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PREFACE

The present edition of the Salistamba Sitra, a Mahayana text of great
antiquity, is likely to be controversial on two levels: the historical and
the philological. On both levels, it participates in and contributes to a
complex and often emotional debate regarding the characteristics of
earliest Buddhism, the acceptability of even inquiring into earliest
Buddhism, and the nature of the evidence which legitimately may be
brought to bear upon these questions. In all these regards, current,
discouraging trends in Buddhist historiography may be traced to the
initially salubrious influence of the recently deceased Edward Conze.
Professor Conze started out in the late 1950’s as something of a lone
crusader against the then widespread assumption that the Pali suttas of
Theravada Buddhism contain the earliest, most faithful account of the
teachings of the historical Buddha now available. Quite properly, Conze
demanded proof of this assumption, and none has been forthcoming.
Indeed, the pendulum has swung the other way, and now most modern
scholars — particularly those in North America — have adopted
wholeheartedly Conze’s contention that in the absence of positive
evidence we can conclude only that Theravada and Mahayana versions of
the historical Buddha’s teachings are divergent, equally reliable records
of a pre-canonical Buddhism which is now lost forever.

That there was some such pre-canonical Buddhism is beyond doubt.
The mere writing down of an oral tradition itself constitutes a profound
transformation, and there can be little doubt that further modifications
in all of the various written traditions have occurred over the centuries.
Nonetheless, the question remains as to whether or not, in general, the
Pali suttas reflect earliest Buddhism more faithfully than the satra
literature of the Mahayana. The most natural conclusion -- the
conclusion reached by most of the pioneers of Buddhist studies in the
West — is that the sober and coherent account preserved in the Pali
suttas predates significantly the exuberant, highly mythological account
preserved in most Mahayana literature. Quite appropriately, Conze
demanded evidence in support of this common sense conclusion.
Inappropriately, many of his intellectual heirs now wish to rule out the
possibility of such evidence. By providing evidence of precisely the sort
that Conze demanded, the present publication seeks to re-open a debate
prematurely closed by the safe but stifling historical agnosticism of the
Conze school. It should therefore be controversial on a historiographical
level. Such controversy is all the more likely because in the realm of
scripture some scholars persist in equating “earlier” with “(religiously)
more authoritative”. This is particularly inappropriate in the context of
Buddhism, in which it is axiomatic that “Whether or not Buddhas arise,
the truth remains the same”. Nonetheless, the preconscious conviction
that “earlier” equates with ‘“more authoritative” remains a source of
misguided emotion in the field of Buddhist studies.

Due to the nature of the evidence adduced herein, the present
publication should also be controversial on a philological level. Its
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methodology raises anew the question of what a “text” in fact is. The
Sanskrit text contained herein is not copied from an old manuscript,
much less from an inscription on an ancient stone dating back to the age
of the historical Buddha. It is admittedly a modern construction which,
as such, never before existed in space or time. In conventional
terminology, it is a ‘“‘reconstruction” of a lost Sanskrit text, a
reconstruction based on an existing Tibetan text.

In the last two decades, the term ‘“‘reconstruction” has acquired largely
deserved, negative connotations in the realm of Buddhist studies. Too
often, surviving Tibetan texts have simply been speculatively re-
translated into Sanskrit. Too often again, the resulting Sanskrit text has
been regarded as the primary text, in some cases even serving as the sole
basis for translation into a modern language. This, of course, is sloppy
procedure, and Tibetan oriented scholars have had every reason to
complain about instances of it. Be that as it may, the present
reconstruction does not seek to usurp the authoritativeness of any
Tibetan text. It is, quite self-consciously, a modern construction, not an
ancient text. It is not, however, merely a speculative retranslation of a
Tibetan text into Sanskrit. Approximately 90% of the Sanskrit text
included herein can be located in from one to four extant Sanskrit texts
which claim to quote a Mahayana sitra known as the Salistamba. These
extant Sanskrit texts represent different periods of history, and may well
be based on different versions of the Salistamba Satra available at the
different times and places of their composition. For this reason alone, the
Sangkrit text herein cannot be regarded as a resurrection of any single,
ancient text. It is merely a justifiable reconstruction, an approximation
encompassing several variant, ancient texts, each of which went under
the name Salistamba Saira.

Despite its possible defects, this reconstructed Sanskrit text is
important for two reasons. Firstly, it serves to bring together all of the
material which bears importantly upon the philological construal of the
extant Tibetan texts of the siifra. Of these there are several, preserved
with very minor variations in the different editions of the Tibetan canon.
This same material would need to be gathered and considered even if one
did have an ancient Sanskrit manuscript of the Salistamba Sutra itself.
This situation serves to highlight the artificiality of all scriptural texts,
whether they are ancient manuseripts or modern, edited reconstructions,
Virtually all available scriptural texts are redactions of yet earlier texts
or oral (raditions. Secondly, and much more importantly, the
reconstructed Sanskrit text herein establishes objectively a defensible
Sanskrit wording for about 90% of the extant Tibetan saitra. This is
particularly important in the present case for one, simple reason. It establishes
beyond doubt that I did not simply fabricate a convenient Sanskrit rendition
of the Salistamba Satra as preserved in Tibetan.

Demonstrably, the Sanskrit text presented herein corresponds
approximately to a text or texts of the Salistamba Sutra available to
ancient Buddhist commentators. While admittedly the present edition
does not reproduce any one of these ancient texts, demonstrably it
corresponds closely enough so that relatively firm conclusions regarding
parallel phrasing in extant Pali texts may be reached. Such parallels in
phrasing are of considerable historical importance. On the basis of the
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Tibetan text of the Salistamba Sitra alone it is possible to demonstrate a
surprising similarity between this Mahayana safra and extant Pali
suttas. The reconstructed Sanskrit text herein makes possible also the
establishment of numerous direct or near direct parallels in phrasing
between the ancient Mahayana text {or texts) and Theravada sutta
literature. According to the implicit position of the Conze school of
Buddhist historiography — a position of entrenched historical agnosticism
regarding earliest Buddhism — such similarities and parallels should not
exist. They indicate that ancient and illustrious Mahayana scholars
accepted as authoritative an entire sitra which is in essence a Theravada
text in content and often even in precise phrasing, This situation
constitutes at least circumstantial evidence for the common sense view
that Mahayana Buddhism did indeed diverge gradually from a very
early, commonly affirmed Buddhist tradition which is preserved more
faithfully in the Pali suttas of the Theravada. To be sure, this evidence is
not conclusive, but it may be augmented with further similar evidence
derived from other apparently proto-Mahayana texts which contain
Theravadin ideas and phrasing. The Mahavastu (e.g. in the “Avalokita
Sutras™) and the Lalitavistara contain such material, as do several texts
in the_ Tibetan Kanjur, for example the texts on pratityasamtupada which
immediately follow the Salistamba Sitre. For the time being, however, I
hope that this no doubt defective, preliminary submission may serve to
revive interest in the question of earliest Buddhism and in the impertant
scholarly task of presenting the subsequent development of Buddhism as
a comprehensible historical pkenomenon.



INTRODUCTION

The Salistamba Satre commands the attention of scholars of Buddhism
for several reasons. It is one of the oldest Mahiayana scriptures, probably
composed, at least in its broad outlines, well before the beginning of the
common era. Many passages in the sifra have close parallels in the Pali
suttas, This suggests an even earlier date for much of the material in the
Salistamba, and throws considerable light upon the emergence of
Mahayana Buddhism, The Salistamba itself does not survive in San-
skrit, but it is the most quoted sitra in Mahayina literature on the sub-
ject of pratityasamutpadae. Many of the works which quote the Salistemba
extensively do survive in Sanskrit, which makes the siitra an ideal candi-
date for reconstruction into Sanskrit, In all, about ninety per cent of the
sitfre can be located in one, two, three or even four extant Sanskrit texts
and matched against Tibetan and Chinese translations of the whole text.

There are four Chinese translations of the Salistamba Satra (Taisho
709-712) which are in good general agreement with the standard Tibetan
translation — “standard” in the sense that comparison of the Peking
Narthang and Derge editions yields only minor variations. There is also
a third century Chinese translation (Taisho 708) which is similar in con-
tent, but somewhat different in arrangement from the c¢lassical
Salistamba. This text throws some light on the possible development of
the satre before it reached its final form. Finally, about half of the text
survives in the form of manuscript fragments which are, along with the
famous rdo-ring (pillar) inscription at the Jo Khang temple in Lhasa, the
most ancient extant example of the Tibetan language. All of these situa-
tions combine to give the Salistamba Sutra considerable historical, textu-
al and philological importance in the study of Buddhism. The present edi-
tion seeks to put under one cover all of the relevant textual material
concerning this unique s&tra.

THE DATE AND HISTORICAL IMPORTANCE OF THE SUTRA

External evidence establishes a relatively early date for the final com-
position of the Salistamba Satra, but the content of the sktra suggests far
earlier origins. The most reliable date is established by the Chinese
translation included in the table at the end of this introduction, Taisho
709. The introduction of this translation reveals that it was done in the
Eastern Jin Dynasty (317-420 A.D.). The name of the translator is not
given. As the table shows, this translation is in good general agreement
with the contents of the standard Tibetan version, and is several centu-
ries older.

An earlier Chinese translation, entitled The Satra of Life and Death
(Taisho 708) was done in the Wu Dynasty (222-280 A.D.) by the grandson
of the famous An Shigao, Ji Zhen, whose translating activities ran be-
tween 220 and 252 AD! A synopsis of this satra is given below. It
agrees with the Salistamba in overall organization and content, but in-
cludes some material in an order different from that in the Tibetan ver-
sion. It also contains material not found in the Tibetan version or the
surviving Sanskrit quotations of the Salistamba Sitra. Its terminology is
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non-standard, its style abrupt and obscure. Nonetheless it establishes be-
yond doubt that a sizira very similar to the Salistamba existed by about
250 A.D. For the saira to have gained acceptance as legitimate, it would
have had to be regarded as ancient even at that time, which sugpests a
considerably earlier date, at least a hundred years earlier.

Three commentaries on the Salistamba Sutra which are attributed to
Nagarjuna survive in Tibetan (Peking nos. 5466, 5485, 5486). If any one
of them really is his work, which is doubtful, it would push the date of
the siitra back further, depending on how one dates Nagarjuna. Most
commonly he is assigned to the second century. Again, though, the mere
fact that commentaries on the safra are attributed to Négarjuna indi-
cates that it has been regarded since early times as an ancient and ven-
erable text.

The content of the si&fra, along with the many parallels in the Pali
canon, verifies and enhances this external evidence of the great antiquity
of the Salistamba Sitra. Edward Conze has argued that where a close
similarity can be established between Mahéasanghika material and the
texts of the Theravadins and Sarvastivadins, the date of agreeing pas-
sages should be fixed as prior to 340 B.C., the date he proposes for the
council of Vesali.2 Many scholars would prefer the traditional one hun-
dred years after the Buddha’s death, ie. circa 380 B.C. for the date of
this council. At any rate, Conze seems to feel that such a process of dat-
ing is possible only regarding Vinaye material, noting that the
Mahasanghika version of the sitres has been lost. The Mahavasiu and
Lalitavistara may contain Mahasanghika material, but most of the con-
tent is mythological and therefore uninformative regarding the nature of
early doctrine. It would appear, however, that some of the material in the
Salistamba Siatra satisfies Come's criterion. It is some sort of early
Mahayana work, even if not specifically Mahasanghika, and it contains
numerous, extensive parallels to Pili sufta material.

This situation alleviates doubts raised by Conze and others concerning
the accuracy of the Pali saftas’ account of the words of the historical Bud-
dha, Conze argues that where the Theravada and the Mahayéana disagree
upon the words of the Buddha, we are faced with divergent meodifications
of a precanonical Buddhism and cannot judge which is older. He implies
as well that in no case may we imagine that we are dealing with the
words of the historical Buddha himself, an agpiration which he deems
“fruitless and impossible” 2

The Salistamba belies the certainty with which Conze's conclusion is
stated. By Conze’s own criteria some of the Stitra’s content, namely that
which closely parallels Pali sutta passages, goes back to within a hundred
vears of the historical Buddha. There are no real reasons to doubt the
Theravadin claim to have preserved a reasonably accurate and complete
record of what the Buddha taught. The weak objections to this claim
raised by Conze and others are further weakened by considering the evi-
dence provided by the Salistamba Satra.

The fact that the Salistamba parallels the Pali sutfas extensively is
persuasive evidence of great age, both of the Salistamba and the Pali sut-
tas. It shows that ancient Mahayana Buddhists, perhaps the Maha-
safghikas, knew and accepted as authentic a version of the doctrine of
pratityasamuipada which agrees in content and even exact phrasing with
versions found in the Pali suftas. Particularly noteworthy is the

INTRODUCTION 3

considerable similarity between the Salistamba and the Mahatonha-
sankhaya Sutta (M1:256-71), and to a lesser extent the Maghara
hulovada Sutta (M1:420-26). There is no reason to doubt that if other
Mahiyana or Mahasanghika texts from the time of the Salistamba sur-
vived, they would contain similarly parallel, conservative material. In
the absense of evidence to the contrary, the most reasonable conclusion is
that the Salistamba Sitra, representing early Mahayana literature as a
whole, is an elaboration upon yet earlier material which, in general, is
recorded more accurately in the Pali suitas.

Poussin remarked early on that there is- nothing specifically
Mahaydnist in the Salistamba, other than that it is said to have been
delivered by the Bodhisattva Maitreya, and that it concludes with a typi-
cally Mahayana passage.“ This assessment is somewhat overstated, as
will be discussed below, but it does serve to call attention to just how
conservative the Salistamba Siitra is as a Mahayana text. Classification
of the siitra as a Mahayana work appears to be based more on its wide-
spread acceptance by Mahayanists than on the siitra’s contents. As noted
above, it appears that the sizfra has enjoyed this wide-spread acceptance
since very early times. The nature of the material in the Salistamba
Satra which does differentiate it from extant Theravada material rein-
forces this conclusion. .

Perhaps the most obviously Mahayana characteristic of the sifra is the
centrality of the mythological figure Maitreya Bodhisattva, a figure who
appears in the Pali suftas, but not in such a prominent role (D3:76). In
the Salistarmba, Maitreya fills the role played in the Pali suttas by a
number of the Buddha’s chief disciples, the role of explicating the Bud-
dha’s remarks to junior monks. In the Salistamba Siairag Maitreya Bo-
dhisattva is not portrayed as having any supernatural attributes whatso-
ever. His appearance as promulgator does not even give the writer the
extra freedom of expression which might be afforded by a mythological
protagonist. Instead, his role appears to be purely that of a marker to
indicate that the compiler of the Salistamba recognized that the siitra
departed from what was generally regarded as the accurate historical rec-
ord at the time of compilation. In this connection, it is interesting that
the oldest Chinese version, the Satra of Life and Death, does not mention
Maitreya and attributes the sitra instead to Sariputra. There are other
indications, which will be discussed below, that this transtation may
have been of an older version of the Salistamba than that contained here-
in.

Less obviously but mere crucially Mahiyana content of the Salistamba
is the introductory material which reveals that the sitfra is essentially a
discourse on the progressive realization of Dharma-kaya Buddha. In para-
graph two, the Salistumba says: “Whoever, monks, sees conditioned aris-
ing sees Dharma, and whoever sees Dharma sees the Buddha.” The
statement is incipiently Mahayana, but the terms are remarkably Thera-
vadin. This passage is, in fact, a conflation of two well known passages
from the Pali suttas (M1:191 and $3:120). What is even more remarkable
is that in paragraph seven, where it is specified that the deified Buddha
ig intended, the term used is Dharma-darira, rather than Dharma-kaya,
the standard term. From paragraph seven on, it is clear that the
Salistamba expresses a fundamental Mahayana position, but it does so



4 THE SALISTAMBA SUTRA

in remarkably conservative, even quaint terms.

This fundamental Mahayana position—that enlightenment represents
a realization of Dharmi-kaya Buddha—is dealt with in the satra primari-
ly in terms of a lengthy exposition of pratityasamutpiada. Most of this
material would nct offend the sensibilities of an orthodox Theravadin,
and much of it would not even be surprising. The Theravadin, however,
would see in the Salistamba Satra a definite tendency to consolidate
material found scattered throughout the Pali suttas. In some cases, such
consolidation is itself tantamount to interpretation of the Pali material.
In other cases, the systematization which such consolidation entails re-
quires doctrinal elaboration and even innovation. Thus, at least, would
the Salistamba Sitra appear to a Theravadin who assumed that the Pali
texts are the most ancient and accurate record of the historical Buddha’s
teaching.

This premise appears to afford, overall, the most reasonable explana-
tion for the nature and content of the Salistamba Satra. This apparent
process of consolidation, systematization, elaboration and innovation will
be examined in detail in the following section of the introduction. Suffice
it to say here, with regard to the date and importance of the Salistamba
Satra, that the foregoing suggests the following conclusions. The
Salistamba appears to be a very old Mahayana sitra, one of the oldest,
if not the oldest, in existence. Parts of it, those parts with Pali parallels,
date back at least to the council of Vesali, circa 350 B.C., if not back to
the time of the historical Buddha himself.

At some point not too long after 350 B.C., though possibly before, this
ancient material was organized into the unique format of the Salistamba
Sitra, essentially a fourfold exposition of pratityasamutpada—objective
causes and conditions; subjective causes and conditions—involving a sim-
ile of the growth of a seed. This could have happened within a generation
or two of the Buddha’s death, or even earlier, At any rate, at some point,
presumably after the Mahasanghika schism at Vesali around 350 B.C,
this material was applied specifically to exposition of the Mahayana doc-
trine of progressive realization of Dharma-kaya Buddha. At this point,
the Salistama Sitra as such was born. Other material may have been
gradually added to the core text before or after this point of birth, but
such revisions could not have continued long after 200 B.C. Beyond this
point, Mahayana Buddhism had begun to develop a clear docirinal direc-
tion, complete with terminological conventions. The Salistamba Satra
does not participate in these developments. By the end of the first centu-
ry B.C. these developments had produced the earliest fully Mahayana
texts, parts of the Prgjfiaparamita literature and Lotus Sutra. Clearly,
developments in the Salistamba Satra had ceased by that time. Other-
wise it would be more obviously and typically Mahayana in content and
expression. All this suggests, as the date of the Salistamba Sitra as a
whole, 200 B.C. plus or minus 100 years.

The historical importance of the Salistamba Satra is that it uniguely
reveals, however dimly, a period in the development of Buddhist thought
which would otherwise be accessible only to informed speculation. The
early European scholars of Buddhism assumed, naturally and under-
standably, that the Pali sutfas recorded the earliest surviving form of
Buddhism and that the various forms of Mahayana Buddhism had devel-

INTRODUCTION 5

oped gradually from this simpler form of Buddhism. In this century,
these pioneers have been severely, even vehemently taken to task for be-
ing less than historically rigorous in arriving at this premise.’ The
Salistamba sutra appears to redeem these pioneers to a considerable ex-

tent. Admittedly, some of the foregoing and some of what follows is some-
what speculative. Nonetheless, it deals with the only available material
of its kind which bears directly upon a period of Buddhist history which
is otherwise purely a subject of speculation and opinion. It reinforces
what would appear to be, in the absense of positive evidence to the con-
trary, the most natural historical premise: that all forms of Bu_ddhism
developed divergently out of a primitive doctrine which is most faithfully
recorded in the Pali canon.

The extent to which the Pali suttas accurately record the teachings of
the Buddha himself may remain forever in doubt. The Salistamba Sitra
does not decide this issue, but it does not discredit in any way the Thera-
vadin claim accurately to record the historical Buddha's teachings. Only
a very small amount of material in the Salistamba Satra goes beyond f.he
orthodox Theravadin position. This material is stated either by conflating
statements actually found in the Pali sutfas, or in conservative terms
which only hint at divergence from the orthodox Theravadin position. An
example of the former is the Salistamba’s formulation of the
progressive realization of Dharma-kaya Buddha by seeing pratityasam-
utpado and seeing Dharma., Examples of the latier are the similes of the
reflected face and the reflected moon in paragraphs 36 and 37. These sug-
gest the Mahayana doctrine of illusoriness, in terms not found in the Pali
suttas, but they are very conservative formulations. In fact, they cannot
be recognized as deviations from the Theravadin position except in the
light of later, more developed Mahayana doctrinal formulations. )

From a Theravadin point of view, then, the Salistamba Sitra is com-
posed of accepted material plus acceptable new mat,e.rial plus question-
able, but ambiguous new material. If the Salistamba is, as it appears to
be, one of the earliest if not the earliest Mahayana siifra in ex1.ste_n.ce,
this situation implies a genuine, gradual development from a primitive
doctrine like the Theravada to the various forms of Mahayana doctrine.
Nothing in the Salistamba suggests a precanonical Buddhism from which
the Theravdda and Mahayana divergently developed. There may have
been doctrinal formulations yet older than the Theravada, butl the
Salistamba, which appears to be the only sitra in existence which might
provide evidence for such formulations, provides none. In fact, it points to
a gradual development from the Theravada formulation to later formula-
tions.

ORGANIZATION AND CONTENT OF THE SUTRA

The basic organization of the Salistamba Sitra reveals an intent to con-
solidate and systematize material, much of which is found sca_tter'ed
through the Pali suttes. For example, the distinction between objective
and subjective phenomena is common in the Pali suttas, as at M1:56, but
it 15 not systematically treated, and in the Pali suftas, paﬁtccasgm.uppfxda
is treated only as a subjective, psychological process. The Salistamba
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Sutra adopts as its basic organizational structure an objective and a sub-
jective consideration of pratilyasamutpada. It employs a simile of the de-
velopment of a plant from a seed in its treatment of prafityasemutpida
as an objective process. The Pali suttas abound with seed and plant sim-
iles, as at D2:354 and 53:54, though these are not specifically plied to
elucidating paticcasamuppide and are not as botanically detailed as the
simile in the Salistamba Sitra,

The Salistambe achieves its fourfold organizational structure by
considering cause (hetu) and condition (pretyayq) in relation to both objec-
tive and subjective pratityesamuitpada. The Pili suttas use hetu and pac-
caya interchangably, though a similar distinction between the terms ap-
pears in Pali literature as early as the Pafthana of the Abhidhamma,
which lists hefu as the first of its 24 paccavas (Pt.1:1). In other words,
hetu, as the direct cause of an event, is a more specific term than pra-
tyaya, which may also indicate any of the ancillary conditions necessary
for the occurance of the event. The Salistamba Satra’s distinction be-
tween these terms is in basic agreement with this general distinction,
but implies a more rigid differentiation between the terms by featuring
them so prominently in its fourfold organization.

In pursuing the systematization implied in its fourfold organization,
the Salistamba Satra consolidates and systematizes relevant material
scattered through the Pali suttas, Attempting to make its systematization
intelligible and persuasive, the Salistamba does not shy away from elabo-
rating upon more traditional definitions of terms. In some cases, such ela-
boration, and even the mere consolidation of apparently similar material,
is tantamount to doctrinal innovation. As the prafityasamutpada formula
as such never became very important in Mahayina Buddhism, many of
the elaborations and innovations in the Salistamba Sitra appear to have
had little impact beyond the sitra itself. In some cases, however, there is
a discernable drift from the orthodox Theravada position toward what
was eventually to become characteristic of Mahayana Buddhism.

Beyond its basic fourfold organization—objective and subjective
pratityasamutpada considered from the viewpoints of causes and condi-
tions—the most notable consolidation of material in the Salistamba is the
identification of pratyayas (conditions) with the six dhétus (factors). The
term dhaty in the Pali canon usually refers to the great elements
{mahabhiita), or the six types of consciousness (vitfidna) with their six
organs and six objects (@yatana). Less commonly in the Pali suttas, dhatu
refers to the four great elements plus space and consciousness (e.g. D3:
247), as it does in the Salistamba. In the Pali suttas, these six dhatus are
not specifically identified as being pratyeyas, nor are they specifically ap-
plied to paticcasamuppéda, though the latter is perhaps implied at S3:
231, where these six dhéatus are said to produce decay and death.

By construing the dhatus as it does, the Salistamba Sutra is able to
consolidate and systematize a large amount of material. Even in the Pali
suttas, these dhatus are associated with specific “characteristics, fune-
tions and manifestations”. These associations were expanded and system-
atized in the Abhidhamma and commentarial literature, as Tables I-1V
indicate.

INTRODUCTION : 7

Analysis of the six (or five) dhatus in the Salistamba, the Pali Sutfas
and Abhidhamma, a_nd Buddhaghosa’s Visuddhimagga.

L. Salistamba para. 24

DHATU CHARACTERISTIC FUNCTION MANIFESTATION
Earth (prthivi) solid (kathina) conglomeration
(samslesa)
Water (ap) cohesion
(anuparigraha)
Heat (tejas) digestion
(paripaka)
Wind (vayu) breathing
{a$vasa-prasvasa)
Space (akasa) hollowness
Sausirya)
Consciousness development of
(vijRana) name-and-form

(nama-ripa)

IL. Majjhima-nikaya: Maha Rahulovada Sutte (Vol. 1, pp. 421-3)

DHATU CHARACTERISTIC FUNCTION MANIFESTATION
Earth (paghavt) hard (kakkhala) solid parts of the
solid (kharigata) body
Water (apo)  liquid, fluid liquid parts of
(apo, apogata) the body
Heat (tejo) radiance, heat digestion body heat
(tejo, tejogaia) (parinama) (santappati,
paridayhati)
maturing
(irtyati)
Wind (vayo} windy (vayogata)  breathing vital airs (vata)
{assaso-passaso)
Space (Gkasa) spacoius room for food bedily cavities
(akasagata) etc.
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IIL. Abhidhamma: Vibhahga pp. 82—4 (internal, ajjhettika, dhatus)

DHATU
Earth (pathavt)

Water (apo)

Heat (tejo)

Wind (vaye)

Space (akasa)

Consciousness
(vififiana)

CHARACTERISTIC

hard, solid
(kakkhala)
{kharigata)

liquid, fluid
(apo, apogata)

heat, radiance

(tejo, tejogata)

warmth (usmé
usmagata)

windy (vayo,
vayogata)

spacious
(@hasagata),
non-resistant
(agha), porous
(vivara), un-

touchable (asam-

phuttha)

IV. Visuddhimagga pp. 365 & 448

DHATU
Earth (pathauvi)

Water (&po)

Heat (¢e70)

Wind (vayo)

Space (dkasa)

CHARACTERISTIC

hardness
(kakkhalatld)

trickling
(paggharana)
heat (unhatta)

distending
(vitthambhana)

FUNCTION MANIFESTATION
solid parts of the
body
cohesion liquid parts of
(bandhanatia) the body
digestion body heat
(parinama) {santappati,
paridayhati)
maturing
(jiriyati)
breathing vital airs (vaia)
{ass080-PASSES0)
room for food, bodily cavities
ete.
the six senses
FUNCTION MANIFESTATION
foundation  receiving (sam-
(patitthana) paticchana)
intensifying cohesion
(brihana) (sangaha)
maturing, diges- softness

tion (paripacana) {(maddava)

motion (sa-
mudirana)

conveying
(abhinthara)

delimiting forms displaying the  the confines
{ritpa-pariccheda) boundaries of of form

form (rapa-  (ripamariyada),

pariyantappa- untouchableness
kasana (asamphuttha-

bhava), gaps and

apertures (chid-

davivarabhava)
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Comparison of these treatments shows that the Salistamba Satra has
consolidated most of the pertinent material found in the other treatments
insofar as pratityasamutpada is concerned. This is not to suggest that the
compiler/s of the Salistamba had direct access to any of these sources, It
does indicate, however, that the compiler/s of the satra had access to de-
velopments in the dhatu theory beyond what is found in the Pali suttas.

That these developments were eventually accepted in the Theravada as
well suggests that early Mahayana literature did not result from a radi-
cal doctrinal departure from the tradition recorded in the Pali canon. In-
stead, the treatment of dhatus in the Salistamba suggests gradual
development of terms, concepts and formulations recorded in an earlier
form in the Pali suttas. Moreover, it suggests that in the early stages of
its development, the movement which eventually resulted in Mahayana
Buddhism was not self-consciously schismatic. Instead, it participated in
a general movement within early Buddhism to systematize and elaborate
ancient material into a more coherent and persuasive doctrine. It appears
that the Theravada, as well as the other schools of so called “Hinayana”
Buddhism, chose to record such elaborations in the Abhidhamma and
then the commentarial literature, whereas the originators of Mah#ysana
Buddhism chose to incorporate them into the sitras themselves. Such
changes in the siitras eventually led to the development of a body of liter-
ature which was not acceptable to more conservative Buddhists, partly
because it deviated from what had come to be regarded as the authentic
words of the Buddha, and partly because of new doctrines which began to
appear in proto-Mahayana literature such as the Salistamba Sitra. Fur-
ther examples of this apparent process of elaboration and gradual devia-
tion appear in the balance of this section of the introduction.

In order to apply this set of dhatus, construed as pratyayas (conditions)
in objective prafityasamutpada, the Salistamba Sitra replaces con-
sciousness with rtu (season), since plants do not appear to be conscious.
From the Theravada point of view, this is an error, since rfu is not a
dhatu. Interestingly, all of the Sanskrit sources of the Salistamba avoid
the technical error of calling rtu a dhatu, while the Tibetan is not so
scrupulous in this regard. At any rate, by interpreting the dhatus as pra-
tyayas and making this substitution, the Salistamba systematizes and
makes explicit the similarity between botanical rebirth and growth and
the rebirth and growth of consciousness, a similarity which is implied in
a number of Pali sufta passages, e.g. 51:134, 83:54, D2:354 and A1:223,
but is not explicitly treated. The latter three Pali passages in particular
draw comparisons similar to those found in paragraph 32 of the
Salistamba. Thus, the section on the “four limbs” of subjective
pratityasamutpada, paragraphs 31 through 34, appear to serve the pur-
pose of identifying the ancient material being elaborated and specifying
the nature of the similarity between objective and subjective
pratltyasamutpada as systematized in the Salistamba Satra.

Immediately following this section on the “four limbs"” of subjective
pratityasamutpida is a section on “five principals” (karana) of subjective
pratityasomutpada, paragraphs 35 through 38. The translation “princi-
pals” is to distinguish this section from the immediately following section
which deals with a different set of five kéranas, translated there more
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properly as “principles”. Like the section on the “four limbs”, the section
on the “five principals” draws on material found in the Pali canon. This
section, however, draws conclusions from this material which not only de-
viate technically from the Theravada position, but which reveal a clear
drift toward the concerns and doctrines of Mahdyana Buddhism.

This section opens with an enumeration of five conditions which must
coincide for the occurance of visual consciousness. Similar, though not
identical, lists of conditions occur throughout the Pali suftas, e.g. M1:111
and 190. Such treatments in the Pali sutfas imply a somewhat skeptical
attitude regarding the independent existence of an external, material
world, but the Pali suttas, as well as Theravada Buddhism as a whole, do
not propose a metaphysical doctrine of illusoriness. The Salistamba Sitra
does not explicitly propose a metaphysical doctrine of illusoriness either.
It comes only slightly closer to such a position than the following well
known passage, which is a quotation by Buddhaghosa of some unspeci-
fied, traditional source, presumably Theravadin.

There is suffering, but there is no sufferer,

One finds the deed, but not a doer,

There is nirvana, but no person who attains it,

There is the path, but no traveler is found.
Vam. p. 513

Buddhaghosa in quoting this passage, like the Salistamba Sitre in the
section under consideration, is elaborating on the doctrine of anatman.
The Salistamba, however, goes somewhat beyond the position in Bud-
dhaghosa’s quotation by including the term illusion (maya), albeit ambig-
uously, in paragraph 38. More importantly, it employs in paragraphs 36
and 37 similes of reflected images (pratibimba), which became important
as illustrations of illusoriness in later Mahd#yana texts, e.g. the
Ratnavali, Paficavimsatisahasrika, and Lankdvatara Satras.S

Following the sections on the “four limbs” and the “five principals”,
which occur only in the siafra’s treatment of subjective prafitye-
samutpada, is a section on the “five principles” (karana), paragraphs 39
through 44, which is paralleled in the objective section in paragraphs 15
through 20. The material in these sections has no parallels in the Pali
suttas, other than the rejection of eternalism (sassatavada) and annihila-
tionism (ucchedavada), as at S4:400. These sections appear to record
material that developed in the course of refuting errant inter-
pretations and criticisms of the Buddhist concept of rebirth.

The concluding section of the s#fra, paragraphs 45-48, is Mahayana in
the impression it conveys more than in content. The enly specifically
Mahayana content of this section is the prediction of complete Buddha-
hood in paragraph 47, which occurs only in the Tibetan and Chinese
translations. The rhetorical flourish in paragraph 45, which is paralleled
in paragraph 7, has something of a Mahayana flavor, but none of the
long string of adjectives would be objectionable from a Theravada point of
view. Contrary to what Poussin seems to think,” the mythological beings
said to have been in attendance at Maitreya’s discourse in paragraph 48
of the Tibetan version, as well as some Chinese versions, are not exclu-
sively Mahayana characters. Similar beings populate the Pali suttas, as
at D3:76.

INTRODUCTION 11

The core of the Salistamba Saira is its elaboration upon cause (hetw) in'
the subjective prafityasamutpada formula. Each section of this treatment
consolidates a considerable amount of material, much of which can be lo-
cated in a similar though less systematic form in the Pali suttas.

In addition to the standard twelvefold enumeration of paticce
samuppida in the Pali suttas, there occur shorter lists of ten or even nine
items, as at D2:32 and D2:56 respectively. In fact, the entire twelvefold
enumeration of the paticcasamuppida formula is not listed anywhere in
the Digha-nikaya.? The Digha-nikaye also contains a set of nine causes
and results which are entirely different from the standard
paticcasamuppada formula, but are dealt with using the standard con-
nective phrases of paticcasamuppada (D2:58-62). Considerations such as
these suggest that the standard, twelvefold paticcasamuppada formula
developed over a period of time, though possibly within the Buddha'’s life-
time, as a result of consolidation of various cause and effect relationships
which formed part of very early Buddhist doctrine. As a result, the
precise meaning of the formula as it occurs in the Pali suttas is unclear.
Ninian Smart, for example, suggests that it is actually a combination of
three separate formulas, ignorance and mental formations dealing with
rebirth, the terms from consciousness to sensations dealing with every-
day psychological phenomena, and the terms from craving to decay and
death being an elucidation of the first two noble truths.?

In paragraphs 27-29 the Salistamba Satra attempts to rectify this lack
of clarity in the formula by making more explicit the causal connections
between adjacent items in the series. This attempt is made largely with
recourse, again, either to consolidation of material available in the Pali
suttas or to incorporation of conservative material which is not, in itself,
ahjectionable from the Theravada point of view. The overall effect of this
treatment of pratityesamuipada is, however, a general drift in the direc-
tion of the concerns of the Mahayana.

In the Pali suttas, ignorance is defined almost exclusively as doctrinal
ignorance of the four noble truths. There are exceptions, such as at A2:
10, where it is ignorance of the arising of the six sense entrances
{ayatena) and escape therefrom. The Salistamba defines ignorance more
as a perceptual flaw than an intellectual misapprehension. In so doing, it
incorporates some terms which may be reactions to the doctrines of oppo-
nent schools which arose after the time of the historical Buddha, for ex-
ample, the aharmkara of Samkhya or the pudgala of the Pudgalavadins.

The Salistamba elaborates upon the sutta definition of mental forma-
tions by incorporating the three “roots of unwholesomeness” (ckusala-
mitla) and the three abhisankharas (pufiiia, apufifia, anefija). This allows
consciousness to be more convincingly related to mental formations than
in the Pali suttas, where consciousness is normally defined merely as be-
ing of six types, i.e. the five senses and mind. The suttas normally define
mental formations, in the context of paticcasamuppidae, as the three
types of karma, bodily, vocal and mental. The alternative meaning of san-
khara in the suttas, conceptualization of phenomena, complicates further
the issue of the nature of the relationship between consciousness and
mental formations. The Salistamba Sitra clarifies this relationship by
implying that samskara is to be understood as the habitual karmic pro-
pensities of the individual, and that this quality influences the individu-
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al's perceptual consciousness, the way in which the world is experienced.
This implication helps to overcome one of the “weak links” in the chain
of prafityasamuipade which Smart has noted. It also gives the
Salistamba Satra’s treatment of pratityasamutpade a Mahayéana flavor
by maintaining its perceptual slant and implying more directly than the
Pali suttas that the nature of the world is a function of the nature of
one’s mind, i.e., that reality as such is illusory, a product of one’s mind.

The Salistamba’s treatment of name and form (nama-rigpa) is of great
interest in the history of Buddhist doctrine. It defines name as the four
nonmaterial aggregates, and form as the four great elements. This even-
tually came to be the accepted definition of the term in the Theravada,
though even Buddhaghosa is reluctant to state this definition explicitly,
and only hints at in a roundabout fashion, as at Vsm. pp. 438-9. The
standard sutte definition of nama is that it is comprised of vedana, safina,
cetand, phassa, and manasikara. Normally, Buddhaghosa defines nama
as vedana, safifia and sankhara, as at Vsm. p, 558,

Having defined name and form as mind and body, and having thus de-
parted from the sufta definition of the term, as did the later Theravadins,
the Salistamba can imply that the next link in the chain, the six sense
spheres, is to be understood as the development of the mental and physi-
cal aspects of the senses. Purthermore, again maintaining its perceptual
slant, the Salistamba suggests that this development of the senses will
determine the type of contact (sparse) one will have with one's
environment. The next link in the chain, sensation (vedana) is then said
to be “the experience of contact”, again suggesting the doctrine of illuso-
riness, in that the nature of reality is portrayed as depending upon one’s
perception or experience, which is determined not by an external reality,
but by one’s mental predispositions, which are in turn determined by
past karma. This implication, though discernable, is far less evident in
the Pali suttas, which define the senses and contact merely by enumerat-
ing the six senses and the similar six types of sensory contact, and define
sensation as being of three types, pleasant, unpleasant and neutral.

In the Pali suttas, desire (fanha) is defined as being of three types, de-
sire for sensual pleasure, for existence and for nonexistence. Therein,
grasping (upadana) is defined as being of four types, grasping after sensu-
al pleasure, speculative views, rites and rituals and belief in a soul. The
Salistamba, by contrast, maintains more continuity with previous terms
in the chain, thereby maintaining its implication that pratityasamutpada
describes an essentially illusory world. Desire and grasping are portrayed
as relating to sensations pure and simple, not, as in the Pali suttas, to
pleasure, existential status or abstract beliefs and practices. The
Salistamba’s treatment of the next link, becoming (bhava), again esta-
blishes more continuity in the formula by defining becoming as action
(karma) and noting that action is a result of grasping, presumably grasp-
ing after mere sensations. The Pali suttas define becoming as being of
three types, kamao-bhava, ripa-bhave and erapa-bhave, ie. the three

. realms in which rebirth is thought to be possible, the realms of desire,
'fine materiality and non-materiality. They do not explain how these re-
sult from grasping.

By defining mental formations (senkhara) as corresponding to the
three types of action (kamma), bodily, vocal and mental, Pali treatments
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of paticcasamuppada seem to suggest that rebirth is represented twice in
the formula, once when mental formations condition consciousness
(viAifiana) and again when becoming (bhave) conditions birth (jati). This
has resulted in the Theravada interpretation of the formula as describing
parts of three lifetimes: the end of one, when ignorance conditions a final,
volitional thought {(sankh@ra); the beginning of a second, when conscious-
ness is established in a womb as a result of this volitional thought and
proceeds to exist (bhava) by way of a repetitive conditioned arising of the
eight links between consciousness and becoming; and a third life de-
scribed only briefly as comprising birth, decay and death (Vsm. 578). The
Salistamba Sitra by contrast, appears to interpret the ten links preced-
ing birth as being pre-natal developments resulting in the appearance of
a fully formed individual comprised of five aggregates and permeated
with desire and grasping. The aggregates thus born mature, decay and
eventually perish, deluded and attached (para. 27), ie. ignorant, and the
chain begins again, in another rebirth.

In these ways, the Salistamba Sitra consolidates, systematizes and
clarifies much essentially conservative Buddhist material, much of which
can be located in the Pali suftas. In so doing, however, it drifts discern-
ably in the direction of a doctrine of illusoriness. This drift, in conjunc-
tion with the overtly Mah&yana material menticned in the previous sec-
tion, justifies its classification as a Mahayana satra. As such, the satra as
a whole suggests that the development of Mahayana literature, in its
early stages, was a gradual, unselfconscious process based on an attempt
to consolidate, systematize and clarify ancient, conservative material,
much of which can be located in the Pali sutfas, and most of which, in
ang of itself, does not contradict the orthodox, Theravadin point of view,

This situation tends to verify the Theravada’s claim to be the direct
descendants of the Sthaviravada and thus to possess the most ancient
surviving record of the teachings of the historical Buddha. It also sug-
gests that in the early stages of its development Mahayana Buddhism
recognized the authority of this ancient scriptural tradition, and only
gradually began to claim historical accuracy for its own scriptures.

STRUCTURE AND POSSIBLE DEVELOPMENT OF THE SUTRA

Paragraph 10 of the Salistamba sets up the basic fourfold organization
of the siitra: objective and subjective pratiyasamutpida considered from
the standpoints of cause (ketty) and condition (prafyaya). Paragraphs 11
through 14 consider the causes and conditions operative in objective
pratityasamulpada, and are paralleled by paragraphs 22 through 25 in
the subjective section, with paragraph 21 reiterating the organizational
scheme set out in paragraph 10. Paragraphs 15 through 20 in the objec-
tive section parallel paragraphs 39 through 44 in the subjective section,
considering respectively the so called five principles of objective and sub-
jective pratityasamuipada. Thus, paragraphs 10-20 of the objective sec-
tion, and their paratlels, paragraphs 21-25/39-44 may be regarded as the
most basic content of the satra.

Paragraphs 1 through 9 form an introduction and paragraphs 45
through 48 a conclusion. Paragraphs 26 through 38 interject material
which destroys the symmetry of the satra. It is perhaps notable that most
of the Mahayana content of the sitra occurs in these paragraphs, i.e., the
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introduction, the conclusion and the interjection. It is also interesting
that Sanskrit sources are least available for the introductory and con-
cluding portions of the satre, as is clear in the Synopsis of Textual
Sources which follows this introduction.

Furthermore, the most ancient Chinese translation, the Satra of Life
and Death deviates most significantly from other versions of the
Salistamba Satra with regard to the interjected paragraphs 26 through
38. It omits paragraphs 3 through 9, and contains a variant ending after
paragraph 44. Its contents may be summarized as follows (numbers indi-
cate paragraphs; slashes indicate breaks): 2/10-22/digression/23-24/
26-33/36/38/37/digression/35 variant/one sentence of 34/39-44/variant
conclusion/. This might indicate that its translator had in hand a more
ancient version of the safra than survives otherwise. Its translator, Ji
Zhen, was a member of the Yue-zhi, or Scythian people who inhabited
the northwestern trade routes through which Buddhism entered China,
and along which Buddhism was established before entering China. Be-
tween 220 and 252, when he was active as a translator,1 he may have
had access to a more ancient text than was available to later Chinese
and Tibetan translators, or even to the Indian commentators who quoted
the Salistamba Sitra.

Be that as it may, all translations of the satra agree that it was occa-
sioned by the Buddha contemplating a stalk of rice ($alistamba), and that
its basie organization is a fourfold consideration of causes and conditions
as they relate to objective and subjective prafityasamutpada.

All these considerations suggest the following conclusions, admittedly
tentative, regarding the development of the satra. At a relatively early
date, the basic, fourfold content of the satra — paragraphs 10-25/39-44 —
wag associated with the material in paragraph 2, which names the siitra,
introduces the botanical treatment of  objective prati
tyasamutpada, and conflates the two statements: “Whoever sees
pratityasamuipade sees Dharma’ and “Whoever sees Dharma sees the
Buddha”. Aside from the appearance of Maitreya Bodhisattva, the intro-
ductory material in paragraphs 1 and 3 through 9 is very conservative in
form and content, and therefore might also represent some of the most
ancient content of the sitra. Of this basic material, paragraphs 15
!:hrc_-ugh 20 and 39 through 44, on the “four limbs” of objective and sub-
Jective pratityasamuipéda, which have no real parallels in the Pali suttas,
might represent a relatively early addition to the basi¢ satra. Paragraph
26 is closely related to paragraph 25, and would not be expected to be
paralleled by a similar paragraph concerning plants. This paragraph too
might therefore be a relatively early addition or part of the original con-
tent of the siatra.

The remaining material in the Salistamba Siitra would appear to have
been added at a later date or dates in the following blocks: paragraphs 27
through 29, which elaborate upon the twelve links in the prati-
tyasamuipada formula and imply illusoriness; paragraphs 30-34, which
treat the “four limbs” of subjective pratityasamutpada; paragraphs 35
through 38, which discuss the “five principals” of subjective prati-
tyasamutpida; and the concluding paragraphs 45 through 48.

To repeat, all of these additions are likely to have occurred before 100
B.C., otherwise, one would expect more selfconsciously Mahayana materi-

al. All in all, the content of the Salistamba Satra suggests a gradual
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scriptural development in Buddhism, which may have started during the
Buddha's life or shortly thereafter, and which eventually resulted in an
incompatability of doctrine and scriptural tradition between ‘“‘conserva-
tive” and “liberal” Buddhists. The Mahasanghika schism itself may have
been precipitated by disciplinary disputes, as the Theravada sources re-
cord, or by perceived spirital inadequacies in the elders (stheviras or the-
ras), as the Mahayana sources record. Be that as it may, the material in
the Salistamba Satra suggests that this schism was the result of a gradti-
al divergence of scriptural remembrance and doctrinal understanding of
the original teachings of the Buddha. Its existence belies claims that the
Mahayana sitras as a whole accurately record the words of the historical
Buddha, or that they derive from a pre-canonical tradition significantly
different from the tradition recorded in the Pali suttas.

EUROPEAN LITERATURE ON THE SUTRA

The significance of the Salistamba Sitra has not been altogether lost
upon the European scholarly community, though it has received little
attention in Western circles since its appearance early in this century.
Considerable excitement greeted the initial discovery of Tibetan frag-
ments of the sizfra among the finds from excavations in Chinese Turke-
stan lod§ed by M. Aurel Stein with the British Museum in the summer
of 1902.11 Shortly afterward, L.D. Barnett announced in the Journal of
the Royal Asiatic Society that these fragments were the “earliest known
relics of Tibetan literature”, and predicted, “A new page of history is
opening before us”.12 Cecil Bendall reports, in a note subjoined to Bar-
nett’s article, that L. de la Vallée Poussin was already editing a Sanskrit
reconstruction of the same siitra.13 W.W. Rockhill and Barnett exchanged
some rather huffy, but otherwise uninteresting correspondence concern-
ing their disagreements over the importance of the siitra in subsequent
issues of the JRAS.14 Stein finally published his Ancient Khotan in
1907.15 Volume II of this work contained a reconstruction in Roman
script, by Barnett, of the Stein fragments of the Salistambe Satre. In all,
about half of the original text of the ancient Tibetan manuseript was
pieced together.

In 1913, Poussin published his promised reconstruction of the
Salistamba Siitra under the title Théorie des douze causes.'® It containg
an introductory essay on the subject of pratifyasamuipada, a reconstruct-
ed Sanskrit text of the satra, and a Tibetan text of the séfre from an
unidentified edition of the Kanjur, apparently the Narthang. He also in-
cludes in appendices several other Sanskrit and Tibetan texts and ex-
cerpts relevant to pratityasamutpada, taken from both Buddhist and
Brahmanic sources. Poussin notes most of the important textual varia-
tions found in the several extant Sanskrit texts which quote portions of
the Salistamba Satra, namely the Abhidharmakosa-sputhartha, Bodhicar-
yavatara-pafijika, Madhyemaka-harika-prasannapada, the Siksasamucca-
ya, and the Bhamati. He also notes variant Tibetan forms found in the
Stein fragments as well as some passages from Pali sources which paral-
lel the reconstructed Sanskrit text. It is a pity that Poussin’s thorough,
learned and informative work has been out of print for several decades.

In 1950, N. Aiyaswami Sastri published another Tibetan text and
Sanskrit reconstruction of the Salistemba Sitra,17 but without consulting
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Poussin’s important work or noting the Stein fragments. Sastri’s volume
is somewhat difficult to obtain, but his reconstruction of the Salistamba
has been reprinted in volume 17 of the Buddhist Sanskrit Texts series.!8
This reprinting, however, omits all of the critical notes in Sastri’s origi-
nal edition, and still fails to take into account the Stein fragments or
Poussin’s generally superior edition.

This same volume of Buddhist Sanskrit Texts contains an edition by
V.V. Gokhale of a 16th century Sanskrit manuscript containing most of
the material in the Salistamba Sitre, as well as some clearly extraneous
Madhyamlka material. Gokhale therefore labels his text, which he ob-
tained in 1948-50 in Lhasa, the Madhyamaka-Salastamba,sutra It ap-
pears, though, that this text is itself a somewhat careless reconstruction
of the Salistamba Satra based on the Bodhicaryavatara-pafijika for
paragraphs 8 to 26 of the present edition, and the Siksasammuccaya for
paragraphs 27 to 45. Aside from the clearly extraneous Madhyamika
material, it contains nothing of the Salistamba Suira not found in these
two texts. Moreover, it contains only that material found in the Bodhicar-
yavatara-pafijika’s long, running quotatlon of the Salistamba, omlttmg
considerable material found elsewhere in the same text. A quick exami-
nation of the Synopsis of Textual Sources below will reveal the apparent
reliance of the Madhyamlkaalzstambasutra on these two texts, as well
as its apparent carelessness in employing them. (See, for example, para.
30 n.3 and para. 35 n.8.) Nonetheless, if it is indeed an early attempt at
reconstruction of a sitra, it is a remarkable document for just that rea-
son. Be that as it may, Gokhale’s edition does take into account Poussin's
work on the siatra. This is appreciated, but less helpful than it would
have been if he had been working with a more complete version of the
Salistamba. A

Thus, though the Salistamba Siitra has by no means been neglected, it
has received uneven attention, so that this new edition, incorporating for
the first time all available material of direct relevance to the siitra, may
prove useful, especially since Poussin’s and Sastri’s monographs are both
difficult to obtain and do not contain translations of the sifra.

THE PRESENT EDITION

This English version of the Salistamba Siira is a translation of the
Sanskrit reconstruction contained herein, a procedure which demands
justification, given that the entire satra survives only in Tibetan and
Chinese translations. This situation would normally imply that the Tibe-
tan text would be the best source for an English translation of the satra.
In this specific case, however, the text in question has been extensively
quoted in several reliable and extant Sanskrit texts. In ali, about ninety
percent of the siatra survives in Sanskrit. Using the complete Tibetan
text as a guide, these quotations may be pieced together and edited criti-
cally to create a genuine “reconstruction” of the Sanskrit text rather
than, as is often the case, merely a speculative Sanskrit translation of a
Tibetan translation.

Even under such favorable circumstances, it must be remembered that
the present translation does not refer back to any single original source.
To emphasize this situation;, I have enclosed in square brackets those
parts of the Sanskrit and English texts which have no basis in an extant
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Sanskrit source, i.e. which are retranslated from Tibetan. In the few cas-
es in which the Sanskrit quotations of the sittra contain more material
that is implied in the Tibetan version, I enclose the words in question in
parentheses in the Sanskrit reconstruction, and in parentheses followed
by an asterisk — ( )* — in the English translation. Simple parentheses in
the English translation indicate clarifying material with no counterpart
in Sanskrit or Tibetan. These measures, hopefully, will serve as sufficiént
notice of the less than ideal circumstances of the present translation, and
gatisfy those who object, justifiably and correctly, to merely translating
into Sanskrit texts which survive only in Tibetan and then regarding the
Sansgkrit “reconstruction” as the most authoritative text.

In this regard, I did consider leaving the few passages without San-
skrit sources in Tibetan, but this seemed peintless since the Tibetan text
is included herein anyway. While admitedly these retranslated Sanskrit
passages add nothing to our knowledge of the original Sanskrit text, they
do at least indicate something about how the present translator has un-
derstood the Tibetan text, something which might not be as clear given
the English translation alone. Having the sa#ra run from beginning to
end in Sanskrit will also be appreciated by those who do not read
Tibetan. Moreover, as with all Tibetan translations of Sanskrit, consider-
ation of the probable wording of the Sanskrit original is indespensible for
scholarly comprehension and proper translation. Much of the vocabulary
employed by the ancient Tibetan translators was artifically concocted
specifically to render Buddhist terms into Tibetan. The translators them-
selves, without a doubt, thought largely in terms of Sanskrit. For the
purposes of scholarly translation ef Tibetan, the probable Sanskrit equiv-
alents of technical terms are never irrelevant. Such probable equivalents,
of course, need not dictate the wording of the translation, but they should
be considered, and in important contexts, footnoted.

The basic policy adopted in the present translation is as follows. Where
the Tibetan translation is the only source, the English agrees with it,
and the speculative Sanskrit reconstruction is regarded as having only
the status of a footnote. Where, as in ninety percent of the text, there is a
Sanskrit source, it is, in general, preferred for two reasons. First, mis-
takes within one language are less likely than mistakes invelving two
languages. Second, the Indian writers almost certainly had older texts of
the siitra than the Tibetan translators.

This English translation is, then, a translation of the best version of
the siitra that I was able to reconstruct from the several sources avail-
able. Obviously, this involved a measure of judgement which, admittedly,
may have been faulty. Scholars who are in a position to exercise similar
judgement will find herein all the information necessary to do so. Those
who are not in such a position may at least be aware where I have
exercised judgement, and will probably appreciate having the best read-
ings always in the text rather than sometimes in the critical apparatus,
as would have been the case if I had translated from the Tibetan text
alone.

Hopefully, this text will be useful to students of Sanskrit and Tibetan.
For this reason, and to facilitate typesetting, continuously written San-
skrit phrases are broken where possible by hyphens. Also for purposes of
typesetting, Sanskrit words are hyphenated at the end of a line after any
vowel, as in the Devandgari script. The critical apparatus is fullish to

KAP
;-VS&

a

%



18 THE SALISTAMBA SUTRA

facilitate use by beginners. In the Sanskrit text, unless otherwise speci-
fied, numbers at the end of a single word refer to that word alone;
numbers at the end of a string of hyphenated words refer to the whole
string or the last word in the string; and numbers after a punctuation
slash refer to the whole sentence thus punctuated. In the notes them-
selves, parentheses enclose the next word in the text beyond the number
which marks the note in cases where this might be in doubt otherwise.

SOURCES AND LAYOUT OF THE PRESENT EDITION

The following edition of the Salistamba Sitra is laid out in four sec-
tions for each paragraph. These are: English translation, Sanskrit recon-
struction, Tibetan original, and noteg. The core of the present edition is
the standard Tibetan version of the Salistamba found in the Kanjur. The
Derge, Narthang and the Peking editions differ only very slightly in
minor details in their respective versions of this satra. The Tibetan text
herein follows the Peking edition without noting minor variations in the
Narthang and Derge editions.

At the head of each paragraph of Sanskrit text iz a list of the Sanskrit
gsources, in descending order of preference, employed in reconstructing
that particular paragraph. Page numbers refer to the editions listed in
the “abbreviations” section. Notes in the text indicate any variation from
the preferred source in any of the other sources consulted. Occasionally, I
have chosen a reading from other than the preferred source, but in any
case, by consulting the notes, the version of the Salistamba Satra appear-
ing in any one of these sources may be reconstructed in full. The few
sections of Sanskrit which have been reconstructed solely on the basis of
the Tibetan, without recourse to an extant Sangkrit text, are enclosed in
square brackets. Parentheses in the Sanskrit text enclose extant Sanskrit
material for which there is no Tibetan equivalent. When the Tibetan
seems to suggest a Sanskrit term which differs from that found in the
Sanskrit sources, this is indicated in the notes with the probable Sanskrit
of the Tibetan which does occur.

At the head of each paragraph is an English translation of the saira.
In effect, this is a translation of the reconstructed Sanskrit text. Care has
been taken, though, to indicate any material in the translation which de-
viates from the Tibetan version of the sitre. In the English translation,
square brackets enclose material for which there is no Sanskrit source,
but which exists in the Tibetan text. Plain parentheses enclose words not
found in Sanskrit or Tibetan, but merely inserted to clarify the English
translation, e.g. “(sensory) contact” for spar$a. Parentheses followed by
an asterisk — ( )* — enclose material for which there is no Tibetan
equivalent, but which is found in at least one Sanskrit source. In the En-
glish text, the most certain content of the sitra, that found in both Tibe-
tan and Sanskrit, is unmarked. Material in square brackets, in general,
is next to this in reliability, followed by material enclosed with pa-
rentheses and an asterisk. Material in plain parentheses has no creden-
tials at all, and is merely to clarify the English.

Also in the English translation are notes which refer to the Chinese
translation of the Salistamba Suitra which most closely agrees with the
Tibetan translation, Taisho 709, written in the Eastern Jin Dynasty,
317-420 A.D. It is the second oldest of the Chinese translations. Because
of the nature of the Chinese language, it is impossible to detect many
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minor terminological variations, but 1 have indicated where it appears
that the Chinese translator may have had before him a different Sanskrit
text than that used by the Tibetan translator. Some of these variants, of
course, might be instances of intentional deviation from the Sanskrit
text, or merely bad translation. .

At the end of each paragraph are notes on the English, Sangkrit and
Tibetan texts of the sitra. They are numbered consecutively, starting
over in each paragraph. Following these numbered notes, material from
the Pali suttas which closely parallels material in that paragraph is quot-
ed in full, along with at least one reference in parentheses to a location
in the sutigs, though there may be many similar Pali passages in some
cases. Following the Pali, any Stein fragments of the ancient Tibetan ver-
sion of the paragraph in question are also reproduced in full. These fol-
low Barnett’s reconstruction. Any breaks in the text of these fragments
are indicated by three dots. Parentheses enclose the probable contents of
short breaks in the text. Where the Stein fragments or the Pali parallels
seemed relevant to the construal of the text, these are mentioned in
numbered notes in addition to being quoted in full at the end of the notes
for the section in guestion.

Following this introduction is a rough tabular summary, arranged by
paragraphs, of the textual sources considered in the present edition. The
abbreviations labeling the vertical columns are explained in the abbrevi-
ations section at the end of this introduction. The far left column, labeled
“para.”, gives the paragraph numbers of the present edition. A slash or
an x in a given column indicates that the text in that column contains
part or all of the paragraph in question. Because the Bodhicaryavatara-
paiijika quotes different sections of the Salistamba Sitre in three differ-
ent places — pp. 386-87; 576-79; 480-83 — an a, b or ¢ respectively is
affixed to the x, indicating the occurrence of the paragraph in question
on one of those three groups of pages. Ctherwise, an x indicates the inclu-
sion of the entire or almost entire paragraph on the pages cited at the
head of each paragraph. A slash indicates partial inclusion, generally
less than half. In the case of the Chinese, this estimate is often somewhat
impressionistic, and a slash indicates that the Chinese is so far removed
from the Tibetan that one may suspect a variant in the Sanskrit texts
used by the translators rather than merely quirks or carelessness in
translation. The column labeled Pali gives the location of one parallel
passage. Where two passages are given, different parts of the paragraph
in question are paralleled at different locations in the Pali canon. This
table shows graphically how much material is available for a reconstruc-
tion of the Salistamba Satra. Only three short paragraphs (5,6 and 47)
lack any Sanskrit source. Two of these have Pali parallels, and are in
fact largely comprised of formulaic material well known in Buddhist lit-
erature in general. Aside from these, all but the first and last paragraphs
are directly and substantially quoted in an extant Sanskrit source.
Though the Fuli sources listed often do not contain parallels to whole
paragraphs of the Salistamba, this table also illustrates the extent of the
siitra’s similarity to Palt material.
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The Sdlistamba Sitra

!In Sanskrit: Arya Salistamba-nama Mahayana Satra. In Tibetan:
phags pa sa lu'i ljang pa zhes bya ba theg pa chen po’i mdo. Hom-
age to all Buddhas and Bodhisativas.]

llrgya gar skad du| drya sha li stam ba na ma ma ha ya na sa tra|
bod skad du| ’phags pa sa lu'i ljang pa zhes bya ba theg pa chen

po’'i mdo|| sangs rgyas dang byang chub sems dpa’ thams cad la
phyag 'tshal lo||
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1. Thus have 1 heard: [At one time,] the Lord was staying at Rajagrha on
Vulture Peak Mountain with a large company of monks, 1,250 monks,
and many Bodhisattvas, [Mahdsattvas. At that time, the Venerable
Sariputra approached the place frequented! by Maitreya Bodhisattva-
mahé&sattva. When he approached, they exchanged many kinds of good
and joyful words, and sat down together on % flat stone.]?

Av.3.28,
1. Evarh maya érutam?®| [ekasmin samaye] bhagavan rajagrhe viha-
rati grdhrakiite parvate mahatabhikgusanghena sardham-ardhatra-
yodagabhir-bhiksusataih sambahulai$ca bedhisattvair? [mahasa-
ttvaih| tasmin samaye ayusmén sariputro yena maitreyabodhisa-
ttvamahasattvasya gantavyah pradedastenopasamakramid, upa-

sathkramyanye ‘nyarh vividhasamygk sarnmodaniyam katharh vyati-

sarayitva ubhau silatale nyasidatam|]5

1. 'di skad bdag gis thos pa’i dus geig naj bcom 1dan *das rgyal po'i
khab na bya rgod phung pe’i ri la dge slong stong nyis brgya Inga
beu'i dge slong gi dge 'dun chen po dang| byang chub sems dpa’
sems dpa’ chen po rab tu mang po dang thabs geig tu bzhugs te|
de’i tshe na tshe dang ldan pa sha ri’i bu byang chub sems dpa’
sems dpa’ chen po byams pa’i bgrod par bya ba’i sa phyogs ga la ba
der song ste phyin nas phan tshun yang dag par dga’ bar bya ba’i
gtTim rnam pa mang po byas nas 'dug ste| gnyis ka rdo leb la "khod
do

(1) C: cankramah, as NS. (2) C: Maitreya and Sariputra sat together on a
stone. (3) Av: °mityadi. (4) Av: °riti. (8 VP: tena kkalu punah samo-
yenayusman gariputro yenc maitreyasya bodhisattvasya mahasattvasya
pargatsamnipdtas tenopasamakramid, upasamkramye parasparam vivi-

dhasammodanakatham upasamskriye samam ubhau Silatele nyasidatam.
NS: athayusman $ariputro yena maitreyabodhisattvasya mahasattvasyo
cankramah tenopasamakramit| upasamkramya anyonyam sarmmodaniyim
katham behuvidham vyatisarayitva ubhau Silatale upavisatam)|

Pali: ekain samayam bhagava rajagahe viharati gijjakite pabbate. tena kho
pana samayena sambahula abkinnata abhififiatsé paribbajaké ... pativasanti
(A2:29, cp. V1:40) ... atha kho te bhikkha yendyagsmi mahidkaccdno tenupo-
sankamimsu, upasehkemifvé dyasmatd mahakaccanena saddhim sammo-
dimsu, sammodaniyam katharm saraniyam vitisaretvia ekamantam nisidirmsu
(M1:110).
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2. [Then] the Venerable Sariputra spoke thus to Maitreya Bodhisattve
[Mahasattva: “Maitreya, here, today, the Lord,) looking upon a stalk of
rice, spoke this aphorism to the monks: ‘Whoever, monks, sees condi-
tioned arising sees Dharma, and whoever sees Dharma sees the Buddha.’
Having said this the Lord became silent. What [Maitreya,] is the mean-
ing of the aphorism spoken by the Lord? 1 What is conditioned arising?
2What is Dharma? What is the Buddha?? How is it that seeing condi-
tioned arising one sees Dharma? [How is it that seeing Dharma one sees
the Buddha?]” '

Av.3.28

2. [atha] ayusman éariputro maitreyarh bodhisattvarh [ma-
hasattvam) etad avocat| [maitreya, adyatra bhagavata]
galistambam-avalokya bhiksubhyah sutram-idam-uktam yo bhi-
ksavah pratityasamutpadarh padyati sa dharmarh pasyati, yo dha-
rmam pasyati sa buddharh pasyati, ity-uktva bhagavarms-tignim-ba-
bhival tadasya [maitreya] bhagavata® bhasitasya sitrasya ko
‘rthah| pratityasamutpadah katamah| dharmah katamah| buddhah
katamah| katham ca pratityasamutpadarn padyan dharmarh
payati*| [katharh ca dharmarh pagyan buddharh pasyatil]

2, de nas tshe dang ldan pa sha ri'i bus byang chub sems dpa’ sems
dpa’ chen po byams pa la 'di skad ces smras so|| byams pa deng "dir
beom ldan ’das kyis sa lu’i ljang pa la gzigs nas dge slong rnams la
mdo 'di gsungs so|| dge slong dag sus rten c¢ing 'brel bar 'byung ba
mthong ba des chos mthong ngol| sus chos mthong ba des sangs
rgyas mthong ngo zhes de skad bka’ stsal nas| bcom ldan ’das cang
mi gsung bar gyur na byams pa bde bar gshegs pas bka’ stsal pa’i
mdo sde’i don ni ci| % rten cing ’brel bar *byung ba ni gang| chos ni
gang| sangs rgyas ni gang]| ji ltar rten cing ’brel bar 'byung ba
mthong na chos mthong| ji ltar chos mthong na sang rgyas mthong|

(1) C. inserts: What is the meaning of the statement: “Whoever sees ... sees
the Buddha?" In all, what is the meaning of speaking like this? (2-2) C.
omits. (3) T: sugatena. (4) Av: °tityadi, omitting last sentence and paras. 3-8,
(5) P, inserts: dge slong dag sus.

Pali: ekamantam nisinng kho te bhikkha ayasmantem mahakaccanam eta-
davecum idam kho no Guuso kaccana bhagava sankhittena uddesam uddisi-
wa vittharenaattham avibhajitva utthayasana viharam pavittho (M1:110) ...
yo paticcasamuppadam passati so dhammam passati, yo dhammam passati
so paticcasamuppadamn passatiti (M1:191). ... yo kho vikkali dhammarm pa-
ssati so mam passati, yo mam passati so dhammarm passati (33:120).
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3. !When this was said, Maitreya Bodhisattva-mahasattva spoke thus to
the Venerable Sﬁriputra: [Reverend Sériputra,] regarding what was said
by the Lord, the master of Dharma, the omniscient:! “He monks, who
sees conditioned arising, sees Dharma, and he who sees Dharma, sees the
Bqd'dhe,x,.” Therein, what is conditioned arising? [The phrase “conditioned
a.rlsmg means: this being, that occurs; from the arising of this, that a-
rigses.] _That 15 to say: ignorance conditions (mental} formations. (Mental)
formations condition consciousness. Consciousness conditions name-and-
form. Name-and-form conditions the six (sense) entrances. The six en-
trances cgmdition contact. Contact conditions sensation. Sensation condi-
tions c!esue. Desire conditions grasping. Grasping conditions becoming.
Becomlng_ conditions birth. Birth conditions decay and death, and grief,
lamentation, suffering, depression and anxiety [arise. Thus the arising
of this entire great mass of suffering occurs.)?

Bp. 386

3. _evam-ukte maitreyo bodhisattvo mahasattva ayusmantarh
sariputram®*-etad-avocat [bhadanta gariputra} yad-uktam Bhagava-
ta dharmasvamina sarvajiiena, yo bhikgavah pratityasamutpadarh
pasyati sa dharmam pasyati| yo dharmar pasdyati sa buddhari
padyati| tatra katamah pratityasamutpade nama, [pratitya-
samutpado nama yaduta asmin satidam bhavati, asyotpadad idam-
utpadyate|}® yadidam-avidyapratyayah sarskarah, sarhskara-
pratyayarh vijfidnarh, vijfidnapratyayam namarﬁpaﬁ], namarupa-
pratyayam sadayatanamn, sadayatanapratyayah sparéah| sparéapra-
tyaya vedana, vedanapratyaya trsna, tl_'s_ipépratyayarh-upﬁdénarh,
upadanapratyayo bhavah, bhavapratyaya jatih, jatipratyaya ja-
re?nmarar_uzléokaparidevadulllkhau:las\urman.s':5.v,_yc>p=iy:?ms.a6 [bhavanti|

evam-asya kevalasya mahato duhkhaskandhasya samudayo bhava-

tiff]

3. de skad ces smras pa dang|byang chub sems dpa’ sems dpa’ chen
po byams pas tshe dang ldan pa $a ra dva ti’i bu la 'di skad ces
smras so|| btsun pa sha ri'i bu 'di la bcom ldan 'das kyi chos kyi
E)dag po tham cad mkhyen pas dge slong dag sus rten cing 'brel bar
byung ba mthong ba des chos mthong ngo| sus chos mthong ba des
sangs rgyas mthong ngo zhes gsungs pa de la rten cing ’brel bar
’byung ba gang zhe na| rten cing ’brel bar ‘byung ba zhes bya ba ni
di lta ste| ’clli yod pas 'di 'byung la 'di skyes pa’i phyir di skye ba
ste| gang 'di ma rig pa’i rkyen gyis *du byed rnams| 'du byed kyi
rkyen gyis rnam par shes pa| rnam par shes pa’i rkyen gyis ming
dang gzugs| ming dang gzugs kyi rkyen gyis skye mched drug| skye
mc,l_1ed drug gi rkyen gyis reg pa| reg pa’i rkyen gyis tshor ba| tshor
ba.l rkyen gyis sred pa| sred pa’i rkyen gyis len pa| len pa’i rkyen
gyis srid pa| srid pa'i rkyen gyis skye ba| skye ba’i rkyen gyis rga
shi dang| mya ngan dang smre sngags 'don pa dang| sdug bsngal
ba dang| yid mi bde ba dang| ’khrug pa rnams ’byung stef de ltar
:g’ug bsngal gyi phung pe chen po ’ba’ zhig po 'di 'byung bar *gyur
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(1-1} C: At that time Maitreya said to Sariputra, “The Buddha, the Lord
often says: ..."”". (2} This phrase, omitted in C., and included only in T., refers
to the specific relationship of a given cause to its effect, i.e., *“This being,
that {and not another) occurs”. Cp. para. & idafn pratyayata phalam. VP:
see Bp. ix, 73, 474; Mp. 9, Mcehavasiu i1, 285; 52:65; M2:32; M3:63; U:1. (3-3)
C: The coming together of many sufferings is the cause of the great mass of
suffering. (4) T: daradvati-putram. (3) Cp. M1:263 etc. (6) Bp: °opayasah, om-
itting para. 4 down to nirudhyante.

Pali: (When asked to elucidate the Buddha's words, as in Pali for Para. 2,
head disciples customarily praise the Buddha, often suggesting that the
questioner should have asked the Buddha himself:) so havuso bhagava
Janam janati passam passati, cakkubhiito Aanabhiito dhammabhiito brahma-
bhitto, valtdé pavatta, atthassa ninnetd amatassa daia, dhammassami lo-
thagate (M1:111) ... imasmim satt idam hoti, imassuppada idatm uppajjati
yadidarn avijjapaccaya sankhara ... jatipaccaya jaramaranam sokaparideva-
dukkhadomanassupayasa sambhavanti, evametassa kevalassa dukkhakkha-
ndhassa samudayo hoti (M1:262-3, ete.).

SF: ... rkyfeind kyis reg pa| reg pa’i rkyend kyis tshor ba’| tshor ba’i rkyend
kyis sred pa| sred pa’i rkyend kyis lend paj ... sdug bsngal ba dang| yi mug
pa dangl "khrug pa rnams 'byung ste| de ltar sdug bsngal gyi phung po chen
po 'di ‘byung) ....

4. [Similarly, from the cessation of ignorance there is the cessation of
(mental) formations. From the cessation of (mental) formations there is
the cessation of conscicusness. From the cessation of conscoiusness there
is the cessation of name-and-form. From the cessation of name-and-form
there is the cessation of the six (sense) entrances. From the cessation of
the six (sense) entrances there is the cessation of contact, From the cessa-
tion of contact there is the cessation of sensation. From the cessation of
sensation there is the cessation of desire. From the cessation of desire
there is the cessation of grasping. From the cessation of grasping there is
the cessation of becoming. from the cessation of becoming there is the
cessation of birth. From the cessation of birth, decay and death, grief,
lamentation, suffering, depression and anxiety] cease. Thus is the cessa-
tion of this entire great mass of suffering. This is called *conditioned
arising’” [by the Lord].

Bp. 387

4. [tatravidyanirodhat sarhskaranirodhah, sarhskaranirodhad
vijiiananirodho, vijidnanirodhdn namardpanirodho, namarapa-
nirodhat sadiyatananirodhah sadayatananirodhat spardanirodhah,
sparSanirodhad vedandnirodho, vedananirodhat trsnanirodhas,
trsnanirodhad upadinanirodha, upadananirodhad bhavanirodho,
bhavanirodhaj jatinirodho, jatinirodhaj jaramaranagokaparideva
duhkhadaurmanasyopayasa] nirudhyante| evam-asya kevalasya
mahato duhkhaskandhasya nirodho bhavati] ayam-ucyate
pratityasamutpada [bhagavata]||
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4. de la ma rig pa ’gags pas 'du byed 'gag| *du byed °
par shes pa 'gag| rnam par shes pa ’gagsgplas migg%aiagg;%agssl:g:n?
ming dang gzugs 'gags pas skye mched drug ’gag| skye mched drugg
gags pas reg pa gag| reg pa ’gags pas tshor ba 'gag| tshor ba 'gags
pas,sred pa 'gag| 'sred Pa 'gags pas len pa 'gag| len pa 'gags pas srid
gzn glag| srid pa 'gags pas skye ba ‘gag| skye ba 'gags pas rga shi
a g! mya ngan dang| jsmre sngags 'don pa dang sdug bsngal dang{
_y(ll nr;)e bde ba. dang| ’khrug pa rnams ‘gag par ‘gyur te! de ltar
§diu§1 k :nfcal gylldphur,)g po chen po 'ba’ zhig po 'di ’gag par 'gyur ro|
bt SO|||om an 'das kyis rten cing ’brel bar ‘byung ba zhes

(1) Bp. is oddly i .
omits parag 5-%’_ incomplete for para. 4; C. has last sentence only. (2) Bp.

Pali: avijjaya tveva asesaviragani @ sankhareni

Pa . nraganirodhi sankharanirodhe, sankha 3 i
viAfananirodho ... sokeparideva dukkhadomanass updyds&, niruji:;—:;,w:i’::
etassa kevalassa dukkhakkhandhassa niradho hoti (M1:263, etc.)

SF: ..'gag| rnam par shes ’ 1
i ba “gags pas mying dang pzugs 'gagl myi
ldet:::ig gzugs g?gs pas ... tshor ba fgags pas sred pa ‘gag| sred pﬁ 'gjg!agay;:;é;
fend p‘zhgag{ end pa £ags pas srid pa 'gags ... bsngal bq dang| yi mug pa
) & Rirug pa rnams ‘gags par ‘gyur te| de ltar sdug bsngal gyi phun
chen (plo ... zhes gsungs sol| prng po

5. (What is Dharma? It is the Noble Ei
' ma’? \ ght-fold Path, namely: right vi
gg}}:: th_ot:i%ht, right spegch, right action, right livelihov.)d,y rirgllglt e‘&l‘srv:,
ght mindfulness, and right concentration. This Noble Eight-fold Path,

the attainment of (i i ; : -
ma by the Lol'd,;)lf (its) fruit(s) and Nirvana rolled into one is called Dhar-

T. only
5. [dharmah katamah| aryastan s
b 4| aryastangamargas-tadyatha samyag-drst
samyak-sar.nkalpal_l samyag-vak samyak-karmantah, sam;{ag-éjli:igﬁ
:Eam_yttig-.vyayﬁmab samyak-smrtih samyak-saméahié-ca| 2ayam-
all;yz‘ls_é'nggmﬁrgal_l iti phalapraptis-ea nirvanam-ca aikadhyam-
abhisarhksipya dharma ity-ucyate bhagavata|?|

5. chos gang zhe na| ’pha i
r €5 pa’i lam yan lag brgyad pa ste| 'di It
ste| yang dag pa’i lta ba dang| yang dag pa’i rtog pa dan!g| yang

pa’i "tsho ba dang| yang dag pa’

ng. pa'i rtsol ba dang| yang da i d
%Ja dsng[ yang dag pa’i ting nge "dzin to| 'di ni ’phags pag’ipla;:n ;:1111
ag brgyad pa zhes bya ste| 'bras bu thob pa dang| mya ngan las

'das pa gei ’ i
o pa geig tu bsdus te! bcom ldan ’das kyis chos 5o zhes bka’ stsal

-—
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(1) For para. 5, C: What is Dharma? (It is) the Noble Eight-fold Path (which
is} divided into attaining Nirvana and fruits. (Thus) the Tathagata briefly
explains Dharma. (2-2) VP: imam-aryastaigamargam iti phalapraptim ca nir-
vanam atkadhyam abhisamksipya dharma ity ucyate. NS: ... ayamukto bhagao-
vata aryastahgike margah phalalabhanirvanaikasamgrhito dharmah.

Pali: katamo pana bhante maggo, katamo patipada, etesarn dhammanam
saccikiriyayati. ayam eva ariyo afthangiko magge seyyathidarm samma-
ditthi sammasaemkappo sammévaed sammakaemmanto samma ajivo semma-
vayamo sammasati sammasamadhi (D1:157, ete.).

SF: chos gang zhe na'| ‘phags pa'i lam yan lag brgyad pa ste| °di’ Ita ste
yang daog pa’i lta ba dang| yang dag pa’i rtog pe dang| yang deg pa’i ngag

. “tsho ba dang| yang dag pa'’i risol ba dang| yang dag pa'i dran ba dang|
yang dag pe’i tinge 'dzind to| ’di ni ‘phags pa’i lam yan lag brgyad pa zhes
bya ste "bras bu rnyed pa ... te beom ldan 'das kyis chos so zhes bka stsald
tof|

6. [What, then is the Buddha, the Lord? He who, because he comprehends
all dharmas,! is called the Buddha, is endowed with the wisdom-eye? and
the Dharn_la-bodyS. He sees the dharmas? of both the learner and the
learned.)®

T. only
6. [tatra buddho bhagavan katamah! yah sarvadharmavabedhad
buddha ity-ucyate, sa aryaprajfiidcakéus-ca dharmasarriramé-cal
sampannah| saiksadaiksarms-ca dharman pasyati||]”

6. de la sangs rgyas beom ldan 'das gang zhe nal sus chos thams
chad thugs su chud pa’'i phyir sangs rgyas shes bya ste| des 'phags
pa’i shes rab kyi spyan dang chos kyi sku dang ldan pa dang| slob
pa dang mi slob pa’i chos de dag gzigs pa’o||

(1) Here, dharma = “things” or “laws, principles”. (2) Cp. M1:293; D3:219;
1t:52. (3) N.B. dharmadarira in para. 7; probably the same here. (4) Here,
dharma = “rules, practices”. "Learner” = $aiksa, one who must undergo
training. “Learned” = afaiksa, an arehat or perfected one, who no longer
needs training. Cp. M3:76, D3:218-19. (5) For para. 6, C: What is the Bud-
dha? He can realize all dharmas; therefore he is called the Buddha. If, with
the wisdom-eye, one sees the true Dharma-body, one can achieve bedki (and)
the dharma of the learner. (8) See Bp. verification of $arire in para. 7. be-
low. (1) VP: tatra katamo buddho bhagavan? yah sarvadharmavebodhad
buddha iti sa dryaprafigeaksur dharmekayasampannah Saiksan asaiksams
ea dharmén payati NS: tatra katamo buddho bhagavan| yah sorvadha
rmavabodhadbuddha ucyate sa aryaprajiignetrah dharmakdyasamanvitah
saiksadaiksadharmaniman pasyatil

SF: de la sangs rgyas bcom ldan ’das gang zhe na| sus chos thams cod
thugsu chud pa’i phyir sangs rgyas zhe(s) ... chos kyi skus byang chub byed
pa dang| slob pa dang mi slob pa’i chos rnams gzrigs so||
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7. How, then, does one see conditioned arising? In this connection, it is
said by the Lord: “Whoever sees this conditioned arising {which is), al-
ways and ever devoid of soul, truly undistorted, without soul,! unborn,
not become, not made, not compounded,? unobstructed, inconceivable,?
glorious, fearless, ungraspable, inexhaustible and by nature? never
stilled, (he sees Dharma). And whoever sees Dharma (which is) also al-
ways and ever devoid of soul ... and by nature never stilled, he sees the
unsurpassable Dharma-body,® the Buddha, by exertion based on right
knowledge in clear understanding® of the noble Dharma.”?

Bp. 576 Bp. 387

7. Btatra katharh pratityasamutpadarh pasyati| ihoktarn bhagava-
ta,? ya imam pratityasamutpadam satatasamitamn nirjivam ya-
thévad-aviparitam-ajivamg-ajétam-abhﬁtam—akl_'tamlo-asarhskxjtam-
apratigham-analambanarh  §ivam-abhayam-anaharyam-avyayam-a-
vyupasamasvabhavarh!l -gaéyati, (s)a dharmarh padyati| yastu)!2
evarm satatasamitam !°nirjivam-ity-adi parvat,!3 yavad-avyu-
pasamasvabhavarh ¢ pagyati, so'nuttaradharmasarirath buddhari
pasyati| aryadharmabhisamaye samyag-jfianad-upanayenaiva. |15

7. de la rten cing 'brel bar 'byung ba mthong ba ji lta bu zhe na| ’di
la beom ldan ’das kyis sus rten cing ’brel bar ‘byung ba rtag pa
dang| srog med pa dang| srog dang bral ba dang| ji ta bu nyid
dang| ma nor ba dang| ma skyes pa dang| ma byung ba dang| ma
byas pa dang} 'dus ma byas pa dang| thogs pa med pa dang| dmigs
pa med pa dang| zhi ba dang| 'jigs pa med pa dang| mi "phrogs pa
dang| rnam par zhi ba ma yin pa’i rang bzhin du mthong ba ste|
gang gis tshul dhi ’dra bar chos la’ang rtag pa| srog med pa dang]|
srog dang bral ba dang| ji lta bu nyid dang| ma nor ba dang| ma
skyes pa dang| ma byung ba dang| ma byas pa dang| 'dus ma byas
pa dang| thog pa med pa dang| dmigs pa med pa dang| zhi ba dang]
‘jigs pa med pa dang| mi 'phrogs pa dang| rnam par zhi ba ma yin
pa’i rang bzhin du mthong ba de *phags pa’i chos mngon par rtogs
te} yang dag pa’i ye shes dang ldan pas bla na med pa'i chos kyi
skur sangs rgyas mthong ngo zhes gsungs sol|

(I} nirjivam ... gjivam: Buddhaghosa uses a similar Pali phrase in several
definitions of Dhamma: Asl.38; DA1:22, 99. (2) Cp. U:80, which, however,
deals with Nirvana. (3} Analambang = Pali anarammana = lit. “without
base™, but in this instance a technical term meaning “without a basis for
sense perception”, so here the term probably means “without an objective
sensual basis” i.e. “inconceivable”, (4) Svabhava = lit. “self-existence”, but
here simply ‘“nature” as in “good-natured”, See svabhava in para. 32. (5)
Dharma-sarira (T: chos kyi sku). The odd Sanskrit term, where Dharma-kaya
would be expected, is confirmed by Bp, 387 and 576. Cp. para. 6. (6) Abhisa
tnaya (T: mngon per rtogs), perfect and absolutely clear understanding de-
veloped through initial hearing ($ruta), study (cinta) and meditation (bhava-
na), ultimately equivalent to enlightenment. (7) For para. 7, C: How is it
that seeing conditioned arising is seeing Dharma, and seeing Dharma is see-
ing Buddha? The Buddha makes this statement: “Conditioned arising is
eternal, continuously arising without soul, Seen as it really is (it is) undis-
torted, without soul, not made, not having action, unceasing, not active (wu
wei), without mental basis, quiescent and signless. For this reason, seeing
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conditioned arising is seeing Dharma, (which is) eternal, continuously aris-
ing. ... For this reason, seeing conditioned arising is seeing the unsurpass-
able path and the complete Dharma-kaya. (8-8) Bp, 387 omits. (9) Bp. 387
omits ajivam; T. puts before nirjivam. (10) Bp. 387 omits akrtam. (11) Bp,
387 and T: °abhayam-aharyam-avyupesama®. (12) T. omits. (13-13) Bp. 387
omits. T. has ellipsis but repeats entire formula. (14) Bp. 387 inserts dhar-
mam. (15} Bp. 387 omits sentence with ellipsis peyalam, resuming citation
‘with para. 27.

Pali (referring to nirvana): atthi bhikkhave ... eppatittharn appavattam
anaramanam ... ajatam abhiatam akatarm asankhatarn (U:80).

SF: de la ji Itar na rtend cing ’breld par "byung ba mthong zhe na| 'di la
beomn ldan (das) ... dang srog myed pa dang srog dang bral ba dang ji lta bu
nyid dang ma nord pa dang ma skyes pa dang ma byung ba dang ma byas
pa dang thogs pe myed pa dang dmyigs pa myed pa dang zhi ba deng myi
'gigs pa dang ... dang me nord pa deng ma skyes pa dang ma byung ba
dang ma byas pa dong 'dus ma byas pa dang thogs pa myed pa dang dmyigs
pa myed pa dang zhi ... (rtlogs shin yeng dag pa’i ye shes thob pas bla na
myed pa’i chos kyi skur sangs rgyas mthong ngo zhes gsungs so||

8. Why is it called conditioned arising? It is causal and conditional, not
non-causal and non-conditional, [Therefore it is called conditioned aris-
ing.]!
Bp. 577 Msl. 108
8. pratityasamutpada iti kasmad-ucyate| sahetukah sapratyayo
nahetuko napratyayals tasmat pratityasamutpada} ity-ucyate|?

8. smras pa| ci’i phyir rten cing ’brel bar 'byung ba zhes bya| smras
pa| rgyu dang bcas rkyen dang bcas pa la bya'i] rgyu med rkyen
med pa la ni ma yin te| de’i phyir rten cing ’brel bar byung ba
zhes bya’o||

(1) For para. 8, C: Venerable Sariputra asked Maitreya, “Why is it called
conditioned arising?”’ Maitreya answered: “It has causes and conditions,
therefore it is called the dharma of conditioned arising.” (2) Bp. adds
peyalam, omitting para. 9. ‘

SF: smras pa’ (ci’l phyir) ... (rkyen)d myed pa la me yin te| de’i phyir rtend
cing 'breld par 'byung ba zhes bya’o||

9. [In this connection, the characteristics of conditioned arising are given
in brief by the Lord:] “Results (come about by) specific conditionality.!
Whether or not Tathagatas arise, constant is this Dharma-nature, the
constancy of Dharma, the law of Dharma, suchness, true suchness,
changeless suchness, actuality, truth, (reality,}* undistorted and immuta-

ble.™

Av. 3.28 B. 2.19
9. 3[tatra pratityasamutpidalaksanamh samksiptoktam bhagavata,]
idam pratyayaphalam|® utpadad-va tathagatanam-anutpadad-va
(tathagatanarm)* sthitaiveyam® & dharmata dharmasthitita dharma-
niyamata’ 8 %tathata avitathata ananyatathata bhitata satyata
{tattvam) aviparitata "viparyastateti?|
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9. de la bcom ldan 'das kyis rten cing 'brel bar *hyung ba'i mtshan
nyid mdor bka’ stsal pa| rkyen ’di nyid kyi ‘bras bu ste| de bzhin
gshegs pa rnams byung yang rung ma byung yang rung| chos
rnams kyi chos nyid ’di ni 'dug pa’o zhes bya ba nas gang "di chos
nyid .qang| chos gnas pa nyid dang| chos mi ’gyur ba nyid dang|
rten cing brel bar ’byung ba mthun pa dang| de bzhin nyid dang|
ma nor ba de bzhin nyid dang| gzhan ma yin pa de bzhin nyid
dang| yang dag pa nyid dang| bden pa kho na dang| ma nor ba nyid
dang| phyin ci ma log pa nyid ces bya ba’i bar du gsungs so||

(1} Cp. Pali idappaccayata (52:25, A1:286) which according to Buddhaghosa
reﬁzrs to the specific relation of the causes to the effects in the
paticcasamuppada formula, or to the relation of specific causes to specific

effects in general. (Vsm. 518; cp. S1:136); C: As T., but: “Through this cause.
that result can arise”, (2) For last sentence, C: (Iff Tathagatas appear in thé
warlq, there is the dharma of conditioned arising. (If) Tathagaras do not ap-
pear in the world, still there is the dharma of conditioned arising. Its nature
is Fogstant, without any disturbance, actual suchness, not non-suchness
This is the true, actual Dharma, the undistorted Dharma. (3-3) Av. omits B:
pratityasamutpadaloksanam-uktarm buddhena idas pratyayaphalam-iti, -(4)-

T. and B. omit. (5) B: “vaisa. () T. inserts dharmanam. (7) T: dhar

mabimuata. (8) T._and B. insert pratityasamutpadanulomata. (9-9) B. omits,
Av: “tety-evam-adi bhagavan maitreyavacanam).

P_ali: uppada U&‘ ta_thdgat&nam anuppada vé tathagatenam thitd va sa
dhf:t:thd::amma‘t;hatita dhammaniyamaia idappaccayatd ... ya tatra tathata
avitatnatd anaennathatd idappaccayatd.  ayarm vuceati ; -
ceasamuppido (82:25-6), Y ccath, Bhikkhace, - pati

SF: de la beom ldan ’das kyis rtend cing ‘brel par .., (yaing rung ma byung
yang rung chos rrams kyi chos nyid 'di ni ‘dug pa'o zhes bya ba nas| gang
i cif.os nytd dan_g chos gnas pa nyid dang ... (de bzhin nyid dajng| gzhan
ma yin ba de bzhin nyid deng| yang dag pa nyid dang bden ba kho na dang!
de kho na nyid dang ma nord pa nyid dang phyin ci ma ...

10. Furthermore, this conditioned arising arises from two (principles)*
Fron'l what two (principles does it arise)*? From a causal relation and a
conditional relation.l Moreover, it should be seen asg two-fold: objective
and subjective. -

Bp. 577 Msl, 108 B. 2.19
10. at113a ca? punar-ayarm pratityasamutpade dvabhyam (karana.
bhyam)* utpadyate?| katamabhyam dvabhyarn (karanabhyam
utpadyate)®| € hetipanibandhatah pratyayopanibandhatas-ca’|
80’pi dvividho drastavyah, bahyas-cadhyatmikas-ca(®

’10. 'di ltar yang rten cing 'brel bar 'byung ba ’di gnyis kyi phyir
byung ste! gnyis gang zhe na| ’di lta ste| rgyu dang 'brel ba dang|
rkyen dang brel ba’i phyir ro|| de yang phyi’i dang| nang gi dang|
rnam pa gnyis su blta’o||

-
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(1) C: The first is cause. The second is result. {!) (2} B, omits. (3) Bp., Msl,
omit. (4) B: bhavati. (5) B. omits. (6} T. inserts; yedidam. (7) Msl: ceti. (8) B:
sa punar-dvividhah bahya adhyatmikas-ca.

11, What, then, is the causal relation in objective conditioned arising?! Tt
is as when a sprout comes from a seed, from the sprout a leaf, from the
leaf a shoot, from the shoot a stalk, from the stalk (a swelling, from the
swelling)* a bud, from the bud (a calyx, from the calyx)* a flower, and
from the flower a fruit. When there is no seed, a sprout does not occur,
and so on until: when there is no flower, a fruit does not occur.? But
when there is a seed, the development of a sprout occurs, and so on until:
when there is a flower, the development of a fruit occurs. It does not oc-
cur to the seed, “I cause the sprout to develop.” Nor does it occur to the
sprout, “I am developed by the seed”, and so on until: it does not occur to
the flower, “I cause the fruit to develop”. Nor does it occur to the fruit, I
am developed by the flower”, 3But still, when there is a seed, the devel-
opment, the manifestation of the sprout occurs, and so on until: when
there is a flower, the development, the manifestation of the fruit occurs.
Thus is the causal relation in objective conditioned arising to be seen.?

Bp. 577 Msl. 108 B. 2.19
11. tatra bahyasya pratityasamutpadasya hetiipanibandhah kata-
mah?! yadidam bijad-ankurah, ankurat-pattrarh, pattrat-kandar,
kandan-nalam, nalad-{(gandah, gandad)® garbham, garbac{chiukah|
sakat) puspam| puspat-phalam-iti| asati bije’'ikuro na bhavati,
yavad-asati puspe phalam na bhavati] sati tu bije'nkura-
gyabhinirvrttir-bhavati, evarh yavatsati pugpe phalasyabhi-
nirvrttir-bhavati||® tatra 7 bijasya naivam bhavati, aham-ankuram-
abhinirvartayamiti®| Sankurasyapi naivam bhavati, aham-
bijenabhinirvartital? iti| evarh yavat-puspasya naivarmh bhavati,
aham phalam-abhinirvartayamitill| 12 phalasyapi naivarh bhavati,
aharh puspenabhinirvartitamitil®| '4atha punar-bije!® sati 16
ankurasyabhinirvrttir-bhavati, pradurbhavah!?| evam yavat-puspe
sati phalasyabhinirvrttir-bhavati, pradurbhavahl®| evam
bahyasya pratityasamutpadasya hetipanibandho drastavyah||14

11. de la phyi rol gyi rten cing ’brel bar 'byung ba rgyu dang ’brel
ba gang zhe na| ’di lta ste| sa bon las myu gu| myu gu las ’"dab ma|
’dab ma las sdong bu| sdong bu las sbu bu| sbu bu las snying poj
snying po las me tog| me tog las 'bras bu’o|| sa bon med na myu gu
mi ’'byung ste| me tog med na 'bras bu’i bar du yang mi ‘byung
ngol| sa bon yod na myu gu mngon par 'grub par ‘gyur te| de bzhin
du me tog yod na 'bras bu'i bar du mngoen par ‘grub par 'gyur ro|
de la sa bon ni 'di snyam du bdag gis myu gu mngen par bsgrub bo
snyam du mi sems so|| myu gu yang ’di snyam du bdag ni sa bon
gyis mngon par bsgrubs so snyam du mi sems sol| de bzhin du me
tog kyang ’di snyam du bdag gis ’bras bu mngon par bsgrub bo
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snyam du mi sems pa’i bar du ste|| 'bras bu yang 'di snyam du
bdag ni me tog gis mngon par bsgrubs so snyam du -mi sems mod
kyi| 'on kyang sa bon yod na myu gu mngon par 'grub cing "byung
bar 'gyur ba nas de bzhin du me tog yod na ’bras bu’i bar du yang
mngon par ‘grub cing 'byung bar ‘gyur te| de ltar phyi rol gyi rten
cing 'brel bar ’byung ba rgyu dang 'brel bar blta’o|

(1) C: “Objective conditioned arising arises from what?” (omitting two of the
following ten stages, gandha and siaka, as does T., probably because of insuf-
ficient botanical vocabulary, but note B. omits gandha). (2) C: ... until: there
is no flower or fruit. (3-3) C: But in fact the seed can produce the sprout,
Thus it is called objective causal arising. (4) B. omits. (3) B. and T. omit. (6)
B: °bije’nkuro bhavati yavat puspe sati phalam iti (7) Msl. inserts: ca punar.
(8) Msl. omits abhi-. B: ... bhavati jignam-aham-ankuram nirvartayamiti, (9)
Msl. inserts: etena nirhatvam. (10) B: jranam aham bijena nirvartita iti. (11)
B. omits abhr. (12) B. inserts evarmn. (13) Bp: bijenabhi® (14-14) B: ta-
smad-asaty-api caitanye bljadinam-asaty-api canyasminnadhisthéatari karya-
karapabhavaniyamo dréyate| ukto hetapanibandhch. (15) Msl. omits punar.
(16) Msl. inserts co. (17) Msl: “abhinirvrttih pradurbhavo bhavati. (18) Ditto.
(19 Msl. inserts ca.
¥
12. How is the conditional relation in objective conditioned arising to be
seen? As the coming together of six factors. As the coming together of
what six factors? Namely, as the coming together of the earth, water,
heat, wind, space and season factors! is the conditional relation in objec-
tive conditioned arising to be seen.?

Bp. 578 Msl. 109 B. 2.19
12. 3 katharh bahyasya pratityasamuipadasya pratyayopanibandho
dragtavyah| sannam dhatanarh samavayat| ¢ katamesarm sannarh
dhatanam samavayat| yadidamh prthivyaptejovayvakasartusa-
mavayat,> bahyasya pratityasamutpadasya pratyayopanibandho®
drastavyah|?

12. phyi rol gyi rten cing "brel bar "byung ba rkyen dang 'brel ba ji
ltar blta zhe na| khams drug 'dus pa’i phyir te| khams drug po
gang dag 'dus pa’i phyir zhe na| ’di lta ste| sa dang| chu dang| me
dang| rlung dang| nam mkha’ dang} dus kyi khams rnams ’dus pa
las ph!)t;i rol gyi rten cing 'brel bar 'byung ba rkyen dang ’brel bar
blta’o

(1} Season (rfu) is not technically a factor (dhatu), but here substitutes for
consciousness (vijAana, cp. para. 23) for the sake of formal balance. Here,
Bp. omits dhatu, and Msl. omits rtu, both thereby avoiding a technical mis-
take. T. includes both terms. C. omits “factors” to end of para. 12, see n. 2.
(2} For para. 12, C: What is called external conditioned arising? That which
is called earth .. season. (3) Msl. inserts punah. (4) Msl. inserts: sva-
bhavadharanad-dhatuh, (5) Msl: °akasadhatusamavayad. (8) Bp.omits upa-.
(7) B. glosses para. 12.
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13. Therein, the earth-factor performs the function of supporting the seed.
The waterfactor waters the seed. The heat-factor matures! the seed. The
wind-factor brings out? the seed. The space-factor performs the function
of not obstructing® the seed. 4Season® performs the function of transform-
ing the seed. Without these conditions, the development of the sprout
from the seed does not occur. But when the objective earth-factor is not
deficient, and likewise the water, heat, wind, space and season factors
are not deficient, then from the coming together of all these, when the
seed is ceasing the development of the sprout occurs.*

Bp. 578 Msl. 109 B 2.19

13. tatra prthividhaturbijasya samdharanakrtyam® karoti
abdhatur-bijarh snehayati| te{odhitur—bijaﬁl paripacayati| vayu-
dhatur-bijam-abhinirharati| akasadhatur-bijasyanavaranakr-
tyam karoti| rtur-api bijasya parinamanakrtyam? karoti| !%asatsv-
esu!! pratyayesu bijad-ankurasyibhinirvritir'?> na bhavati| yada
bahyas-ca prthividhatur-avikalo bhavati, evam-aptejovayvakasa-
rtudhatavas-cavikala bhavanti, tatah!® sarvesam samavayat, bije
nirudhyaméne ‘nkurasyibhinirvrttir-bhavati||1®

7

13. de la sa’i khams ni sa bon rten pa’i bya ba byed do|| chu'i
khams ni sa bon brlan pa’i bya ba byed do}| me'i khams ni sa bon
yongs su dro ba’i bya ba byed do|| rlung gi khams ni sa bon 'bu ba’i
bya ba byed do|! nam mkha’i khams ni sa bon la mi sgrib pa’i bya
ba byed do|| dus ni sa bon 'gyur ba’i bya ba byed do|| rkyen 'di
rnams med par sa bon las myu gu mngon par ’grub par mi 'gyur
gyi| nam phyi rol gyi sa’i khams ma tshang ba med par gyur la de
bzhin du chu dang| me dang| rlung dang| nam mkha’ dang| dus
kyang ma tshang ba med par gyur te| thams cad 'dus pa las sa bon
'gags pa na de las myu gu mngon par ‘grub par ‘gyur ro|

(1) Paripacayati = lit. “cooks” hence “prepares”, *makes ready”. (2) Abhini-
rharati. (3) Anaverana, here apparently meaning: “providing space (in
which to grow)”. See para. 35, n. 5. C: “making no obstacle for”. 4-4) C:
And with the help of season and favorable weather {there is) change. If
these six conditions are sufficient, then (there is) production. If the six condi-
tions are absent, nothing is produced. Because earth, water, fire, wind,
space and time, the six conditions, are in harmony, neither excessive nor
deficient, there is production. (8) Season (rtu) is not called a factor (dhatu)
here, but is so called below in this para. See para. 12, n. 2. (6) B:
sahgrahakrtyam. (7) B. inseris: yato’nkurah kafino bhavati. (8) B. inserts:
yato’'nkuro byjan-nirgacchati. (@ B: °perinamarn®. (10-10) B. glosses. (11)
Msl. omits esu. (12) Bp. omits “abki-. (13) Msl: tatas-tesam.
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14. It does not occur to the earth-factor, *‘I perform the function of sup-
porting the seed”, and so on until: it does not cccur to season, “I perform
the function of transforming the seed”.! Nor does it occur to the sprout,
“I am born by way of these conditions”. 2But still, when there are these
conditions, when the seed is ceasing the development of the sprout oc-
curs.? And this sprout is not self-made, not made by another, not made
by both,? not made by God, not transformed bg' time,? not derived from
prakrti,” not founded upon a single principle,® (yet not arisen without
cause)*. "From the coming together of the earth, water, heat, wind, space
and season factors, when the seed is ceasing the development of the
sprout occurs. Thus is the conditional relation in objective conditioned
arising to be seen,”

Bp. 578 Msl. 109 B 2.19

14. taira Bpx;thividhétor—naivam bhavati, aham bijasya dha-
ranakrtyam® karomiti] evam® yavadrtor-api naivam bhavati,10
aham bijasya parinamanakrtyarh!! karomiti| 12 ankurasyapi nai-
varh bhavati, aham-ebhih pratyayair-nirvartital? itil 4atha punah
15satsu pratyayesu tesul® bije nirudhyamsinenikurasyabhinirvrttir-
bhavati| 16 sa cayam-ankuro na svayarkrto na parakrto!” nobha-
yakrto neévaranirmito!® na kilaparinamito na prakrtisambhato!®
(na caikakaranadhino¥® napyahetusamutpannah| 2! prthivyaptejo-
vayvakasartudhatusamavayat,?2 bije nirudhyamane 'tkurasyabhi-
nirvritir-bhavati| evarh bahyasya pratityasamutpadasya pratyayo-
panibandho drastavyah||

14. de la sa’i khams kyang ’di snyam du bdag gis sa bon rten pa’i
bya ba bya’o snyam du mi sems so|| de bzhin du chu’i khams kyang
’di snyam du bdag gis sa bon brlan par bya'o snyam du mi sems
so|| me’i khams kyang 'di snyam du bdag gis sa bon yongs su dro
bar bya’o snyam du mi sems so|| rlung gi khams kyang 'di snyam
du bdag gis sa bon ’bu bar bya’o snyam du mi sems so|| nam
mkha'i khams kyang ’di snyam du bdag gis sa bon la mi sgrib pa’i
bya ba bya’o snyam du mi sems so| dus kyang ’di snyam du bdag
gis sa bon bsgyur ba’i bya ba bya’o snyam du mi sems so| sa bon
yang 'di snyam du bdag gis myu gu mngon par bsgrub bo snyam du
mi sems so{| myu gu yang ’di snyam du bdag ni rkyen ’di dag gis
mngon par bsgrubs go snyam du mi sems mod kyi| 'on kyang rkyen
’di dag yod la sa bon 'gag pa na myu gu mngon par 'grub par ‘gyur
ro|| de bzhin du me tog yod na 'bras bu'i bar du yang mngon par
’grub par ’gyur te| myu gu de yang bdag gis ma byas| gzhan gyis
ma byas| gnyis gas ma byas| dbang phyug gis ma byas| dus kyis
ma bsgyur| rang bzhin las ma byung| rgyu med pa las kyang ma
gkyes te| ’on kyang sa dang| chu dang| me dang} rlung dang| nam
mkha’ dang| dus kyi khams rnams *dus nas sa bon 'gag pa nha myu
gu mngon par "grub par ‘gyur te| de ltar phyi rol gyi rten cing ‘brel
bar 'byung ba rkyen dang ’brel bar blta’ol|
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(1) C. and T. have entire series, but C. reads: Earth-factor {etc.) does not say
... Season does not say, "'l can cause production™, C. then inserts: The seed
does not say, “From these six conditions I produce a sprout”. T. inserts simi-
larly, see n. 12. (2-2) C: Although it does not think (that it is) preduced from
these many conditions, still{it is) from the harmonious combination of many
conditions that the sprout is produced. (3) Three corners of typical “four cor-
nered” (catuskoti) negation (cp. Pali 5§2:19-20, 22). Perhaps “not arisen with-
out cause” is intended as the fourth corner. (4) Rejecting time as an agent,
as opposed to transformation in time. C: born from time. (5) According to
Samkhya, the prime substance, from which the material universe evolves,
as opposed to purusa, pure consciousness. Note the confusion over the inclu-
sion of prakrti here and in para. 34. See para. 14, n. 19. (6} Karana =
“cause”’, but translated “principle” to distinguish from hetx. See para. 15, n.
1. C. omits this statement. (7-7) C. has only: This is the sequential nature of
the dharma of origination. (8) B: sangrahakrtyam. {(9) B. omits. (10) T. in-
cludes entire series. (11) B: parinamam. (12) T. inserts: bljasy@pi naivam
bhavati, aham ankuram abhinirvertayamti. (13) Bp.,, Msl: janita. (14) B.
omits from here to para. 21, as one might expect of an Advaitin! (15-15) Bp:
satsvetesu (bije ..). (18) T. inseris: evam yavat puspe sati pha
lasyabhinirvrttir-bhavati. Probably out of place from para. 11. (1T) Bp.
omits na parakréo. (18) T. repeats byas = krto. SF: spruld = nirmito. Cp.
para. 34, n. 10. (19) Here, Bp., Msl. and T. all include, but see para. 34
where Bp. and Ss. omit while Mp., Msl. and T. include. (20) Following Bp.
and considering parallel passage below in para. 34 where Bp.,, Mp., and Ss.
agree. T. omits here, but in para. 34 reads: akdrapadhino (). Msl. reads:
nakarapadhine both here and in para. 34. (21) T, inserts: atha punah. (22)
Bp. omits dkatu. Msl. emits rtu. T. has both.

Pali: kim nu kho, bho gotamo, sayamkatarn sukhadukkham i .. po-
ramkatarn ... sayamkatem ca param katam ... asayamkaram eparamkaram
adiccasamuppannam sukhadukkham H. ma hevam, timbaruka t bhagava
avoca (82:22, cp. S2:19-20). ... santi bhikkhave eke samanabréhmana evam
vadine evam ditthino yam kificayam purisapuggalo patisamvedeti sukham va
dukkham va adukkhamasukkhamn va sabbarn tam pubbe hkatahetn ti ..
issaranimmanahetii i ... ahetu appaccayd ti (A1:173),

SF: (rten pa'i bya) ba bya’c snyam du myi sems so| de bzhin du chu'i
khams kyang 'di ltar bdag (gi)s sa bon rlen par (bya'e snyam du mi) sems so|
mye’i khams kyang 'di ltar bdag gis sa bon tshos par bya'e snyam du myi
sems so| rlung gi khams kyang °di ltar bdag gis sa bon 'bu bar bya'o snyam
du myi sems so| nam mkha'i khams kyang ’di ltar b{dag gis sa bon) la myi
sgrib pa’i bya ba bya'o snyam du myi sems so| dus kyang ’di ltar bdag gis sa
bon bsgyur ba'i bya ba bya'o snyam du myi’ sems so| sa bon yang 'di itar
bdeg gis myi gu mngon bar bsgrub bo snyam du myi se(ms so| myt gu yang
‘di ltar bdag ni rkyea 'di dag gis mngon bar bsgrubs so snyam du myi sems
mod kyi ‘ond kyang rkyend 'di dag yod la sa bon ‘gag pa na myi gu mngon
bar grub par ’gyur ro die) bzhin du me thog yod na 'bras bu’i bar du yang
mngon bar ‘grub par 'gyur te myi gu de yang bdag gis ma byas| pha rold
kyis ma byas gnyis kas ma byas dbang pos ma spruld| dus kyis ma bsgyurd
rang bzhin las ma (byung) rgyund myed pa les kyang ma sthyvie(s tel Jond
kyang sa dang chu dang mye (dang| rlung dang| nam) mkha’ dang dus kyi
khams rnams *dus pa las myi gu skye zhing 'byung bar 'gvur te| de ltar phyi
rold kyt rtend cing 'brel par "byung ba'i ...
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15. Therein objective conditioned arising is to be seen according to five
principles:! What five? Not as eternity, not as annihilation,? not as trans-
migration (of any essence),® as the development of a large fruit from a
small cause,? and as (a result) bound to be similar to that (its canse).’

Bp. 579 Msl. 109
15. 6atra bahyah pratityasamutpadah® paficabhih karanair-
drastavyah’| katamaih paficabhih| na Sagvatato nocchedato na
samkrantitah, parittahetuto vipulaphalabhinirvrttitah8 tatsa-
dréanuprabandhatas-ceti?|| :

15. de la phyi rol gyi rten cing ’brel bar 'byung ba rnam pa lngar
blta ste| Inga gang zhe na| rtag par ma yin pa dang| chad par ma
yin pa dang| ’pho bar ma yin pa dang} rgyu chung du las 'bras bu
chen po mngon par ‘grub pa dang| de dang 'dra ba’i rgyud du’oj|

() Karana, T: rnam pa = akéra = “kind, aspect, type”. See para. 14, n. 6,
where T: byed pa = karane = “cause”. Translated “principle” to retain the
ambiguous Skt. usage, but according to T. “seen in five ways” would be bet-
ter, Cp. para. 39. (2) In Pali suftes eternalism (sassetavida) and annihilatio-
nism (ucchedavada) are the two extremes rejected. See 54:400 and pera. 14,
n.3 above. C. considers annihilationism first. 3) In para. 42, na
samkrantitah refers to the Buddhist doctrine of rebirth, but here, it may be

taken as referring to the Buddhist doctrine of asatkaryavade. (4) C: As (a
situation in which) sprouts and seeds are few, (but) fruits are many. (5) C:
Like is succeeded by like {and) does not produce different things. (6-8) Bp:
tatra samutpada. (T T: rnem pa = Gkére = “kind”. Cp. para. 14 where T:
byed pa = karana. (8) Bp: hetuphala®, which VP corrects. (9) Bp. omits pra-.

16. How is it (to be seen) as “not eternity”? Because the sprout is one
(thing) and the seed another. That which is the seed is not the sprout.
But still, the seed ceases, and the sprout arises. Therefore eternity is not
(the case).l

Bp. 579 Msl. 109

16. Katham na §asvatata iti} yasmad-anyo 'fikuro 'nyad-bijarmh| na
ca yad-eva bijarh sa evankurah| 2 atha va® punar-bijam nirudhyate,
4 ankuras-cotpadyate| ato na $asvatatah||

16. ji ltar rtag par ma yin zhe na| gang gi phyir myu gu yang
gzhan la sa bon yang gzhan te| myu gu gang yin pa de nyid sa bor
ma yin la| sa bon ’gags pa las myu gu ’byung ba ma yin| ma ’gags
pa las kyang ma yin gyi| sa bon yang 'gag la de nyid kyi tshe myu
gu'ang ‘byung ste| de’i phyir rtag par ma yin no||

(1) C., confusing paras. 16 and 17, reads: Why is it not annihilation? Be-
cause from the seed, the sprout, root, and stem arise in sequence and conti-
nuity, annihilation i3 not (tne case). (See para. 17, n. 2). (2) T. inserts: na
niruddhad-byjad-ankura utpadyate napy-aniruddhad-bljad. Qut of place from
para. 177 (See para. 17, n. 4). (3} Msl: atha-ca. (4) T. inserts: tasminneva so-
maye. Qut of place from para. 177

—
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17. How is it {to be seen) as “not annihilation™? Not from the previous
cessation of the seed does the sprout issue forth, nor indeed without the
cessation of the seed. But still the seed ceases, and at just that time! the
sprout arises, like the beam of a scale rocking to and fro. Therefore anni-
hilation is not {the case)2

Bp. 579 Msl. 109
17. Katharmh 3 nocchedatah| na ca parvaniruddhad-bijjad-ankuro
nispadyate, napy-aniruddhad-bijat?| api ca| bijath ca nirudhyate,
tasminneva samaye nkura utpadyate, tuladandonnamavanamavat|
ato nocchedatahl|

17. ji ltar chad par ma yin zhe na| sngon 'gags pa’i sa bon las myu
gu skye ba ma yin| ma ’gags pa las kyang ma yin gyi| sa bon yang
‘gag la de nyid kyi tshe srang mda’i mtho dman bzhin du myu gu
skye bas de’i phyir chad par ma yin no||

(1) Note the resemblance to the doctrine of momentariness (ksanikavada).
See Stcherbatsky, Buddhist Logic I, pp. 79f. (2) For para. 17, C: Why is it
not eternal? Sprout, stem, flower and fruit are all distinct, therefore it is net
eternal. Neither is it that the seed ceases and afterwards the sprout arises,
nor is it that (it) does not expire and the sprout arises. But (by} the dharma
of cause and condition, the sprout grows (when) the seed fades. Because of
the sequentiality of arising eternity is not (the case). (See para. 16, n. 1).(3}
Msl. inserts: punar. (4) See para. 16, n. 2.

18. How is it (to be seen) as “not transmigration”? The seed and sprout
are dissimilar.! Therefore transmigration is not {the case).?

Bp. 579 Msl. 109 .
18. katham na samkrantitah| 3visadrso bijjad-ankura iti,? ato na
sarhkrantitah|]

18. ji ltar 'pho bar ma yin zhe naj gang gi phyir myu gu yang
gzhan la sa bon yang gzhan| myu gu gang yin pa de nyid sa bon
ma yin te| de’i phyir 'pho bar ma yin no||

(1) Similarity to para. 16 emphasizes the similarity of these two rejected
views. (2) For para. 18, C: Because seed and sprout differ in name and char-
acteristics (transmigration) from this to that is not (the case). (3-3) T. repeats
with minor changes from para. 16.
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19. How is it (to be seen) as the development of a large fruit from a small
cause? “A small seed is sown, and it causes a large fruit to develop.”
Therefore it is (to be seen) as the development of a large fruit from a
small cause.!

Bp. 579 Msl. 109
19. katharh parittahetuto vipulaphalabhinirvrttitah} parittabijam-

upyate vipulaphalabhinirvartayatiti2| atah parittahetuto vipulapha-

labhinirvrititah||

19. ji ltar rgyu chung du las ’bras bu chen po mngon par ’grub ce
na| sa bon chung du btab pa las ’bras bu chen po mngon par ’grub
par 'gyur te| de'i phyir rgyu chung du las 'bras bu chen po mngon
par ’grub bo||

(1) For para. 19, C: Because seeds are few (but) fruits are many one should
know (these) are not the same. This is what is meant by, “The seeds are few
(but) the fruits are many”. (2) T. omits i#.

20. How is it (to be seen) as (a result) bound to be similar to that (its
cause)? “Whatever type of seed is sown, it causes that type of fruit to
develop.” Therefore it is (to be seen) as (a result) bound to be similar to
that (its cause). Thus is objective conditioned arising to be seen according
to five principles.!

Bp. 579 Msl. 109
20. katharh tatsadr$anuprabandhatah| yadréarn bijam-upyate
tadrsarh phalam-abhinirvartayatiti?| atas-tatsadréanuprabandha-
tad-ceti|| evarh bahyah pratityasamutpadah paicabhih karanair-
dragtavyah||® -

20. sa bon ji lta bu btab pa de lta bu’i bras bu mngon par 'grub pas
de’i phyir de dang 'dra ba’i rgyud du ste| de ltar phyi rol gyi rten
cing 'brel bar 'byung ba rnam pa Ingar blta’o||

(1) For para. 20, C: Because a seed does not produce a different fruit it is
called similar and continuous. With these five kinds of external conditions,
all things are born. (2) T. omits iti. (3) Bp. 576-579 citation ends here.
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21. Thus subjective conditioned arising also arises from two principles.
From what two? From a causal relation and a conditional relation.!

Mp. 560 B. 2.1%
21. evam-adhyatmike’pi® pratityasamutpide dvabhyam-eva
karanabhyam-utpadyate?| katamabhyarh dvabhyam|5 € hetipa-
nibandhatah pratyayopanibandhatas-ca|

3

21. de bzhin du nang gi rten cing 'brel bar 'byung ba yang gnyis
kyi phyir 'byung ste| gnyis gang zhe na| ’di Ita ste| rgyu dang ’brel
ba dang| rkyen dang 'brel ba'o||

(1) For para. 21, C. has only: Internal caused and conditioned dharma(s) are
produced from two principles. (2) B: tatradhyatmikah. (3) B. omits. (4) B:
bhavati. (5) B. omits. (6) T. inserts: tadyatha. :

22. What, then, is the causal relation in subjective conditioned arising?
It is as follows:! Ignorance conditions (mental) formations. (Mental) for-
mations condition consciousness. Consciousness conditions name-and-
form. Name-and-form conditions the six (sense) entrances. The six (sense)
entrances condition contact. Contact conditions sensation. Sensation con-
ditions desire. Desire conditions grasping. Grasping conditions becoming.
Becoming conditions birth. Brith conditions decay and death, and grief,
lamentation, suffering, depression and anxiety come to be. Thus the aris-
ing of this entire great mass of suffering occurs. Were there no ignorance,
(mental) formations would not be known, and so on until: were there no
birth, decay and death would not be known. But when there is ignorance,
the development of (mental) formations occurs, and so on until: when
there is birth, the development of decay and death occurs, Herein, it does
not occur to ignorance,? “I cause the (mental) formations to develop”. Nor
does it occur to the (mental) formations, “We are developed by igno-
rance”’, and so on until: it does not occur to birth, “I develop decay and
death”? Nor does it occur to decay and death, “I am developed by birth™.
But still, when there is ignorance, the development, the manifestation of
(mental) formations occurs, and so on until: when there is birth, the de-
velopment, the manifestation of decay and death occurs. Thus is the caus-
al relation in subjective conditioned arising to be seen.t

Mp. 560 Ss. 219 Msl. 110 B. 2.19
22. tatradhyatmikasya® pratityasamutpadasya hetipanibandhah
katamo|® yadidam-avidyapratyayah sarmskarah, Tsariskarapra-
tyayam vijidnarh, vijianapratyayarn namariparm,
namaripapratyayarm sadayatanarh, sadayatanapratyayah sparsah,
sparSapratyaya vedand, vedanapratyaya trsna| trspapratyayam-
upadanam, upddanapratyayo bhavo, bhavapratyaya jatih,
jatipratyaya jaramaranasokaparidevaduhkhadaurmanasycpayasah
sarhbhavanti| evam-asya kevalasya mahate duhkhaskandhasya sa-
mudayo bhavati|’ avidys cennabhavigyan-naiva samskarah pra-
jhasyante,3 evam ®yavajjati§-cennabhavisyaj-jaramaranarn na® pra-
jiiasyante] atha val® satyam avidyayam sarhskaranam-abhini-
rvrttir  bhavati, evamh yavajjatyarh satyarml! jaramarana-
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syabhinirvrttir-bhavati||12 tatravidyaya'® naivarm bhavati, ahar
samskaran-abhinirvartayamiti| 4 sarskaranam-api naivam!® bha-
vati, vayam-avidyayabhinirvartital® iti| evam yavaj-iater!7api
naivarh  bhavati, aham jaramaranam-abhinirvartayamitil®|

jaramaranasyapi!? najvarh bhavaty-aharh jatyabhinirvartitam-
iti20|| 21atha ca satyam-avidyayarh sarhskaranam-abhinirvrttir-bha-
vati  pradurbhavah??] evam yivajjatyarh  satyarh  jara.
maranasyabhinirvritir-bhavati pradurbhavah?3| evam-adhya-
tmikasya pratityasamutpadasya hetipanibandho drastavyah||*!

22, de la nang gi rten cing ‘brel bar 'byung ba rgyu dang ’brel ba
gang zhe na| gang ’di ma rig pa’l rkyen gyis 'du byed rnams zhes
bya ba nas skye ba’i rkyen gyis rga shi zhes bya ba’i bar du’'o|| gal
te ma rig pa ma byung na ‘du byed rnams kyang mi mngon pa
zhig| de bzhin du skye ba ma byung du zin na rga shi’i bar du yang
mi mngon pa zhig na| ’di ltar ma rig pa yod pa las 'du byed rnams
mngon par ‘grub par ’gyur ba nas skye ba vod pa las rga shi'i bar
du mngon par 'grub par ’gyur ro|| de la ma rig pa yang 'di snyam
du bdag gis 'du byed rnams mngon par bsgrub bo snyam du mi
sems so|] 'du byed rnams kyang ’di snyam du bdag cag ni ma rig
pas mngon par bsgrubs go snyam du mi sems pa nas de bzhin du
skye ba yang 'di snyam du bdag gis rga shi mngon par bsgrub bo
snyam du mi sems shing| rga shi yang ’di snyam du bdag ni skye
bas mngon par bsgrubs so snyam du mi sems pa’i bar du ste| 'on
kyang ma rig pa yod pa las 'du byed rnams mprgon par ’grub cing
’byung bar ’gyur ba nas de bzhin du skye ba yod pa las rga shi’i
bar du mngon par 'grub cing ‘byung bar 'gyur te| de ltar nang gi
rten cing ‘brel bar ’byung ba rgyu dang ’brel bar blta’o||

(1) C. has only: What is cause? (2) C: Ignorance (etc.) does not say ... (3) In
course of ellipsis, C. omits: it ... birth. (4) C: This is called internal cause in
the sequential dharma of origination. (8) Msl: tatre punas-cadhy®. (8) B: ta-
trasya hetiupanibandho. (7-7) Ss., Msl: yavaj-jatipratyayem jeramaranam-iti|,
as B, but B: *maranad®. C. also omiits with elipsis. (8) B: gjanisyanta. {9-9)
Ss: yavadyadi jatir nabhavisyan na jaramaranam. Msl. as Ss., but: “syat
skandhanam paficanam pradurbhave jatiriti tafra jaramaranam na. B:
yavajjatih, jatis-cennabhavisyan-naivem  jaramaeranadaeye uwdapatsyantal.
(10) Ss. omits. Msl: ca. (11) Mp. omits. (12) Msl. omits. (13) Mp: atra. (14}
Msl. ingerts: punah. (15) Ss., Msl: apy-evam na. (16} Ss: “vrtta. (17) Ss: “jatva
(raivam). B: °jatya (api). Msl: °jateh skandhapradurbhavasya (naivam ..,
(18) B: jeramaranadyabhi®. (19) B: jaramarcpadinam-api. (20) Mp: °ya-
nirvartitam®. Ss: “yanirvrtta iti], {21-21) B. replaces with explanatory mate-
rial irrelevant to text. (22) Msl: pradurbhava evam, (evam yavat ... (23) Msl:
“vrttth pradurbhavoe bhavati,

Pali: jativa kho sati jaramaranam hoti jatipoccaya jaramaranam ti. ..
avijjaya kho sati sankhara honti avijjad paccaya sankharati ... jativa kho asa-
ti jaramaranem na hoti jalinirodhé jaramarenanirodhe . ... avijjava kho
asali sankhara na honti avijjaniredha sankharanirodho # {82:10-11).

J—
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23. How is the conditional relation in subjective conditioned arising to be
seen? As due to the coming together of six factors. As due to the coming
together of what six factors? Namely as due to the coming together of the
earth, water, heat, wind, space and consciousness factors! is the condi-
tional relation in subjective conditioned arising to be seen.?

Mp. 561 Ss. 220 Msl. 110 B. 2.19
23. 3katham®*-adhyatmikasya pratityasamutpadasya pratyayopani-
bandho drastavya iti, ®sannam dhatiinarh samavayat| katamesarn
sapnam  dhatinam samavayat|® yadidam®  prthivyaptejo-
vayvakasavijianadhatinarh samavayad Sadhyatmikasya pratitya-
samutpadasya pratyayopanibandho drastavyah®!|

23, nang gi rten cing ‘brel bar ’byung ba rkyen dang ’brel bar ji
Itar blta zhe na| khams drug 'dus pa’i phyir te} khams drug po
gang dag 'dus pa’i phyir zhe na| *di lia ste] sa dang! chu dang| me
dang| rlung dang] nam mka’ dang| rnam par shes pa’i khams
rnams 'dus pa las nang gi rten cing 'brel bar 'byung ba rkyen dang
’brel bar blta’ol|

(1) Here the standard list of six dhatus (see para. 12, n. 27) as in A1:176; 53
230, 248; D3:247; 274, M3:31; Vbh. 85, 87. Note that in the Salistamba,
vijiane is both a cause (para. 22} and a condition {para. 23), an inconsisten-

cy resulting from trying to combine separate formulas (i.e. the six dhatus
and pratityasemuipiida) into a more unified whole. See also 53:10, where the
five aggregates (khanda) are called dhatu. (2) For para. 23, C: What is called
internal condition (in the) dharma of origination? (It is) the so-called six fac-
tors; earth ... consciousness factors. (3-3) B: atha pratyayopenibandhah. (4)
Msl: punah katham, (5-5) Ss., Msl. omit. Cp. para, 12, where Bp., Msl. in-
clude. (6-8) B: bhavati kayah|.

SF: (khams drug po) dang gang 'dus pa’i phyir zhe na ...

24. 1Therein, what is the earth-factor in subjective conditioned arising?
That which, by conglomeration, cauges the solid nature of the body to
develop, is called the earth-factor. Th; which performs the cohesion-func-
tion of the body is called the water factor. That which digests what is
eaten, drunk or consumed for the body iz called the heat-factor. That
which performs the body’s function of inhalation and exhalation is called
the wind-factor. That which causes hollowness to develop inside the body
is called the space-factor, That which causes name-and-form to develop
{mutually supported) like reeds in a sheaf? is called the consciousness-
factor, associated with the five consciousness bodies® and defiled mind-
consciousness.* Without these conditions, the arising of the body does not
oceur. But if the subjective earth-factor is not deficient, and likewise the
water, heat, wind, space and consciousness factors are not deficient, then,
because of all these factors coming together, the arising of the body oc-
curs.
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Mp. 561 Ss. 220 Msl. 110 B. 2.19

24.5 tatradhyatmikasya pratityasamutpadasya prthividhatuh kata-
mo,5 yah? kayasya sarnslesat-kathinabhavam-abhinirvartayati,?
ayam ucyate prthividhatuh| yah? kayasyanuparigrahakrtyaml® ka-
roti, ayam-ucyate’bdhatuh| yah!! kayasyasitapitabhaksitam!? pari-
pacayati, ayam-ucyate tejodhdtuh| yah kayasya a&svasa-
prasvasakrtyam !® karoty-ayam-ucyate vayudhatuh| yah kayasya-
ntah Sausiryam!‘-abhinirvartayati, ayam ucyate skasadhatuh| yo

namaripam!®  abhinirvartayati = nadakalapayogena,
paficavijidnakayasamyuktarm!? sasravam !8 ca manovijianam,

ayam-ucyate bhiksavo!? vijianadhatuh| 2%tatrasatam-esar pratya-

yanam®® kayasyotpattirna bhavati| yada tv-adhyatmikah?!

prthividhatur-avikalo bhavati, evam-aptejovayvakasavijiana-
dhatavascavikala® bhavanti, tatah?® sarvesarh samavayat-kaya-
syotpattirbhavati®¢||

24. de la nang gi rten cing 'brel bar 'byung ba'i sa’i khams gang
zhe na| gang ’di 'dus nas lus kyi sra ba’i dngos po mngon par 'grub
par byed pa 'di ni sa’i khams shes bya'o|| gang lus sdud pa'i bya ba
byed pa 'di ni chu’i khams shes bya'o|| gang lus kyis zos pa dang|
‘thungs pa dang| ‘chos pa dang| myangs pa rnams ’ju bar byed pa
’di ni me’i khams shes bya’o|| gang lus kyi dbugs phyi nang du
rgyu ba'i bya ba byed pa 'di ni-rlung gi khams shes bya'o|| gang
lus kyi nang sbubs yod par byed pa ’di ni nam mkha’i khams shes
bya'o|| gang mdung khyim gyi tshul du lus kyi ming dang gzugs
kyi myu gu mngon par 'grub par byed pa rnam par shes pa’i tshogs
Inga ’dus pa dang| zag pa dang bcas pa’i yid kyi rnam par shes pa
gang yin pa 'di ni rnam par shes pa’i khams shes bya’o|| rkyen *di
dag med par lus skye bar mi 'gyur gyi| nam nang gi sa’i khams
tshang zhing de bzhin du chu dang| me dang| rlung dang| nam
mkha’ dang| rnam par shes pa’i khams rnams kyang tshang bar
gyllln' la| thams cad 'dus pa de las lus mngon par ’grub par 'gyur
ro

(1) For para. 24, C: What is known as earth? (That which) can firmly sup-
port is called earth-factor. What is known as water? (That which) can mois-
ten and soak is called water-factor. What is known as heat? (That which)
can ripen (i.e. digest) iz called heat-factor. What is known as wind? (That
which) can cause inhalation and exhalation is called wind-factor. What is
known as space? (That which) can (create) absence of obstacles is called
space-factor. What is known as consciousness? Four skandhas and five
(sense) consciousnesses are said to be name, and are called consciousness.
Similarly, many elements (dharma) put together are called body. Defiled
mind is called consciousness. Thus, four skandhas are five (sensory; feelings,
whose bases are called form. Similarly, six conditions are known as body. If
(these) six conditions are sufficient, not deficient, the body is formed. If the
conditiohs are deficient, the body is not formed. (2} Referring to the mutual
dependence of namaripe and vifiane which is more specifically stated in
some Pali passages (52:114). (3) vijfiGna-kava, probably = “types of (sensual)
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consciousness (comprised of organ, object and appropriate consciousness)’,
See D3:243; M3:281; Artha-viniscaya, para. 5 and comy. (Patna ed., p. 8). Cp.
para. 27, n. 8. (4) sasravarm manovifjianam. Cp. M1.7, D2:81, Asl. 48. (5) B.
glosses para. 24, only variation being: abdhatuh snehayati kayam. (6) Ss.,
Msl: katama iti. (7) Ss., and Msl. yo'yam. (8) Ss: samslesatah hothine®. Msl:
samélesatah samparkal kathine®. (@) Msl: yah punah. (10) Msl: kayasya pari-
grahakriyam svikarasamcayakrtyam, (11} Msl: yas-ca punah. (12) Following
Ss., Mp: astitabhaksitarn. Msl: asitarn pitam bhaksitam. T: a¥ita-
pitabhaksitakhaditam. Cp. para. 25, n. 7. (13) Msl. inserts: vayeraka-
rsanam-asvasah etot-krtyam. (14} Ss., Msl: Sausiryabhavam. (15) T. inserts:
kayasya. (18) T: “°rupankuram. {(17T) 8Ss: C“samproyuktam., Msl:
nadakalapayogena caksur-adi-paficavidhaviffianakaye vijiagnasomshasa-
ruktarm. (18) Msl. inserts: savaranam. (19) Ss.,, Msl. omit. (20-20) Ss., Msl:
asatsu pratyayesu. (21) Sz yadadhy®. Msl: yeda cadhy®. (22) Msl:
“vayuvijfianakase® . (23) Msl: tatastesarn. (24) T: *kayasyabhinirvrttir®.

Pili: yam kRifici rahula ajjhatiam paccattarn  kakkhelam kharigatam
upadinnam ... ayam vuccati rahula ajjhatiika pathavidhatu, ya c’eva kho
pana ajjhattika pathavidhatu ya ca bahira pathavidhatu pathavidhaturevesa

. apodhatu siya ajjhattika siva bahira ... vam gjjhattamn paccattam apo
dpogatam upadinnam ... ayam vuccati rahula ajjhattika apodhaty ... yam
gifhattam paccattam tejo tejogatam upadinnarn, seyyathidam yena ca santa-
ppoti yena ca jiriyati yena ca paridayhati yena ca asitapitakhdyitasayitam
samma parinamam gaccati ... ayam vuccati rahulo ajjhattika tejodhatu ...
yarm ajjhattarn paccattam vayo vayogatem upddinnam, seyyathidam ... assdso
passaso iti ... ayam vuecati rahula ajjhaitika vayodhatu ... yam afjhattamn
paccattam &hasarm dkdsagatam upadinnam, seyyothidem kennacchiddam
nasacchiddam mukhadvaram ... ayam vuccati rahula ajjhattika akasadhaiu.
ya ¢ eva kho pana gjjhatlika akasadhatu ya ca bahira akasadhatu
akasadhaturevesa (M1:421-23).

SF: ...byed pa 'di ni sa’i kham(s) shes bya'e ... (gang lus kyi dbugs} phyi
nang du rgyu ba’t bya ba byed pa 'di ni {rlung) ... (tshogs) Ilnga dang ldan ba
dang| zag pa dang beas ... (rnam par shes) pe’i hhams kyang tshang bar
ayur ... '

2b. 1Therein, it does not occur to the earth-factor, ““I cause the solid na-
ture of the body to develop”. Nor does it occur to the water-factor, “I per-
form the cohesion-function of the body”. Nor does it occur to the heat-
factor, “I digest what is eaten, drunk or consumed for the body”. Nor
does it occur to the wind-factor, “I perform the body’s function of inhala-
tion and exhalation”. Nor does it occur to the space-factor, “I cause hol-
lowness to develop inside the body”. Nor does it occur to the conscious-
ness-factor, “T cause the body to develop”.! Nor does it occur to the body,
“T am born by way of these conditions”. 2But still, when there are these
condiztions, because of their coming together, the arising of the body oc-
curs.
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Mp. 562 Ss. 221 Msl. 111 B. 2,19
25. “tatra prthividhator-naivarh bhavaty-aham* kayasya
kat,hinabhévam-abhinirvartayamitil; abdhator-naivarh  bhavaty-
aharh kayasyanuparigrahakrtyam® karomitil tejodhator-naivam
bhavaty-aham kayasyasitapitakhaditarn’ paripacayamitil vayu-

5

dhatornaivam bhavaty-aharh kayasyaévasapradvasakrtyarh ka-

romiti| &dkasadhator-naivarn  bhavaty-ahamh kayasyantah-Sausi-
ryam-abhinirvartayamiti®] ° vijhanadhtor-naivamh bhavaty-aharh
kayam!l-abhinirvartayamiti|® !2kayasyapi naivarh bhavaty-
aham-1¥ ebhih pratyayairjanita iti|l% atha ca Punab satam-esam
pratyayanédrh samavayat-kdyasyotpattir-bhavati| 13

25. de la sa’i khams kyang 'di snyam du bdag gis 'dus nas lus kyi
sra ba’i dngos po mngon par bsgrub bo snyam du mi sems so|} chu'i
khams kyang ’di snyam du bdag gis lus kyi sdud pa’t bya ba bya'o
snyam du mi sems so|| me*i khams kyang 'di snyam du bdag gis lus
kyi zos pa dang| "thungs pa dang| ’chos pa dang| myangs pa rnams
"ju bar bya’o snyam du mi sems so|! rlung gi khams kyang ’di sny-
am du bdag gis us kyi dbugs phyi nang du rgyu ba'i bya ba bya’o
snyam du mi sems so|| nam mkha'i khams kyang 'di snyam du
bdag gis lus kyi nang sbubs yod par bya’o snyam du mi sems so||
rnam par shes pa’l khams kyang ’di snyam du bdag gis lus kyi
ming dang gzugs mngon par 'grub bo snyam du mi sems so|| lus
kyang 'di snyam du bdag ni rkyen ’di dag gis bskyed do snyam du
mi sems mod kyi|| ’on kyang rkyen 'di dag yod na lus skye bar
‘gyur ro||

Para. 25:

(1-1) C: Earth does not think ... water ... fire ... wind ... space ... conscious-
ness does not think ... “I can sustain” ... “I can water” ... “I can ripen” ... “I
can cause inhalation and exhalation” ... “I can cause absence of obstacles”

... “I can cause birth and growth". (2-2) C: If there are not these six condi-
tions, the body is not born. (3-3) B: tatra prthivyddidhatianar naivam bhava-
ti vayam kayasya katinyadi nirvartayama ifi. {(4) Ss., Msl. consistently read:
bhavati, aham ... . (8) T. inserts: samslesat. (6) Mp: “arugrahka®. (7) All Skt.
sources read khaditem instead of bhaksitamn. T. has both. Cp. para. 24, n.
12. (8) Ss: $austryarh karomiti. Msl: °$augiryabhavam®. (9) Mp. inserts: rtor-
api naivam bhavaty-aham kayasye parinamandkriyam keromiti} (10-10) Ss.
omits. (11) T: kayasya namarapam®. (12-12) Msl: pratyayavidesair-jonita iti.
B: ... bhavati jignam-aham-ebhih pratyayair-abhinirvartita iti. (13) Ss: atha
ca sastv-esu pratyayesu hayasyolpattir-bhavati| Msi. as Ss., but: °satsu pro-
ty°. B: atha ca prthivyadidhatubhyo'celanebhyas-cetanitaranadhisthi-
tebhyonhurasy-eva kayasyotpatih, so yam pratityasemuipado
drstavannanyathayitavyah.

SF: ... (sinyam du myi sems so| mye’i khams kyarng) ... ("thungs) pa dang
‘chos (pa dang) myangs pa rnams ‘dzu (bar bya’o) snyam du myi sems so|
rlung gi khamis) ... nam mkha’i khams kyang 'di ltar bdag (gis lus kyi ... mi
se)ms so| rnam par shes pa’i khams kyang (di itar) bdag gis lus mngon du
‘grub par) ... (lus ... rkyen 'di dag gis) bskyed do snyam du myi sems mod
Eyi ... (lus "byuing bar ’gyur ro|

TEXTS AND TRANSLATION 49

26. Therein, the earth-factor is not self, not a being, not a soul, not a
creature, not human, not a person, not female, not male, not neuter, not
“I”, not “mine”, and not any other’s. Likewise the water-factor, heat-fac-
tor, wind-factor, space-factor, and consciousness-factor are not self, not a
being, not a soul, not a creature, not human, not a person, not female,
not male, not neuter, not “I”, not ““mine”, and not any other’s.!

Mp. 562 Ss. 221 Msl. 111
26. tatra prthividhatur-natma na sattvo® na jIvo na jantur-na ma-
hujo na manavo na stri na pumin-na® napurhsakar na caham na *
mama na canyasya® kasyacit] Pevam-abdhatus-tejodhatur-vayu-
dhatur-akasadhatur-vijaanadhatur-natma’ na sattvo na jivo na ja-
ntur-na manuyjo na minavo na strl na pumdén-na® napumsg-
karh na ciharh na mama na canyasya? kasyacit||®

26. de la sa’i khams ni bdag ma yin| sems can ma yin| srog ma yin|
skye ba po ma yin| shed las skyes pa ma yin| shed bu ma yin| bud
med ma yin| skyes pa ma yin| ma ning ma yin| nga ma yin| bdag
gl ma yin te| gzhan su’'i yang ma yin no|| de bzhin du chu’i khamsg
dang| me’i khams dang| rlung gi khams dang nam mkha’i khams
dang| rnam par shes pa’i khams kyang bdag ma yin| sems can ma
yin| srog ma yin| skye ba po ma yin| shed las skyes pa ma yin|
shed bu ma yin| bud med ma yin| skyes pa ma yin| ma ning ma
yin| nga ma yin| bdag gi ma yin| gzhan su’i yang ma yin no}|

Para. 26: (1-1) C: ... not self, not a person, not {any of the) many beings, not
a life, not male, not female, not neuter, not this and not that. (2) Msl:
“natma na mukte na badho (na five ...). (3) Msl. and T: na stri na puriso na
napumsakam. (4) Msl. inserts ca. (5) Ss: na capy-anyasya. Msl: napy-anyasya.
(6-6) Msl. omits. (7) Ss. omits natma. Mp: °akasedhatur-rtudhatur-vijiana®.
8) T. as above, n. 3. (9 Ss: na capy-anyasya.

Pali: (cont. from para. 24) tam netam mama, nesohamasmi, na meso alld ti
(M1:421-23).

SF: de la sa’i khams bdag ma (yi)n| sems can ma yin (sr)o(g ma yin) ... (bud
med ma) yin| skyes pa ma yin| ma ning ma (yin) ... (gzhan su'i yang) ma yin
no| de bzhin du chu’i khems dang mye’i (khams) dang rlung gi (bhams) ...
{sems can) ma yin| srog ma yin| skye ba ma yin| ... (bud me)d ma yin| skyes
pa ma yin| ma ning ma yin| ... (gzhan su’i) yang ma yi(n no||)

27.1 Therein, what is ignorance? That which perceives these same six fac-
tors as a unit, as a lump, as permanent, as constant, as eternal, as pleas-
ant, as self, as a being, a soul, a person, a human, a man, as making “I"'2
or making “mine” and so on into manifold misapprehension, that is
called ignorance, When there is this ignorance, greed, hatred and delu-
sion? develop in (relation to) the (sense) gpheres.? Greed, hatred and delu-
sion in (relation to).the (sense) spheres are called (mental) formations,
The discrete appearance of objects? is consciousness, The four non-materi-
al grasping-aggregates which arise together with consciousness are name.
(Name) together with the four great elements and derived matter is
name-and-form. The (sense) faculties connected with name-and-form are
the six (sense) entrances. The conjunction of three things is contact.® The
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experience of contact is sensaiion. Clinging to sensation is desire. The
expansion of desire is grasping. Action, born out of grasping and giving
rise to rebirth, is becoming. The manifestation of the aggregates caused
by becoming is birth. The maturing of the born aggregates is decay. The
perishing of the worn out aggregates is death. The internal burning? of
the deluded, attached, dying (person) is grief. Giving vent to grief ig lam-
entation. The experience of unpleasantness associated with the five con-
sciousness bodies® is suffering. Mental suffering associated with the
mind? is depression. And whatever other subtle defilements!® there are

of this sort are anxiety.

Mp. 562 Ss. 221 Bp. 387 Msl. 111 B. 2.19

27. tatravidya katama, 1lyaisam-eva sannam dhatinam-aikya sarm-
jhal! pindasamjia nityasamjid ‘?dhruvasamjia $asvatasarh-
jhal?  sukhasamjfia atmasarhjia  sattvasamjha jivapudga-
lamanujamanavasamjial® *aharmkaramamakarasarnjiial evam-adi-
vividham-ajianam!4-iyain-ucyate 'vidyeti|| evam-avidyayarh satyarh
visayesu ragadvesamohah pravartante| tatra ye raga-

dvesamoha visayesv-ami sarhskara ity-ucyante|l® vastuprati-
vijiaptir vijianam|'® vijianasahajas-catvaroe ’rupina upadana-
skandhis-tan-ndma, catvari ca mahabhatani copadaya upadaya
ripam-aikadhayam-abhisamksipya tan-namaripam|!’ namaripa-
samnifritanindriyani sadayatanam|!® trayapam dharmanam
samnipatah sparsah|l® sparsanubhavo vedana|?’ vedanadhya-
vasanath  trsna|2!  trspavaipulyam-upadanam|??  upadana-
nirjatath punarbhavajanakam karma bhavah|?® bhavahetukah?4
skandhapradurbhavo jatih5| jatasya skandhaparipake jara]®
jirnasya skandhasya vinaso maranam|?’ mriyaméapasya sam-
madhasya2® sabhisvangasyantardahah  Sokah|®®  Sokotthama-

lapanarh 3;1arideval.1|3‘3' paiicavijidnakayasaryuktam-asatam-anu-

duhkath| manasid samyuktam?? manasarh 3% dub-

nari
bhava 53

kharh daurmanasyarm| ye capy-anya® evam-adaya

upaklesas-
te upayasa iti||36 :

27. de la ma rig pa gang zhe na| khams drug po ’di dag nyid la
gang geig pur 'du shes pa dang) ril por ’du shes pa dang| rtag par
‘dy shes pa dang| brtan par 'du shes pa dang| ther zug tu 'du shes
pa dang| bde bar 'du shes pa dang| bdag tu 'du shes pa dang| sems
can dang| srog dang| skyes ba po dang| gso ba dang| skyes bu dang|
gang zag tu 'du shes pa dang| shed las skye pa dang| shed bur ’du
shes pa dang| nga zhes bya ba dang| bdag gi zhes bya bar "du shes
pa ste| ’di lta bu la sogs pa mi shes pa rnam pa sna tshogs ’di ni
ma rig pa zhes bya’o|| de ltar ma rig pa yod pas yul rnams la 'dod
chags dang| zhe sdang dang| gti mug ’jug ste| de la yul rnams la
‘dod chags dang| zhe sdang dang| gti mug gang yin pa ’di ni ma rig
pa'i rkyen gyis 'du byed rnams zhes bya'e| dngos po so sor rnam
par rig pa ni rnam par shes pa’o|| rnam par shes pa dang lhan cig
byung ba nye bar len pa’i phung po bzhi po 'di dag ni ming dang
gzugs s0|| ming dang gzugs la rten pa’i dbang po rnams ni skye
mched drug go|| chos gsum "dus pa ni reg pa’o}| reg pa myong ba ni
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tshor ba'o| tshor ba la zhen pa ni sred pa’o|| sred pa *phel ba ni len
pa‘ol| len pa las skyes pa yang skyed pa’i las ni srid pa’o)| rgyu de
las phung po byung ba ni skye ba'o|| skyes nas phung po smin pa
ni rga ba'e|| rgas nas phung po zhig pa ni ’chi ba’e} 'chi zhing myos
te mngon par chags pa dang beas pa’i nang gi yongs su gdung ba ni
mya ngan to|| mya ngan las byung ba’i tshig tu smra ba ni smre
sngags 'don pa’e|| rnam par shes pa Inga’i tshogs dang ldan pa’i mi
bde ba myong ba ni sdug bsngal lo|| yid la byed pa dang ldan pa’i
yid kyi sdug bsngal ni yid mi bde ba’o]| gzhan yang 'di lta bu la
sogs pa’l nye ba'i nyon mongs pa gang yin pa de dag ni ’khrug pa
zhes bya’o||

Para. 27; i

(1) For para. 2.7, C: What is ignorance? Ignorance produces out of the six
factors the notion of one, a combination, eternality, constancy, indestructi-
bility, inner happiness, (one of the) many beings, a life, a person, the notion
of I and of mine. These manifold thoughts which arise in this way are
known as ignorance. Thus greed and hatred are produced in the five senses,
and thus there are perceptions and thought formations. All the deceptive
mental phenomena following upon these are called consciousness. Four ag-
gregates are name. The form aggregate is form. This is called name-and-
form. The growth of name-and-form produces the six (sense) entrances. The
growth of the six (sense) entrances produces contact ... sensation ... desire ...
grasping ... becoming. And thus the growth of becoming can produce the
subsequent aggregates, (which) is birth. The growth and transformation of
birth is called old age. When the aggregates perish, it is called death. (This
process) can produce a fever, (and is) therefore called grief, lamentation, suf.
fering and depression. The five senses in contact with unpleasantness are
called bodily suffering. An unharmonious mind is called mental suffering.
(C. omits final sentence.) (2) Aham-kéra = “ego”, the principle which, ac-
cording to Samkhya, develops the notion of self from the impersonal evolu-
tion of prakrti. (3) The three “roots of unwholesomeness” (akusala-milani).
4) Visaya = lit. “‘province, region”, hence “sphere of activity (of the
senses)’, hence “‘sense object”. (8) Vastu-prativijaaptir, but see Stcherbatsky,
Buddhist Logic I, p. 173, n. 4: “mere sensation of something indefinite in
the ken of our sense.faculties”. () i.e. the conjunction of eye, visible object
and visual consciousness, etc. Cp. M1:111; D2:62 and PTS transl, p. 59, n. 3.
(7) Cp. 52:3 where antaradhianem = “disappearance’’ occurs instead of antar-
dahah = “internal burning”. (8) See para. 24 n. 3. (9 Ss., Msl., T: manisi-
kara = “attentiveness”. instead of “the mind”. (10} Upakiesa. Cp. the 16
upakhilesa at M1:36 and the 10 kilesa at Dhs. 1229. (11-11) Ss: ya esv-eve
satsu dhatusv-ekasarnjfia. Bp: etesam eve sannam dhatanam yaikasamjia.
Msl: ya esv-eva seddhatusu ekasamjia. B: latraitesi-eva satsu dhatusu yaika-
samjra. (12-12) B, omits. (13-13) Mp. omits atmasamjie. Ss: atmasamjia sa-
tivafivamanujamanavasarnmyiia. Bp. atmasamjAa sattvasemjné jiva® jantu®
manuja® manavasanyfia.  Msl:  sattvajivajentuposapurusapudgalma-
nujaméanguasamgia. T: atmasamjia  sattvajivgjantuposapuruscpudgala-
samjfi@d manuwjamanavesarngia (VP). B: sattvesamjia pudgalasamjia
manusyasamjiia matrduhitrsamjia. (14-14) Ss: °vividha/fianam®. B: so-
amavi-dya-samsaranarthasambharasyae malakaranam. (16) 8s., Msl: ami ucy
ante samskara iti|. Bp., T: ami avidyapratyayah sarshkara ity-ucyante|. B.
tasyam-avidyayarm satyam sarnskara ragedvesamohd visayesu pravartante,
(18) Msl: vastuprajfiaptih indriyavijianacetana vijianam|. B: vastuvisaya
vijiiaptir-vijiagnam (17) Following Ss. Mp: vijianasehabhuvas-catvarah skan-
dha aripina upadanakhyast-annama ripam catvari mahabhitani tani co-
padaya riparn, tac-cea nama ekadhyam-abhisamksipya tan namariparm|.
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Bp: catvari mahabhitani copadanani ripam-aikadhyaripem| vijrana saha-
Jjas-catvarc'rupina upadanaskandha namel tan namarapam|. Mst (oddly,
agreeing with T vijdnaschajas-catvara upadanoskandhah, tan
namaripam|. B: vijAgnaccatvare ripina [sic] upadana skandhas-tan-nama
tany-upadavarapam-abhinirvartate  ted-aikadhyam-abhisamksipya nama
rapam niruchyate. (18) Msl: ®samsritanindriyani.. Bp: °samnisrtani.. B:
Sarirasyaiva  kalalabudbudadyavasthd, namaropasammisritanidriyani
sadayatanam. (19) Msl. adds: visayendriyevijidnasarmnipata ity-arthah|. B:
namerapendrivanam trayanam sannipatah sparsah. (20) Ss: “anubhavana.
B: sparsad-vedana sukhadika. (21) Msl. adds: aedhyavesanam kahksa su-
khadhy-anubhaveh|. B: vedanayam satyam kartavyom-etat-sukham punar-
mayetyadhyavasanam trsna bhavati. (22) B: tata upadanam vakkayocesta
bhavati. (23) B: tate bhavah bhavaty-asmaj-janmeti bhavo dharmadharmau.
(24) Ss., B., T: taddhetuka (25) B. adds: janma. (26) Bp: jatyabhinirvrttanam
skandhanam pari®. Ss: {skandhapari®. T: jataskandhaparipaho jara|. Msl:
skandaparipako jara skandhajirnatety-artheh|. B: janmahetuka wuttare
Jaramaranadayah| jatanam skandhanam paripeko jara. 27 Ss: lvinase
mararam|. Bp., Msl: |skandhavi®. B:skandhanam naso®. (28) Ss., Msl, B.
omit sam-. (29) Ss: svabhi®. B: “svchgasye putrekalatradav-antardahah
sokah). (30) Ss: lalupyanamparidevah Bp., Msl: sokenalupanamparidevanam.
B: taduttham pralapanam hda matah ha tata ha ca me putrakalatraditi par-
idevena. (31) Ss: °samprayuktam-asatanu®. Msl: caksuradi-pafica®
asatanusayanarn duhkhapascatiapam fduhkha)|. B: °yuktam-asadhv-anu®
(32) Ss, Msl: manasikarasamprayuktam. Bp: duhkhamanasikara-
samprayuktam, T: manasikiarayuktarm. B, omits phrase. (33) B. inserts: ca.
(34) Ss., Bp., Msl: ye canye. (35) Msl. inserts: kleséh. (36) Bp: “klesa ima
upayasa ity-ucyante| Ss: °klesasta upayasah|| pe || Msl: upakiesa upayasah
manovikalpajatamayasathyadainyakamaragadayas-te-sarve| peyalami| B:
evam-jatlyokas-copayaste upaklesa griyante. B, ends citation here.

Pali: katamarica bhikkhave namarapam. vedand safifia cetand phasso ma-
nasikaro, idam vucceti nadmam. cattaro ca mahabhatd  catunnoica
mahabhitanam upadaya rapam, idam vuccati rapam. iti idafica namam
idarica rapam, idam vuceati bhikkhave namariipam (82:3-4). cakkhuficavuso
paticca ripe ca uppajjoli cakkhuvififanam, tinnam sangati phasso, phassa-
paccaya vedand, yam vedeti tam saijandtl, yom safjanati tam vitakketi, yem
vitakketi tam papaficeti ... (M1:111-12). indriyanam paripako, ayam uvuccafi
Jaré. yam tesam tesam saftdnam tamha tamhd sattanikdyéd cuticavanald bhe-
do antardhanara ... idam vuccati maranarm. ... khandhanom patubhavo
ayatanarm patilabho, ayam vuccati bhikkhave jati (52:3).

SF: ... (gang geig pur 'du shes pa| ril por 'du shes (pa daing riag par 'du
shes pa| brtan bar ’du shes pal ther zug du 'du shes pa| bde bar 'du shes pa|
sems can dang srog dang skye ba dang gso’ ba dang shyes (bu) ... (shed bw)
du 'du shes pa dang! nga zhes bya ba dang bdagi zhes bya bar ’du shes pa
'di lta bu las stsogs pa myl shes pa rnam pa sna ishogs pe 'di Ita bu ni ma
rig pa zhes bya'o| de ltar ma rig pa vod pas yul (rinafms la “)dod chags ...
“jug go| de la yul rnams la 'dod chags dang zhe sdang dang gti mug pa gang
yin ba 'di ni 'du byed rnams so dngos po so sor rnam par rig pa rnam par
shes pa’o| rnam par shes pa dang lhan chig (skyle (ba nye bar len pa’l) phung
po gzugs myed pa bzhi po de dug ni mying dang gzugs so! mying dang gaugs
la rten pa’i dbang po rnams ni skye mched drug go| chos gsum ’dus pa ni
reg pa'ol reg pa myong ba ni tshor ba'v| tshor ba las zhen (ba ni sred pa'o]
sred pa) ‘pheld pa ni lend pa’o| len pha las skyes pa yang srid pa skyed pa’i
las ni srid pa’el rgyu de las phung po byung ba ni skye ba'o| skyes nas
phung po smyind pa ni rgas pa'o (1|) rgas nas phung po ..yl bde ba myong
ba ni sdufg bangal lofl) '

|

TEXTS AND TRANSLATION 53

28.1 (It is called) ignorance in the sense of making a great blindness
(mental.) formations in the sense of formation, consciousness in the sense’
of causing to know, name-and-form in the sense of mutual support, six
(sense) entrances in the sense of entrance doors, (sensual) contact in’ the
sense of contacting, feelings in the sense of experiencing, desire in the
sense of thirsting, grasping in the sense of grasping, becoming in the
sense of giving birth to repeated becoming, birth in the sense of manifes-
tation of the aggregates, decay in the sénse of maturing of the aggre-
gates, death in the sense of perishing, grief in the sense of grieving
lamentation in the sense of verbal lamentation, suffering in the sense ot,"
bodily torment, depression in the sense of mental torment anxiety in the
sense of subtle defilement. ’

Bp. 388 Mp. 564

28.% tatra mahandhakararthenavidyi 3 abhisarmskararthena sari-
skarah, vijiapanarthena vijianam, anyo ’'nyopastambhana-
rthena* namardapamn, dyadvararthens sad-ayatanarh, spardana-
rthena sparsah, anubhavanarthena vedana, paritarsanarthena
trsna, upadanarthenopadanarh, punarbhavajanérthenas.b}‘lavah,

skandhapradurbhavarthena® jatih, skandhaparipakarthena? jara,
vinasarthena maranam, $ocanarthena $okah, vacanaparideva-
narthena® paridevah, kayasampidanarthena® duhkharm, citta-
sampidanarthena daurmanasyarm, upakleéanﬁrthenop'éyésém |10

28. de la mun pa chen po’i phyir ma rig pa’o|| mngon par ’du byed
pa’i phyir ’du byed rnams so|| rnam par rig pa'i phyir rnam par
shes pa'o|| rten pa’i phyir ming dang gzugs so|| skye ba’i sgo’i phy-
ir skye mched drug gol| reg pa’i phyir reg pa'o|| myong ba’i phyir
tshor ba'o|| skom pa’i phyir sred pa’o|] nye bar len pa’i phyir len
pa’oJf yang srid pa skye ba’i phyir srid pa’o}| phung po 'byung ba’i
Ph)_ru' skye ba'o|| phung po smin pa’i phyir rga ba’o|| 'jig pa’i phyir
Ch,I. ba'o|| mya ngan byed pa’i phyir mya ngan toj| tshig gis smre
ba'l phyir smre sngags don pa'ef| lus la gnod pa'l phyir sdug
bsngal pa’o || sems la gnod pa’i phyir yid mi bde ba’o|| nyon mongs
pa'i phyir ’khrug pa'of|

(1) For para. 28, C: Thus these many sufferings together, always in dark-
ness, are called ignorance. (Mental} construction and all actions (karma) are
called (mental) formations. (That which) discriminates all dharmaes is called
consciousness. (That which) is established is called name-and-form. The
(lsense) bases opening up are called the six entrances. (If there is) the meet.
ing of (these) conditions, worldly objects are apprehended; therefore it is
called contact. Sensations feel suffering and joy; therefore (they are) called
sensations. (It is) like thirsting for a drink, therefore (it is) called desire.
There can be prasping; therefore it is called grasping. It creates all actions
(karma); therefore (it is) called becoming. The aggregates appear; therefore
it is called birth. Living in the world and becoming weak is called old age.
Finally perishing i3 called death. Regretting past events and giving vent to
sadness is cailed lamentation. Things which torment the body are called suf-
fering. Recalling (these) together is called grief. Bondage to worries is called
anxiety. (2) Ss., Msl. omit para. 28. Bp. and T. agree on several readings in
para. 28 which seem better than Mp. (3) Mp: mohandhe®. 4) Bp: maenc-
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narthena. (5 Mp: punarbhavarthena. Cp. para. 27. (6) Mp: (bhavah,) janma-
narthena ... Cp. para. 27. (9) Mp. omits skandha. (8) Mp. omits vacene. b))
Mp: kéyaparipfl32(daena®, but sampidana in next phrase. T: pidanarthena.
(10) Bp. 389 ends citation with: iti vistarahl|

Pali: indrivanam paripako, ayam vuccali jara. ... khandhanam patubhavo
.. ayam vuccoti bhikkhave jati (52:3, cp. para. 27).

SF: ... mngon bar *du byed (pa’'i phyir) ... skom ba'i phyir sred (pa’o|l) ...
smre sngags 'dond (pa’o||)...

29.1 Otherwise, not arriving at reality, arriving at falsehood, misappre-
hension is ignorance. Thus, when there is ignorance, the three-fold (men-
tal) formations develop: leading to advantage leading to disadvantage,
and leading to stability.2 (As a result) of the (mental) formations leading
to advantage, advantageous consciousness occurs. (As a result) of the
(mental) formations leading to disadvantage, disadvantageous conscious-
ness oceurs, (As a result) of the (mental) formations leading to stability,
stable consciousness occurs. This is called consciousness conditioned by
{(mental) formations. As for consciousness-conditioned name-and-form, the
four non-material aggregates, sensations etc., cause bending® into exis-
tence here and there, and so are called name. (This) name, which accom-
panies form, plus form (itself) is called name-and-form. By the growth of
name-and-form, through the six (sense) entrance doors, activities develop.
This is called, the six (sense) entrances conditioned by name-and-form.
Because of the six (sense) entrances, the six contact bodies* develop. This
is called contact conditioned by the six (sense) entrances. Whatever type
of contact occurs, that type of sunsation develops. This 18 called sensation
conditioned by contact. That which, by discriminating those sensations,
causes one to relish, that which delights, cli :7s, and clinging remains,
that is called desire conditioned by sensations. (Thus) relishing, delight-
ing and clinging, there is pon-renunciation, the repeated wish: “May
these dear forms, delightful forms® not be separated from me”. This is
called grasping conditioned by desire. This wishing causes rebirth-produc-
ing karma to arise by means of body, speech and mind. This is called
becoming conditioned by grasping. The development of the agzgregates
born (as a result) of that karma is called birth conditioned by becoming.
Due to increase and maturity, the perishing of the aggregates developed
by birth occurs. This is called decay and death conditioned by birth.

Mp. 564 Ss. 223 Bp. 479 Msl. 111

29, atha-va® tattve ’pratipattir-mithyﬁpratipattir-éjﬁénam—avidyé1[7
evam-avidyayam® satyam trividdh samskara abhinirvartante,
punyopagd apunyopaga 9anefjyopagih|| tatra® punyopaganarh

sarmskaranam punyopagam-eva vijiidnam bhavati| apunyopaganar
sarmskaranam-apunyopagam-eva vijfianam bhavati| anefjyo-

paganarh samskaranam-anefijyopagam-eval® vijiianath bhavatil
idam-ucyate samskarapratyayarh  vijfidnam-iti| 11 Ryyiiana-
pratyayarh namarapam-iti vedanadayo ‘yiipinaé-catvarah skandhas-
tatra tatra bhave namayantiti nama| saharipaskandhena ca nama
rapam ceti namarapam-ucyate||!? namarapavivrddhya sadbhir-
ayatanadvaraih krtyakriyah pravartante 3/ tan namardpa-
pratyayarh sad-ayatdnam-ity-ucyate'?| sadbhyas-cayatanebhyah!®
sat sparéakayah!® pravartante| ayarh sad-dyatanapratyayah sparsa
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lty-ilscy:ate”H yaj-jatiyah sparso bhavati taj-jatiya vedana pravarta-
ntel®| iyam sparsapratyaya vedanety-ucyate||!? yas-tam vedanam?®
visesenasvadayati abhinandati?! 22adhyavasyati adhyavasaya
tl&_;i_;hati,zz sa vedanapratyaya trsnety-ucyate|| Z3asvadana-
bhlnquanédhyavasanaﬁll mé& me priyarapasataripairviyoge bha-
vatv-iti, aparityago bhiayo bhioyasca  prarthana] idam
tt;spé.pratyayam-upédanam-ity-ucyatel2 4 evam prarthaya
manah 2%unalnbhavajanakarh karma samutthapayati kayena vaca
manasa“0 ca®) sa®’ upadanapratyayo bhava ity-ucyate|i tatkarmani-
Fjéténémzs skandhanam-abhinirvritir-ya2? sa bhavapratyaya jatir-
ity-ucyate|| 30 jatyabhinirvritanamh skandanam-upacayanapari-
pakad-vinaso3! bhavati| tad-idam jatipratyayarh jaramaranam-ity-
ucyate®2|| '

29. gzhap vang de kho na mi rtogs shing log par shes te mi shes pa
ni ma rig pa'ol| de ltar ma rig pa yod na 'du byed rnam gsum
mngon par.’grub ste| bsod nams su nye bar ‘gro ba dang| bsod
nams ma yin par nye bar ’gro ba dang| mi g.yo bar nye bar 'gro
ba’o|| de la bsod nams su nye bar 'gro ba’i ‘du byed rnams las bsod
nams su nye bar 'gro ba'i rnam par shes pa nyid du 'gyur ba dang|
bsod nams ma yin par nye bar 'gro ba'i 'du byed rnams las bsod
nams ma yin par nye bar 'gro ba’i rnam par shes pa nyid du 'gyur
ba dang| mi g.yo bar nye bar 'gro ba'i 'du byed rnams las mi g.yo
bar nye‘bar 'gro ba’i rnam par shes pa nyid du 'gyur ba 'di ni *du
byed kyi rkyen gyis rnam par shes pa zhes bya'o|| rnam par shes
pa dang lhan cig skyes pa phung po gzugs can ma yin pa bzhi dang|
gzugs gang yin pa de ni rnam par shes pa’i rkyen gyis ming dang
gzugs shes bya’o|| ming dang gzugs rnam par 'phel bas skye mched
drug gi sgo nas bya ba byed pa rnams 'byung ste| de ni ming dang
gzugs kyl rkyen gyis skye mched drug ces bya’'o} skye mched drug
po dag la reg pa'i tshogs drug 'byung ste| ’di ni skye mched drug gi
rkyen gyis reg pa zhes bya'o|| ji Ita bur reg pa 'byung ba de Ita bu
tshor ba ’.byung ste| de ni reg pa’t rkyéen gyis tshor ba zhes bya’o|!
tshor ba'i bye brag de dag myong ba dang| mngon par dga’ ba
daygl Ihag par zhen pa dang| lhag par zhen nas 'dug pa de ni tshor
ba’i rkyen gyis sred pa zhes bya’o|| myong ba dang| mngon par dga’
ba dang| lhag par zhen pa dang| lhag par zhen nas 'dug pa las bdag
sdug pa't ngo bo dang| bde ba’i ngo bo dang "bral bar ma gyur cig
snyam du yongs su mi gtong bar phyir zhing smon pa 'di ni sred
pa’i rkyen gyis len pa zhes bya’o|| de itar smon zhing yang srid pa
bs:»kyed pa’i las| lus dang| ngag dang vid kyis kun nas slong ba de
ni len pa’'i rkyen gyis srid pa zhes bya’o|| las de las skyes pa’i
ph}mg po Inga rnams ‘grub pa gang yin pa de ni srid pa'i rkyen
gvis skye ba zhes bya'o|| skye nas mngon du 'grub pa’i phung po
rnams kyi ‘phel ba yohgs su smin pa dang| ’jig par "gyur ba de ni
skye ba'i rkyen gyis rga shi zhes bya'o|| '

(1) For pa' -. 28, C: Pernicious views and confused understandings are called
ighorance. These pernicious (views and confused) understandings produce
Fh.e three itypes of) action (karma), which are therefore called (mental) aetiv-
ities, Good and bad actions can yield results, which are therefore called con-
sciousness. From defiled, unmindful actions, defiled unmindful conscious-
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ness is born. From stable actions, stable consciousness is born. Conscious-
ness produces name and form ... (etc., repeating the bare pratitj{asamutpdda
formula). (@) Cp. the three abhisankharas at Vbh. 135. On anefija® see Vsm
386. (3) “Clause bending” = nr@mayanti, a pseudo-etymological definition
based on a pun as at Vsm. 558. (4) spardakiya, the six types of sensual con-
tact, visual etc., involving organ, object and consciousness. See para. 24, n.
3, para. 27, n. 6. {6) Cp. Pali piyar@parm sateripaem at 52:109 ete. (8) Ss.,
Bp., Msl: punar-aparam. (T) Bp. also quotes first sentence on p. 352, M_sl:
*affiagnam samvrtiparamérthayor-vibhagajfianam qjﬁana_m| (6] Msl. omits
evam. (9-9) S5 “opagas-cema ucyante "vidyapratyayah samskard iti| (puny")_.
Bp: as Ss., but: eramjyopagasdca| Msl: anifjyopagas-cett sarhbh.&vante avi-
dyapratyayah samskara iti|. (10) Bp: anamjyopaginam ... anamjyopagam-
eva. (11) Mp: idam-ucyate (vijianapratyayam), an omission. (12-12) Ss: evarn
namarapam| Bp., Msl: tad-eva vijAidnapratyayarn m’lmarﬂp_a_,m| T:
vijignasahajas-catvaro’ripinah skandha yacca ripam tq~d-eva vijfiana-
pratyayai namaripem ity-ucyate (VP). (13) Msl. adds: projiiayante. (14) Bp.,
Msl. omit iti. (15} Ss., Bp., Msl. omit ca. (18) Msl: *kayasamauzhah. (1T) Msl.
omits iti. (18) Ss. and Msl: pravartate. (19) Msl: ... vedana ucyate|| Mp: ivam
ucyate bhiksavah sparsapratyayt vedaneti}| (20) Ss., Bp., Msl: vedayati. (21)_
Bp. °nandayati. (22-22) Ss., Bp: adhyovusyaty-adhitis®. Msl: adhyevasati
kanksati  adhitis®, (2323) Mp: °dhyavasdnesthanad-aimapriyarapa-
s&tarﬁpair—viyogo ma bhitn-nityam-aparitydgoe bhaved iti prarthand ide-mucy-
ate bhiksavas-trsnapratyayam-upadanam| Bp: °dhyavasaya-
sthanam atmapriyasalarapair-viyogo ma bhavahriti .. M_sl: _°dhyavas&ya—
sthanam ne me priyaritpasatariapaih paeiicabhih kamagunair-viyogo Ibhauatu
aparityagah ... T: °nandanadhyavasanadhyavasiyasthanad atmapriyaripe
satarapuir vivogo me bhavatv-iti aparityegad prarthana idam .. (‘24) Mp. in-
serts: yatra  vastuni  satrsnastasya  vastuno’rjanaya vithapanayo-
padanam-upadatte tatra lotra prarthayate, (evam ..). (25) Msl: kayena
manasa vaca| (sa ..). (26) Ss., Bp., Msl. omit ca. (27) Ss: ayam. (2B} Ss: ya
karmaniriata. Msl. yat karma®. (29) 8s, Msl. omit ye. T: pafica
skandh@nam®. (30) 8s., Msl. insert yo. Bp. inserts ya. (81) Ss., Msl: “upo-
eayapari®. Bp. *upapari®. (32) Ss. omits ifi.

Pali: yam kho bhikkhave dukkhe ... dukkhasamudaye ... dukkhanirodhe ...
patipad@ya affianam, ayain vuccati bhikkhave avija (52:4). vedand safifia
cefant phasso marnastkaro, idarn vuccati namar. cattaro ca mahabhata co-
tunnaica mahabhitanam upddaya rapam, idam vuccati ripam. if idafica
namarm idafica raparm, idem vuceati bhikkhave namaraparn (32:3-4, cp. para.
27) rapam ... vedanam .. seRfam .. senkhare .. vififidnam abhinandolo

abhivadate ajjhosaya titthato uppajati nandi. ya vuiRfiane nandi fadu-

padanam (83:14).

SF: ... de ltar ma rig pa yod na ’du byed rnam gsum mngon bar 'gru(b ste)|
bsod namsu nye bar 'gro ba dang} bsod (nams me yin bar) nye bar ‘gro ba
dang| myi gyo bar rye boar 'gro ba'o| de la bsod nafms) ... nams su nye bar
‘uro ba’i rnam par shes pa nyid du ‘gyur ba dang| b(sod) nams ma yin bar
nye bar 'gro (ba'i ’du byed rnam)s las bsod nams ma yin bar nye bar “gro
ba’i rnam (par shes pa ... nye) bar 'gro ba’t 'du byed rnams las myi g.yo bar
nye bar ‘gro ba’t (rnam) par shes pa nyid du 'gyur ba (di ni ’du byed kyi)
rkyeind kyis rnam par shes pa zhes bya'o| de bzhin du rnam pa(r shes pa’i)
.. mying dong gzugs rnam par ‘pheld pas skye mched drug gi sgo nas bya ba
byed pa rnams 'hyung ste *(di) nfi) myi(ng dang gzugs ky)i (rkyle(nd ky)ifs)
skye mehed drug ces bya’a| skye mched drug ... skye mched drug gi rkyend
kyis reg pa zhes bya'o| ji lta bur reg pa ’byung ba de lta bur tshor myong ste
de ni reg pa’i rhyend hkyis tshor ba’i (bye brag de dag myong ba dung ... (yid
hyis kun nas slong) be de ni (len pa’i ... 'grug pa gangl yin (pa ... 'phel ba
yongs} su zugls pa dang| ’jig par ‘gyur ...).
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30.1 Thus, this twelve-fold conditioned arising with interdependence of
causes and interdependence of conditions, not impermanent, not perma-
nent, not compounded, not uncompounded, not without cause, not without
condition not an experiencer, not a destructable thing, not a ceasing
thing, not a perishable thing, not proceeding from premordial time, not
cut off, rolls along like a flowing stream.?

Mp. 566
30.%2 evam-ayarh dvadasangah pratityasamutpado ‘nyonyahetuko-
‘nyonyapratyayo-naivanitye na nityo! na samskrto nasamskrto
nahetuko négratyayo5 na vedayita ® na ksayadharmo 7 na vi-
nasadharmo 2 na nirodhadharme ¥ ’'nadikalapravrtto 'nucchinno
‘nupravartate nadisrotavat||

30. de ltar rten cing ‘brel bar 'byung ba'i yan lag beu gnyis po 'di
dag ni Yrgyu gzhan dang gzhan las byung bal rkyen gzhan dang
gzhan las byung bai? rtag pa ma yin| mi rtag pa ma yin| ’dus byas
ma yin{ 'dus ma byas ma yin| rgyu med pa ma vin| rkyen med pa
ma yin| myong ba yod pa ma yin| zad pa’i chos ma yin| 'jig pa’i
chos ma yin| ’gog pa’i chos ma yin teg thog ma med pa’i dus nast!
zhugs pa| rgyun ma chad par klungl? gi rgyun bzhin du'? rjes su
zhugs pa’ol?)]

(1} Inexplicably, Ss., Bp. and Msl, all omit paras. 30-31, leaving only Mp., T..
and SF as sources, as well as, oddly, the Tibetan Ss.. which, like SF, consoli-
dates paras. 30 and 31 by omitting the extensive repetition in T. and the
repeated phrase (not cut off ... stream) in Mp. In true Madhyamaka style,
Mp. follows each of the denied attributes in these paras. with a denial of the
opposite attribute as well. The Tibetan sources do not, so Mp. appears to be
a distortion. Therefore, paras. 30-31 follow T. for content and Mp. for precise
terminology. Minor variations between T. and TSs. are noted for these par-
as. {2) For para. 30, C. has: Maitreya said to Venerable Sariputra, “Each of
the twelve causes and conditions has a result. (It is) not eternal, not annihi-
lated, not active, not inactive, not a perishable thing {(fa=dharma), not free
of desire, not a destructible thing. Whether there is a Buddha or not. the
succession is unbroken. Like a stream it flows for limitless time.” (3} Ss: pe.
Bp:  peyalam. Msl:  pevalam, tatra  quidvadisu dokaparidera-
duhkhadaurmanasyopayasah pevalarthena nidarsitah| Each omits paras. 30-
31. See n. 1. (4) T" na nitvo nanitvo. (5) Mp. omits. (6) Mp. inserts: naredavita
na  pratityvasamutpanne  npapraiitvasamutpanno. (7} Mp.  inserts:
niaksavadharmo, (8) Mp. inserts: navinasedharmo. (9 Mp. inserts:
nanirodhadharmo. (10-10) TSs: geig gt rgvu geig geig gi rkyven cigl. Cp, SF,
para. 31. (1) TSs: nra. (12) P. and TSs: riung. (13) TSs. omits. (14) TSs: mod
kyi lomitting repetition of para. 30 in para. 31, and thereby skipping to
para. 31: hon kvang van lag bzhi po ..., see n.1)

SF: See para. 31, 8F, and para. 30, n. 1.
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31.1 As this conditioned arising, not cut off, rolls along like a flowing
stream, four limbs of this twelve.fold conditioned arising develop through
{the process of) causality for (performing) the action of assembling. What
four? Namely: ignorance, desire, karma and consciousness.?

Mp. 566 :
31.2 4yady-apy-ayarh 5 pratityasamutpado ’nucchino 'nupravartate
nadisrotavat,? atha cemiany-asya dvadasangasya pratityasam-
utpadasya catvary-angani samghatakriyayai hetutvena pravarta-
nte| katamani catvari| yadutavidya trsna karma vijiagnam cal

31. brten cing ’brel bar ‘byung ba’i yan lag beu gnyis po 'di dag ni
rgyu gzhan dang gzhan las byung ba| rkyen gzhan dang gzhan las
byung ba| rtag pa ma yin| mi rtag pa ma yin| 'dus byas ma yin|
'dus ma byas ma yin| rgyu med pa ma yin| rkyen med pa ma yin|
myong ba yod pa ma yin! zad pa'i chos ma yin| ’jig pa’i chos ma
vin| ’gog pa’i chos ma yin te| thog ma med pa’i dus nas zhugs pa
rgyun ma chad par klung gi rgyun bzhin du rjes su zhugs mod kyi|®
on kyang yan lag bzhi po ’di dag ni rten cing ’brel bar 'byung ba'i
van lag beu gnyis po de dag bsdu bar bya ba’i rgyu’i "gyur ro|| bzhi
gang zhe na| 'di lta ste! ma rig pa dang| sred pa dang| las dang|
rnam par shes pa’oj|

(1) See para. 30, n. 1. (2) For para. 31, C. repeats para. 30 and adds: The
twelve conditions can increase with four conditions. What four? Ignorance,
desire, karma, and consciousness. {(3) Ss., Bp, Msl. omit para. 31. See para.
30, n. 1, 3 and 14. (4-4) T. repeats para. 30: dvadasahgah ... nadisrotavat|
(atha ...). (8) T. inserts: dvadadangah. (6-8) TSs. omits. See para. 30, n. 1 and
14, and re-apply variations in para. 30, n, 10 and 11.

SF: (gcig gi rgyu geig gi) rkyend geig| rteg pa ma yin myi rtag pa ma yin|
’dus byas ma yin 'dus ma byas ma yin| myong ... rkvielnd myed pa las byung
bha ma yin| zad pa’i chos ma yin| 'jig pa’i chos ma yin| ‘gog pa’ chos ma yin
te thog ma myed pa’i dus nas klung pi rgyun bzhin du ma chad par zhugs
pa’i rjesu zhugs mo(d kyi| hon kyang yan lag bzhi) po "di dag ni de bsdu bar
bya ba’i rgyur 'gro’o| bzhi gang zhe na ’di lta ste| ma rig pe dang| sred pa
dang| las dong rrnam par shes pa'o|

32. Therein, consciousness is a cause by being of the nature of a seed.
Karma is a cause by being of the nature of a field. Ignorance and desire
are a cause by being of the nature of defilement. Karma-defilements
cause the consciousness-zeed to be born. Therein, karma performs the
function of being the field of the consciousness-seed. Desire waters the
consciousness-seed. Ignorance scatters the consciousness-seed. Without
thes;a conditions, the development of the consciousness.seed does not oe-
cur.

Mp. 566 Ss. 224 Bp. 480 Msl. 112
32. tatra vijianarmh bijasvabhavatvena hetuh| karma ksetra-
svabhavatvena hetuh| avidya trsna ca klesasvabhavatvena hetuh|

-
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karmaklesa vijiianabfjariz  janayanti?| tatra karma vijfiina-
bijasya ksetrakaryam karoti| trspa vijiianabijamh snehayati| avidya
vijianabijam-avakirati| asatarm tesArh pratyaydndrh vijiidna-
bijasyabhinirvrttir-na ° bhavatit4

32. de 1a rnam par shes pa ni sa bon gyis rang bzhin gyis rgyu byed
do!| las ni zhing gi rang bzhin gyis rgyu byed do}| ma rig pa dang
sred pa ni nyon mongs pa'i rang bzhin gyis rgyu byed dol|! de la las
dang nyon mongs pa dag ni sa bon rnam par shes pa skyed do|| de
la las ni sa bon rnarn par shes pa’i zhing gi bya ba byed dol| sred
pa ni sa bon rnam par shes pa rlan par byed do|| ma rig pa ni sa
bon rnam par shes pa 'debs te| rkyen 'di dag med na sa bon rnam
par shes pa mngon par.’grub par mi ‘gyur rol|

{1) C. omits last sentence. (2) Ss., Bp: samjanayenti] (3) Mp. omits vijfiana.
(4) Ss. omits. Bp., Msl: satam-esam ... " nirvritir-bhavati|

Pali: iti kho ananda kammam khettam vififianam bijam tanha sineho
avijjanivarapnam sattGnam tanhasamyojananaem  hindya dhatuya
vifiianam patitthitem (A1:223).

SF: de la rnam par shes pa ni sa bon gyvi rang bzhin gyis rgyu byed do| la(s
ni zhing gi rang} bzhin gyi(s rgyu byed do| ma rilg pa dang sred pa ni nyon
mongs pa'i rang bzhin gyis rgyu byed do| de la las dang nyon mongs pa dog
ni sa bon rnam par shes pa skyed do| de la las ni sa bon rnam par shes pa’l
zhing gi bya ba byed dol (sred pa ni sa bo)n rnam pa(r shes pa rlan bar bye)d
do| ma rig pa ni sa bon rnem par shes pa 'debs te| rkyend 'di dag myed na
sa bon rnam par shes pa mngon bar “grub par myi ‘gyur ro|

33. Therein, it does not occur to karma, “I perform the function of being
the field of the consciousness-seed.”l It does not occur to desire, “T water
the consciousness-seed.” It does not occur to ignorance, “I scatter the con-
sciousness-seed.”’? Nor does it occur to the consciousness-seed, *‘1 am born
by (way of} these conditions.”

Mp. 566 Ss. 224 Bp. 481 Msl. 112
33. tatra karmano* naivarh bhavati, ahar vijidnabijasya’
ksetrakdryam karomiti| trspaya api naivarh bhavati, aham
vijianabijarh® snehayamiti’| avidyaya® api naivarh bhavati aharh
vijianabljam-avakiramiti| vijianabijasyapi naivarh bhavati, aham-
ebhih pratyayair-janitam-iti?||

33. de la las kyang 'di snyam du bdag gis sa bon rnam par shes pa’l
zhing gi bya ba bya'o snyam du mi sems so|| sred pa yang ’di
snyam du bdag gis sa bon rnam par shes pa brlan par bya’o snyam
du mi sems so|| ma rig pa yang 'di snyam du bdag gis sa bon rnam
par shes pa gdab bo snyam du mi sems so|| sa bon rnam par shes
pa yang 'di snyam du bdag ni rkyen 'di dag gis bskyed do snyam du
mi sems te|
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1) 9: “... I can produce the consciousness seed”. (2) C: *... I can plant ...”. (3)
C_:___... causeaj_and conditions”. (4) Bp: “nam. (5) Bp. omits bijasya. (6 Mp:
r;n__;na_nas_yq bijasya. (7) Mp: snehakaryam karomitil. (8) Bp: avidya. ($) Ss.
Janita iti]]. Msl; ., pratyeyairpratityotpadairiarita itil). ’

SF: de la las kyang 'di ltar bdag gis sa bon rnam par shes pa’t zhing gi
(bya ba bya'o snyam) du myi (slefms so| sred pa yang Wi ltar bdag gis sa bon
rnam par sftes pa rlan bar bya'o snyam du myi semso| ma rig pa yang 'di
itar bdag gis sa bon rnam par shes pa gdab bo snyam du myi sems s0f sa

bon rnam par shes pa yang 'di ltar bdag ni rkyen ‘di dag gis bskyed do
snyam du myi sems tel

34. TAnd s0, the conscicusness-seed grows, standing in the karma-field
watered by the moisture of desire, scattered by ignorance. Here and theré
in the entrances of arising, it causes the sprout of name-and-form to de-
velop through rebirth in a mother’s womb.! And this sprout of name-and-
form is not self made, not made by another, not made by both, not made
by God, not transformec} by time, not derived from prakriti, not founded
upon a single principle,? yet not arisen withont cause. And so from the
union of the mother and father in the (fertile) period, and by the conjunc-
tion of other conditions, Sthe consciousness-seed, permeated by appetite
causes the sprout of name-and-form to develop in a mother's womb ir;
(relation to) things (which are) not governed, not “mine" not posses;;ed
{not opposed,)* like space, of the nature of the marks of illusion,* due t(;
the non-deficiency of causes and conditions.3 ’

Mp. 567 Ss, 224 Bp. 481 Msl. 112

34. _atha-ca5 Bvijianabijam karmaksetragratisthitam trsnasne-
hébhlsyanditam-avidyavakirnam virghati, 7£étratatmpéb}ittyé-
Yatanapratisarhdhau matuh kuksau? namaruapankuram-abhinir-
vartayati® sa ca® namaripankuro na svayarikrto na parakrto no-
bhayakrto nesvaranirmito’® na kalaparinamito na prakrti-
sambhmq” na caikakaranadhino!? napy-ahetu samutpannah|| atha
ca matapitrsamyogat, rtusamavayat, anyesarm ca!® pratyayanarn sa-
mavayat, asvadanu-viddham!? vijaanabijary ! matuh kuksau
namarupankuram-abhinirvartayati,’ 17asvamikesu dharmesu
amamesu aparigrahesu (apratyarthikesu) akasasamesu'? maya-
laksanasvabhavesu!® hetupratyayanam-avaikalyat| -

34, ’on,}{yang sa bon rnam par shes pa las kyi zhing la brten pa|
sred pa 1_rlan gyis rlan pa| ma rig pa’i lud kyis bran pa| skye ba na
skye ba’i gnas nyid mtshams sbyor ba| ma’i mngal de dang der
ming dar'lg gzugs kyi myu gu mngon par ’grub ste| ming dang
Bzugs kyi myu gu de yang bdag gis ma byas|_gzhan gyis ma byas
gnyis kas ma byas|edbang phyug gis ma byas| dus kyis ma bsgyur|
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rang bzhin las ma byung| byed pa la rag las pa ma yin| rgyu med
pa las kyang mi skyes te| 'on kyang pha dang ma phrad pa dang|
zla mtshan dang ldan pa dang| rkyen gzhan yang 'tshogs na bdag
po med pa’i chos| bdag gi med pa| 'dsin pa med pa| nam mka’ dang
mtshungs pa| sgyu ma’i mtshan nyid kyi rang bzhin dag la rgyu
dang rkyen ma tshang ba med pa'i phyir skye ba'i gnas nyid
mtshams sbyor ba ma’i mngal de dang der myong ba dang ldan pa’i
sa bon rnam par shes pa ming dang gzugs kyi myu gu mngon par
'grub boi|

(1-1) C: Once again, karma is the consciousness field. Ignorance is dung. De-
sire is the water for soaking. Therefore the sprouts of name-and-form, ete.,
are preduced. (2) C. omits: not ... principle. (3-3) C: The sprout of name-and-
form arises. (It is) not a master, not a self, not a creator, not a life, like
empty space, like illusion, born from many causes and conditions together.
4) Maya-laksana-svabhava, ie. illusory. (5) Ss., Bp., Msl: api fu. (6-6) Fol-
lowing Bp. and Msl. Mp: °avidyaya svavakirpam vibhajyaménam virohati.
Ss: “bije ... sthite ...syandite'vidyavakirne (tatra ...). T: ... moistened by the
manure of ignorance (!} (7-7) Bp., Msl. omit. Ss: °fatra tatropaity
ayatanasarmdhau matub kuksau virohati | (nd@ma®). (8) Ss., Bp., Msl:
*ankurasyabhinirvritir-bhavati| (9) Msl: caseu. (10) Mp., T: “kriv. SF:
spruld = nirmito. Ss: nefvaradi®. (11 Ss, Bp. omit. {12) Msl;
nakaranadhino, (13) Mp. omits. (14) Ss: “anupraviddhem. Bp:
*anuprabaddham. Msl: °asvadatprabuddham (1) (15) Bp,, Msl. and T. insert:
tatra tatropapattydyatanapratisaindhou. (16} Ss: °ehkurabijam-abhinirvarta-
ti. (17-17) Following Ss. Bp. as 8s., but cbserves yan sandhi and: °akasdasu...
T. omits apratyarthikesu. Mp: ... dharmesv-aparigrahesv-amamest ... Msl: ...
asvimikesu dharmanairatmyena adharmesu pudgalanairatmyena amamesu
aparigrahesu ... Cp. para. 38, n. 4. (18} Msl: mavalambana®.

Pili: yato ca kho bhikkhave, matapitaro ca samnipatitda honti, mald ca
utuni hoti, gandhabbo  ca paccupatthito hoti, evam tinparm samnipata
gandhabbassavakkhanti hoti (M1:266).

SF: ‘ond kyang sa bon rnam par shes pa las kyi zhing la rtend pa sred pa’i
rland kyis brian pa’o| ma rig pa’i ltad kyis btab pa| skye be na ma’i mngal
de dang der mying dang gzugs kyi myi gu mngon bar ‘grub ste| mying dang
gzugs kyi myi gu de yang bdag gis ma byas| pha rold kyis ma byas| gnyis
kas ma byas| dbang pos ma spruld! dus kyis ma bsgyurd| rang bzhin las ma
byung! byed pa la rag las pa ma yin| rgyu myed pa las kyang ma skyes te|
pha dang ma phrad pa deng dus dang ldan ba dang rkyend gzhan yvang
tshogs pa na| bdag po myed pa’i chos bdagi myed pe 'dzind pa myed pal
nam ka dang mtshungs pa sgyu ma’i mtshan nyid dang rang bzhin dag la
rgyu dang rkyend ma tshang ba myed pa’i phyir| skye be’i gnas nyid
mtshams sbyor ba| ma'i mngal de dang der myong ba dang ldan ba’i sa bon
rrnam par shes pa mying dang gzugs kyi myi gu mngon bar sgrub bol|
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35. Furthermore, ! eye-consciousness arises by way of five principles.
What five? Namely, conditioned by eye, form, light, space, and appropri-
ate attention,? eye-consciousness arises. Therein, the eye performs the
function of being the basis of eye-consciousness. Form performs the func-
tion of being the object. Light performs the function of illumination.
Space performs the function of uncovering.3 Appropriate attention per-
forms the function of reflection.? Without these conditions, eye-conscious-
ness does not arise. But if the subjective eye.entrance is not deficient,
and form, light, space and appropriate attention are not deficient, then,
from the conjunction of all these, eye-consciousness arises.’ Therein, it
does not occur to the eye, “I perform the function of being the basis® of
eye-consciousness”. Nor does it occur to form, ““I perform the function of
being the ohject of eye-consciousness”. Nor does it occur to light, “I per-
form the function of the illumination of eye-consciousness.” Nor does it
occur to space, “I perform the uncovering-function of eye-consciousness’.
Nor does it occur to appropriate attention, “I perform the reflection-func-
tion of eye-consciousness”. Nor does it occur to eye-consciousness, “I am
born by way of these conditions™. But still, there being these conditions,
the arising of eye-consciousness occurs because of their conjunction. Thus,

a corresponding {analysis) of the remaining (sense) faculties should be
done.

Mp. 567 Ss. 225 Msl. 113

35.8 tadyatha paricabhih karanais-caksurvijianam-utpadyate| kata-
maih paficabhih, yaduta® caksuh !0 pratitya rapam calokam
cakasarn 1! tajjamanasikaram ca'? pratityotpadyate-caksur-

vijidnar| tatra caksurvijidnasya caksurasrayakriyam karoti,
rapam-alambanakrtyam!® karoti, aloko 'vabhasakrtyam karoti,
akdsam-anavaranakrtyarh  karoti, tajjamanasikarah  sama-
nvaharanakrtyam!? karoti|| asatam-esarh pratyayanam!® ca-
ksurvijiidnamh notpadyate| yada tu!$ caksuradhyatmikam-

ayatanam-avikalam bhavati, evam ra alokakasatajjamanasikaras-
cavikala bhavanti| tatah sarvesar! samavayac-caksurvijnanam-

utpadyate!8|| tatral® caksuso naivam bhavaty-aharh
caksurvijnanasyasrayakrtyarn karomiti| evarnZ0 rapasyapi naivam
bhavaty-aharh caksurvifianasydlambanakrtyar?l karomtti|

dlokasyapi mnaivarii bhavaty-aharh caksurvijianasyavabhasa-
krtyam?® karomiti| akasasyapi naivam bhavaty-aharh caksurvi-
jhanasyanivaranakrtyam karomiti| tajjamanasikarasyapi naivam
bhavaty-aham caksurvijianasya samanvaharanakrtyam®? ka-
romiti{ caksurvijianasyapi naivam bhavaty-aham-ebhih pratya-
yair-janitam-iti?%|| atha ca salam-esarn pratyayanarm samavaydc-
caksurvijnanasyotpattir-bhavati||*> evam sesanam-indriyanam ya-
thayogarh karaniyarm?6||

35. 'di lta ste! mig gi rnam par shes pa ni rgyu Ingas ‘byung ste|
Inga gang zhe na! mig la rten pa dang| gzugs dang| snang ba dang|
nam mkha’ dang| de skyed pa'i yid la byed pa la yang rten nas mig
gi rnam par shes pa 'byung ngol! de la mig ni mig gi rnam par shes
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i rten gi bya ba byed do|| gzugs ni mig gi rnam par shes pa’i
g?nligs pa’ig byﬁ ba byed do|| snang ba ni mngon pa’i by:'a ba bygd
do|| nam mkha’ ni mi sgrib pa’i bya ba byed do!| de dang byung a
yid la byed pa ni bsam pa’i bya ba byed dc:| rkyen _de dag me 1}1‘a
mig gi rnam par shes pa ’byung bar mi ‘gyur gyi| gang gi tsde
nang gi skye mched mig ma tshang bal" ma gyur laj de‘t‘:)zhm bu
gzugs dang| snang ba dang| nam mkha’ dang| de dang ’dyung da
vid la byed pa dag ma tshang bar ma gyur te| thams cad us pa ’d?
las mig gi rnam par shes pa 'byung bar gyur ro|! de. la mll)g Il';l di
snyam du bdag gis mig gi rnam par shgs pa’t rten gyi bya_ a bya'o
snyam du mi sems sol| gzugs kyang 'di snyam du bdag gis mig gi
rnam par shes pa'i dmigs pa’i bya ba bya’o snyam du mi s;ms so“
snang ba yang 'di snyam du bdag gis mig gl rnam parki.1 es p: i
mngon pa’i bya ba bya’o snyam du mi sems so|,}_ nam n}b a "yi g
*di snyam du bdag gis mig gi rnam par s,hes pa'i mi s‘g'n1 I;)a 1d va
ba bya’o snyam du mi sems sof| de glang byung ba’i yl(,l‘ a byed pa
yang ’di snyam du bdag gis mig gi rmam par shes pa }1 bsam pa’i
bya ba bya’o snyam du mi sems.soﬂ mig gi rnam par shes 1:::1dyau'1gi
'di snyam du bdag ni rkyen 'di dag gis bskye:d dp snyam du ]::S
sems te} on kyang rkyen 'di dag yod pa las mig gi rnam pa; 8.
pa skye bar ’gyur ro|| de bzhin du dbang po lhag ma rnams kyang
ci rigs su sbyar ro||

. inserts: Venerable Sariputra. (2) Tajjamanastkara = lit. “making in
&)ecmirT;e(Which is) born from that”. (3) andvarazc. (‘3‘: Empty spafle rlm;k?’s
no obstacle. Cp. para. 13, n.3. (4) samanvaharana, lit. bl_-mgmg we ba o g(5)
C: Appropriate attention arises, and therefore eye-consciousness 13 0‘1"}1. ®
C. omits sentence. (6) C: Tt does not occur to eye consclousness (S{c), , c '
function as the bodily basis”. (7) For last sentence, C Th_ufa, v1stua ttl:lor;
sciousness, valid and mistaken, is produced by many condltlogs' oge .ler:
Like this, each of these {sense) bases p-mduces consciousness, an .13 sn{llla?n
ly explained. (8 Bp: pevalam, omlttmg' para. 35. Msl. 1nsegts. I&e;{'aom-,
peyalasabdena savasesam nirdiseti||, t_)ut includes para. 35, _(_9). 3., Msl. om
it. (10) Ss., Msl: caksus-ca. (11) Msl. inserts ce. (12) Ss: ta_,y_am cta man i
(13) Ss: °arambanakriyamn. (14) Ss: °aharakriyarm. (15) Ss.. asa sv-?ig) % §
tyayesu. Msl: asatsu pratyayesu. (16) Ss:, Msl._or_mt. (17) Ss: siarva-_.t i S_;,'
Msl: °vijanasyotpattir-bhavati|. (19) Msk: tatrapi. (20) Ss., Msl. %miz'a) D) Ss.
*arambanakrtyarn. Msl: “aviélambaena®. (22) Se: aham-avabhasa®. 2 it.i |
manv&h&-rak}'tyarh_ (24) Ss: °janita iti|. Msl: pratyayasamavqyarg_i]an;haam]il
(25) Ss: athe ca punch sats-esu pratyayesu cakgur - bhavat_l prbhur . (ﬁai
Msl: atha ca satsu protyeyesu caksur .. otpattth pradurbhavo bhravati).

Ss., Msl: kartavyam!|.

Pili: yato ca kho avuso ajjhattikaiiceva cakkhur'n_ a}?aribhin_nam ]?Otl; bg_hn;c;
ca rapa apatham agecchanti tgjjo ca samanndharo hoti, euc;z.mt ]%tr“aoi
vifianabhagassa patubhavo hoti (Ml:lQp, cp. Mi: 11.1). (Im;{le 1&;{91)
lowing is: yo paticcasamuppadam passati so dh_ammam passati ... M1: .

i vig gl 1 *i phyir skye'o| Inga gang
SF: “di lta ste myig gi rnam par shes pa ni Inga’i p
zhe na myig la brtend pa dang| geugs dang| snang ba dang| nam mkhha
dang| de skyed pe yid la byed pa la yang brtend nas myig gi rnam par shes
pa skye’o| ...
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36. Therein,! there is nothing whatsocever that transmigrates from this
world to another world. There is {only) the appearance of the fruit of kar-
ma, because of the non-deficiency of causes and conditions.2 Tt is, monks,?
like the reflection of a face seen in a well-polished mirror.* 5No face
transmigrates into the mirror, but there is the appearance of a face be.
cause of the non-deficiency of causes and conditions. Thus there is noth-
ing departed from this world, nor arisen elsewhere. There is {only) the
appearance of the fruit of karma, because of the non-deficiency of causes
and conditions.

Mp. 568 Ss. 225 Bp. 481 Msl. 113

36. tatra na® kagcid-dharmo ’smal-lokat-paralokarn sathkramati| 7
asti ca karmaphalapr.ad;ivijﬁaptir-hetuprat:yaye‘ms}m-.ewaikalyﬂt||8 ta-
dyatha bhiksavah® suparisuddha adarsamandale mukhapratibi-
mbakam dréyate| na ca tatradarsamandale mukham samlramati|
asti ca mukhaprativijﬁaptir-hetupratyayénam-avaikalyat|] evam-
asmal-lokan-na kascic-cyuto napy-anyatropapannah| asti ca karma-
phalaprajﬁaptir-hetupratyayénam-avaikalyat| | ’

36. de la chos gang yang ’jig rten ’di nas 'jig rten pha rol du mi
:pho mod kyi| rgyu dang rkyen ma tshang ba med pa'i phyir las kyi
bre_as bur mngon pa yang yod do|| ’di lta ste| dber na rab tu phyis
pa’'l me long gi dkyil 'khor la bzhin gyi gzugs brnyan snang ha
yang bzhin me long gi dkyil 'khor du ma 'phos mod kyi| rgyu dang
rkyen ma tshang ba med pa’i phyir bzhin du mngon pa yang yod
do]| de bzhin du ’di nas kyang su yang shi ‘phos pa med la gzhan
du yang ma skyes te| rgyu dang rkyen rnams ma tshang ba med
pa’i phyir las kyi 'bras bu mngon pa yang yod dol|

(1) C: Again, Sariputra. (2} C: But (if) the fruit of karma is substantial and
many conditions harmonize, then (there is) birth. (3) C; Sariputra. (4) See
Conze, Buddhist Thought, P. 222 Buddhist Texts, p. 16. See also
Mahayanasamgraha, Lamotte trans., pp. 93-5; Lankavatare, Suzuki trans.,
p. 278. (5-6) C: Mirror and face are in different places, but (even though
there is) no going and coming, they are seen in the same place. (8) Bp: na
latra.  Msl:  fatra  prafityasomutpade na.  (7)  Msl inserts; it
Sasvatantanisedhah. (8) Bp: °phalam-asti ca vijaptir-hetu® ... avaikalydt|
peyalam|, omitting rest of para. 36 and para. 37. Ss. omits same without
ellipsis. Msl: peyalam|, omitting as Bp. and Ss. (9) T. omits.

SF: ... ('di nas ji)g rten pha roldu myi ‘pho mod kyi ... {ma ‘phos) mod kyi
rgyu deng rkvend ma tshan ba myed (pa’i phyir) ...
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37. It is, {monks,)* like the moon-disk which wanders 4,000 leagues
above,! and yet again the moon's reflection is seen in a small pool of
water. It does not depart from its station (in the sky)* above and transmi-
grate into the small pool of water, but there is the appearance of the
meon-disk, because of the non-deficiency of causes and conditions. Thus,
there is nothing departed from this world, nor arisen elsewhere. (There is
(only) the appearance of the fruit of karma, because of the non-deficienc
of causes and conditions,)*2

Mp. 568

373 tadyatha (bhiksava$) candramandalarm catvarithsad-yojana-
satam-ardhvam? vrajati| atha ca punah paritte 'py-udakabhajane
candrasya pratibimbarh drsyate| na ca tasmat-sthanad-irdhvam-
{nabhasag)yutam paritte udakasya bhajane sarmkrantarh bhavati|
asti ca candramandalaprativijnaptir-hetupratyayinam-avaikalyat|
{evam-asmal-lokan-na kascic-cyuto, napy-anyatropapannah! asti ca
karmaphalaprativijfiaptir-hetupratyayanam-avaikalyat||)

37. 'di lta ste| dper na zla ba’i dkyil '’khor ni dpag tshad bzhi khri
nyis stong nas 'gro ste| "on kyang snod chung du chus gang bar zla
ba'i dkyil 'khor gyi gzugs brnyan snang ba yang zla ba’i dkyil 'khor
ni gnas de nas ma ‘phos te| snod chung du chus gang ba’i nang du
song ba yang med mod kyi| rgyu dang rkyen ma tshang ba med
pa’i phyir zla ba’i dkyil ’khor du mngon pa yang yod do|| de bzhin
du 'di nas kyang su yang shi 'phos pa med la gzhan du yang ma
skyes mod kyi| rgyu dang rkyen rnams ma tshang ba med pa’i
phyir las kyi 'bras bu mngon pa yang yod dol|

(1) T. and C: 42,000 leagues (yojena = dpag tshad). (2} For para. 37, C:
Again Sariputra, (it is) as the moon (in} the beautiful sky 42,000 leagues
above the earth. The water flows below and the moon shines abave. Al-
though its mysterious image is single, (its) reflection appears in many wa-
ters. The moon’s body does not descend and the water’s substance does not
rise. Thus, Sariputra, creatures do not go from this world to an after-world,
or from an after-world again to this world. But there are the fruits of karma
(and) the outcomes of causes and conditions which cannot be diminished. (3)
Only Mp. and T. include para. 37. (4) T: 42,000 yojanah.

SF: ("di Ita ste) dper na zla ba’i dkyil "khord ni ... (chusi gang ba'i nang du
song ba yang myed mod (kyi ... las} kyi "bras bur mngon ba yang yo(d) do|
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38. Just as when there is fuel as a condition, fire burns, (and) if fuel is
deficient, it does not burn; even so does the consciousness-seed, born of
karma-defilements, cause the sprout of name-and-form to develop here
and there in the entrances of arising, through rebirth in a mother’s
womb, in (relation to) things (which are) not governed, not “mine”, not
possessed, (not opposed,)* like space, of the nature of the marks of illu-
sion, due to the non-deficiency of causes and conditions. Thus is the con-
ditional relation in subjective conditioned arising to be seen.!

Mp. 568 Ss. 226 Bp. 482 Msl. 113

38. tadyathagnir-upadanapratyaye sati jvalati, upadanavaikalyan-
na jvalati|? evameva 3 karmaklesajanitamh vijhidnabijarm tatratatro-
papattyayatanapratisarndhau matuh kuksau namarapankuram-
abhinirvartayati| asvimikesu %dharmesv-amamesu aparigrahegu-
(apratyarthikesu) akasasamesu mayalakeanasvabhavesu* hetu-
pratyayinam-avaikalyat}| evam-adhyatmikasya pratityasamutpada-
sya pratyayopanibandho drastavyah|i5

38. 'di lta ste| dper na me ni rgyu dang rkyen ma tshang na mi
‘bar gyi| rgyu dang rkyen ’tshogs pa las "bar ro|| de bzhin du bdag
po med pa'i chos| bdag gi med pa| 'dsin pa med pa| nam mkha’
dang mtshungs pa| sgyu ma’i mtshan nyid kyi rang bzhin dag la
rgyu dang rkyen rnams ma tshang ba med pa’i phyir skye ba’i gnas
nyid mtshams syor ba ma’i mngal de dang der sa bon rnam par
shes pa las dang nyon mongs pa rnams kyis bskyed pa ming dang
gzugs kyl myu gu mngon par ‘grub ste| de ltar nang gi rten cing
'brel bar ‘byung ba rkyen dang 'brel bar blta'o||

(1) For para. 38, C: Again, Venerable Sﬁ.riputra, (it i) as (when) fire has fuel
it burns, and when the fuel is gone it stops. Likewise karma bondage pro-
duces consciousness everywhere (in) all realms. (It) can produce the result,
name-and-form, (which is) not self, not a master, not a recipient, like empty
space, like summer heat (mirages), like an illusion, like & dream, not having
substance. Yet its virtuous and evil causes and conditions, fruits and results
follow korma undiminished. (2) Bp., Msl: yatha agnir-upadanavaikalyén-na
Jvalati, upadanaveikalyac-ca joalati. T: (tadiyathagnir hetupratyayevaikalyan
ra jvalati, hetupratyayavaikalyae-ca jealati|. (3) Mp. inserts: bhiksavah, (4-4)
Following Ss. Bp. as Ss., but observes yan sandhi and omits kasasemesu. T.
omits apratyarthikesu. Mp: dharmesvaparigrahesu mayalaksanasvabhavesy-
amamesu kririmesu. Msl: asvamikesu adharmesu ... °svabhfvesu. Cp. para.
34, n. 17. (8) Mp., Ss. omit sentence.
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Pili: seyvatha pi bhikkhave yefiyadeva paccayam paticca aggi jalati tena
teneva sankham gacchati, katthafice paticca aggi jalati, kafthoggi teva
sahkhain gacchati, sakalikafica poticee aggi jalati ... tinafica ... gomayafica
... thusafica ... sankarafica poficea aggi jalati, sahkaraggi tveva sankham go-
cchati, evameva kho bhikkhave yaiinadeva paccayan paticca uppajati
vififianam tena teneva schkharn gacchati, cakkhufica paticea rippe ca uppe-
Jiati vifiAanam, cakkhuvififidnantveva sahkham gacchati .. mano-
vififdnantveva sahkham gacchati (M1:259-260, cp. 52:86).

SF: di Ita ste| ... nam mkh)a dang mtshungs pa sgyu ma’i mtshan nyid
dang rang bzhin dag laf rgyu dang (rkyend) ma tshan ba myed pa’i phyir
skye ba'i gnas nyid mtshams shyor ba| ma’i mngal de dang der sa bon rnam
par shes pa las dang nyon (mongs ... mying dang gzugs) kyi myi gu mngon
bar sgrub ste| de ltar nang gi rtend cing ‘(brel)d par 'byung bai rkyend
'breld par bltao||

39. Furthermore, subjective conditioned arising is to be seen according to
five principles.! What five? Not as eternity, not as annihilation, not as
transmigration, as the development of a large fruit from a small cause,
and as (a result} bound to be similar to that (its cause).

Mp. 569 Ss. 226 Bp. 482 Msl. 114
39. tatradhyatmikah® pratityasamutpadah paficabhih karanir-
drastavyah| katamaih paficabhih| 3 na $asvatato nocchedato na
samkrantitah  parittahetuto-vipulaphalabhinirvrttitah?  tat-sa.
drsanuprabandhatas-ceti||

39. de la nang gi rten cing ‘brel bar 'byung ba rnam pa Ingar blta
ste| Inga gang zhe na| rtag par ma yin pa dang| chad par ma yin pa
dang| 'pho bar ma yin pa dang| rgyu chung du las 'bras bu chen po
‘byung ba dang| de dang ’dra ba’i rgyud du’o]|

(1) See para. 15, n. 1-5. For para. 39, C: Again, Venerable Sariputra, condi-
tioned arising also arises from five causes and conditions, (2) Ss: tannadhy®
(3) Msl. inserts: yaduta. (4) Mp: ©hetuvipula®.

SF: de la nang gi rtend cing *breld par "byung ba lnga’i phyir blta ste| Inga
gang zhe nal ... ('pho bar) ma yin ba dangl| rgyu chungu las "bras bu chen po
"byung ba darng| de) dang 'dra ba’i rgynd du’o|
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40, How (is it to be seen) as “‘not eternity”? Because the aggregates on
the edge of death are one thing, and the aggregates sharing arising are
another. The aggregates on the edge of death are not (identical to) those
sharing arising. But still, the aggregates on the edge of death cease, (and)
the aggregates sharing arising become manifest. Therefore eternity is not
(the case).! .

Mp. 569 Ss. 226 Bp. 482 Msl. 114
40. katham na s$asvatato, yasmad-anye maranantikah skandha
anye aupapattyarhéikih skandhah®| na tu ya eva maranantikah
skandhas-ta evaupapattyarnsikah® “api tu maranantikah® skandha
nirudhyante®| aupapattyamsikah skandhah? pradurbhavanti|* ato #
na fasvatatah||

40. ji ltar rtag par ma yin zhe na| gang gi phyir tha ma’i 'chi ba’i
phung po rnams kyang gzhan la| skye ba’i char gtogs pa rnams
kyang gzhan te| tha ma ’chi ba'i phung po gang yin pa de nyid
skye ba'i char gtogs pa rnams ma yin gyi{ tha ma’i 'chi ba'i phung

po rnams kyang ‘gag la skye ba'i char gtogs pa’i phung po rnams-

kyang 'byung bas de’i phyir rtag par ma yin no||

(1) For para. 40, C: Why not eternal? One aggregate perishes, another
arises. {That which) perishes is not what then arises. That which arises is
not that which perishes. Therefore (it is) called not eternal. (2) Ss. omits,
Bp., Msl: skandhah pradurbhaventi. (3} Ss. adds: skandhah. Bp. adds:
pradurbhavante. Msl. adds: skandhah pradurbhavantiti na| (4-4) Bp., Msl,
omit. (5) Ss: °kadea. (B) Ss: nirudhyamana. (7) Ss: *dhadca. (8) Msl. inserts
hetor.

SF: ji ltar rtag par ma yin zhe na| gang gi phyir tha ma'i ‘chi ba'i phung
po rnams kyang gzhan la skye ba’i char (gtogs ... tha ma 'chi ba)’i phung po
gang vin ba de nyid skye ba’t char gtogs pa rnams me yin gyi tha ma 'chi
ba’i phung po rnams kyang ‘gag la| skye ba'i char gtogs pa'i phung po
rnams kyang ‘byung ...

41. How (is it to be seen} as “‘not annihilation”? The aggregates sharing
arising do not become manifest from the previous cessation of the aggre-
gates on the edge of death, nor without this cessation. But still, the ag-
gregates on the edge of death cease, and at just that time, the aggregates
sharing arising become manifest, like the beam of a scale rocking te and
fro. Therefore, annihilation is not (the case).?

Mp. 569 Ss. 226 Bp. 482 Msl. 114

41. katham nocchedatah|? na ca 3purva-niruddhesu maranantikesu?®
skandhesu aupapattyaméikah skandhah pradurbhavanti napy-ani-
ruddhesu| api tu maranantikah* skandha nirudhyante, Stasminne-
va ca samaya® Saupapattyamsikah skandhah® pradurbhavanti tu-
ladandonnamavanamavat’| ato nocchedatah||

41. ji ltar chad par ma yin zhe na| tha ma’i 'chi ba'i phung po
rnams sngon 'gags pa las skye ba’i char gtogs pa’i phung po rnams
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’byung ba ma yin| ma 'gags pa las kyang ma yin gyi| tha ma’i 'chi
ba’i phung po rnams 'gags la| de nyid kyi tshe skye ba’i char gtogs

" pa’i phung po rnams srang mda'i mtho dman bzhin byung bar
‘gyur te| de’i phyir chad par ma yin nof|

(1) For para. 41, C: Why not annihilation? Like a scale rocking, this per-
ishes and that arises. Therefore (it is} not annihilation, known and seen as
it really is. (2) Mp. omits. Msl: katham punar-na®. (3-3) 8s: niruddhesu.. (4)
Ss: °hasca. (5-3) Ss. omits. Msl: °samaye. (8-6) Ss: “kas-ca (pradur®). Msl:
°kas-ca skandah punar-bhavanti, (pradur®). (7Y Mp. adds: candrabimbaprati-
bimbavat.

SF: (ji ltar chad par ma) yin zhe na| tha ma ‘chi ba’t phung po rnams "gags
pa lus| skye ba'’i char glogs pa'i phung po rnams 'byung ba ma yin| ma 'gags
pa las kyang ma yin gyi| tha ma 'chi ba'l phung (po) ...

42. How (is it to be seen) as “not transmigration”? Dissimilar species
cause birth to develop in a common category of birth. Therefore transmi.
gration is not (the case).!

Mp. 569 Ss. 226 Bp. 483 Msl. 114
42. Katharh na samkrantitah|? visadrsah sattvanikayah sabhaga-
tayam (satyam) jatyarh jﬁtim—abhinirvartayanti[3 ato na sarkra-
ntitah||

42, ji ltar 'pho bar ma yin zhe na| sems can gyi ris mi ‘dra ba nas
skal ba mnyam pa’i skye bar skye ba mngon par sgrub pas de’i
phyir 'pho bar ma yin no}|

(1} For para. 42, C: Why not coming or going? The seed does not go to the
sprout, and the sprout does not come and take the seed’s place. This is why
(it is) without (transmigration) from here to there. (2} Ss. omits. Msl. adds
iti, (3 Ss., Bp visedrsatsattvanikayadvisabhagah skanda jérvanta-
re'bhinirvartante|. Msl. as Ss. and Bp., but °jatyantaresi-abhi®. T: visadrsat-
sattvanikayat sabhaga jatir-abhinirvartate (VP), probably the best reading.

43. How (is it to be seen) as “the development of a large fruit from a
small cause”? A small deed (karma) is done, and a large resultant fruit is
experienced. Therefore, ‘‘the development of a large fruit from a small
cause” is (the case).l

Mp. 569 Ss. 226 Bp. 483 Msl. 114
43. katharh parittahetuto vipulaphalabhinirvyttitah|® parittarh ka-
rma kriyate vipulah phalavipake'nubhiyate| atah parittahetuto vi-
pulaphalabhinirvrttitah?||

43, ji ltar rgyu chung du las 'bras bu chen po 'byung zhe naj las
chung du byas pa las 'bras bu chen po'i rnam par smin pa myong
ste| de'i phyir rgyu chung du las 'bras bu chen po mngon par ‘grub
boi|

(1) C. has only: Truly, few seeds can produce many fruits. (2) Ss. omits, (3}
Ss: “vrttih.
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44, How (is it to be seen) as “(an effect) bound to be similar to that (its
cause)”’, !Whatever type of deed (karma) is done, that (same) type of re-
sult is experienced. There, (the effect) is bound to be similar to that (its
cause). (Thus is subjective conditioned arising to be seen in five ways, }*1

Mp. 569 Ss. 227 Bp. 483 Msl. 114
44. katharh tat-sadr§anuprabandhatah|? yatha-vedaniyam karma
kriyate tatha.vedaniyo vipdke'nubhitiyate| atas-tat-sadrianupra-
bandhatah3|| (evam-idhyatmikah pratityasamutpadal paficabhir-
drastavyah||}*

44. ji ltar myong bar ‘gyur ba’i las byas pa de ltar myong bar 'gyur
ba'i rnam par smin pa myong pas de’i phyir de dang 'dra ba'i rgyud
du’ol| '

(1-1) C: If non-virtuous, the cause produces a non-virtuous fruit. If virtuous
... virtuous fruit. This is why it is said: “Similar and continuous (things) are
produced”. (2) Ss. omits. (3) Ss., Msl: “tas-ceti. Mp: °anubandhatadceti vista-
rah, but has paras. 45-46 on pp. 593-4. (4) All but Bp. omit. Bp. citation ends
here with: *vya iti vistarah,

45, Whoever, Venerable Sériputra, with perfect wisdom, sees this condi-
tioned arising, perfectly set forth by the Lord, as it actually is: always
and ever without soul, devoid of soul, truly undistorted, unborn, not be-
come, not made, not compounded, unobstructed, unobscured, glorious,
fearless, ungraspable, inexhaustable and by nature never stilled, (wheo-
ever) sees it well and fully as unreal, as vanity, void, unsubstantial, as a
sickness, a boil, a dart,! as dangerous, impermanent, suffering, as empty
and without self; such a one does not reflect upon the past (thinking)
“Was I in the past, or was I not? What was I in the past? How was I in
the past? Nor again does he reflect upon the future (thinking): “Will I
be in the future, or will I not be? What will I be in the future? How will 1
be in the future?” Nor again does he reflect upon the present (thinking):
“What is this? How is this? Being what, what will we become? Where
does this being come from? Where will it go when departed from here?'?

Mp. 593 Ss. 227 Msl. 114

45. %yah kadcid-bhadanta gariputremarn pratityasamutpadarh bha-
gavata samyak pranitam-evam? yathabhutarh samyakprajfiaya sa-
tatasamitam-ajivarh nirjivarh? yathavad-aviparitam-ajatam-abhu-
tam-akrtam-asarhskrtam-apratigham-anavaranam?® $ivam-abhayam-
anaharyam®avyayam-avyupasamasvabhavarh pasyati, asatas-tu-
cchato” rktato® ’sarato %rogato gandatah alyato® *ghato!® 'nityato
duhkhatah $anyato Vnatmatasca samanupadyati,ll! sa nal2
purvantarm pratisarati] kim nv-aham-abhavam-atitel® ’dhvani
dhoavin-nabhuivam-atite 'dhvani, ko nv-aham-abhivamatite 'dhva-
ni, Mkathath nv-aham-abhtavam-atite 'dhvani|!* aparantam va pu-
nar-na pratisarati, kimm ’nv-aham bhaviﬁ_;yamy-anagate“’ ‘dhvani
shosvin-na bhavigyamy-anagate!® ’dhvani, ko nul? I8bhavigyamy-
andgate 'dhvani, katharh nu bhavisyamy-anagate *dhvanil®| pra-
tyutpannarh va punar-na pratisarati, kih nv-idarh!® katham
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nv-idam'? ke santah ke bhavisyamah,?® ayarh sattvah kuta agatak|
sa itaé-cyutah kutra gamisyatiti}{

45. btsun pa sha ri'i bu rten cing 'brel bar 'byung ba bcom ldan
‘das kyis yang dag par gsungs pa 'di gang la la zhig gis yang dag
pa'i shes rab kyis de ltar yang dag pa ji 1ta bu bzhin du rtag par
rgyun du srog med pa dang| srog dang bral ba dang| ji lta bu nyid
dang| ma nor ba dang| ma skyes pa dang] ma byung ba dang] ma
byas pa dang| 'dus ma byas pa dang| thogs pa med pa dang| dmigs
pa med pa dang| zhi ba dang| ’jigs pa med pa dang| mi 'phrogs pa
dang| zad pa med pa dang| rmam par zhi ba ma yin pa’i rang bzhin
du mthong ba dang| med pa dang| gsog dang| gsob dang| snying po
med pa dang| nad dang 'bras dang| zug rngu dang! sdig pa dang|
mi rtag pa dang| sdug bsngal ba dang| stong ba dang| bdag med
par yang dag par rjes su mthong ba de ni ¢i bdag 'das pa'i dus na
’byung ba zhig gam| "on te bdag ’das pa’i dus na mi ‘byung ba zhig|
bdag ’das pa’i dus na cir gyur pa zhig| bdag ’das pa’i dus na ji lta
bur gyur ba zhig gu snyam du sngon gi mtha’ la mi rtog go|| ci ma
’ongs pa’i dus na 'byung bar 'gyur ram| ‘on te ma ‘ongs pa’i dus na
"byung bar mi ’gyur| ma ’ongs pa’i dus na eir 'gyur| ma ‘ongs pa’i
dus na ji lta bu zhig tu 'gyur snyam du phyi ma’i mtha’ la mi rtog
go|| *di ci zhig| 'di ji 1ta bu zhig]| ci zhig yod) cir 'gyur| sems can 'di
dag gang nas ‘ongs| 'di nas shi 'phos nas gang du 'gro bar ’gyur
shes de ltar byung ba la yang mi rtog gol|

(1) Cp. M2:230; Vsm. 355. (2) See M1:265; 52:26 on these “fruitless ponder-
ings”, For para. 45, C: Again, Sariputra, as the Buddha said,"Being able to
perceive conditioned arising is called right view. If one rightly perceives
conditioned arising, there do not arise thoughts about the existence of the
past body and there do not arise thoughts about the non-existence of the
body in the future, (or thoughts such as:} “These beings, from where have
they come? Where do they go?" (3-3) Mp. has only: ya imarm
pratityasamutpidam. (4) Mp. omits. {5) Msl: °aparitam ... asamskriam apra-

timatn andavaranam, (6) Ss., Msl: °aharyam ... (7} Ss: asatyatas-tucchata Msl:
asatyato’saktatah (asarato ...). (8) Msl. omits. (9-9) Sz. omits. (10} Msl. omits.
(11-11) Mp: ’natmateh, (na sa ..). (12) Mp: na sa. (13) Ss., Msl: omit nu (14-
14) Ss., Mzl. omit. (15-15) Ss. omits charmn. Msl: bhavisyamy-cham-anagate.
{16) Msl: as n. 15, (17) Msl: nv-cham. (18-18) Ss., Msl: bhavisyamiti only. (19)
Ss: °svid-idam. (20) Ss., Msl: °syama itil|, ending citations.

Pali: ye pi hi koci bhikkhave yarn loke piyariipam sataraparn tem aniccato
... dukkhato ... anatiato ... rogate ... bhayato passanti, te tanham pajehanti
(82:112). yato kho bhikhhave ariyasdvakassu ayanca peticcasamuppide ime
ca paticcasamuypparna dhamma yothabhutamn sammapaniaye sudittha hoti.
so vata pubbantarn vé patidhavissati, ahosim nu khvaham atitamaddhéanarm,
na nu kho ahosim atitamaddhanam, kim nu kho ahosim atitamaddhanam,
kim nu kho ahosim atitamaddhanaem, hkatham nu kho ahosim
atitamaddhanam, kim hutva kim ehosim nu khvaham atitamaddhananti
aparantam va upadhdyissati ... ki hutvg@ kim bhavissami nu khvaham
anagatamaddhananti, etarchi va peccuppennemaddhanam ajjhatiam ha-
thamkatht bhavissati, aharm nu khosmi na nu khosmi, kim nu khosmi, ka-
tham nu khosmi. aham nu kho satto kuto ggato so kuhimgami bhavissati ti
netam thanam vijjati (52:26-7, cp. M1:8; M1:265),
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46. Whatever dogmas! the common world’s ascetics and priests hold, that
is to say, (dogmas) related to: belief in self, [belief in a “‘being”] belief in
soul, [belief in a “person’] rites and rituals,? these (dogmas) were aban-
doned at that time, fully recognized (as false), cut off at the root, withered
like the plume of a Taliput palm,?® dharmas® never to arise or cease
{again) in the future.’

Mp. 594
46. yany-ekesam $ramanabrahmananarh prthagloke drstigatani
bhavisyanti, tadyatha &atmavadapratisarhyuktani [sattvavada-
pratisarnyuktani}  jivavadapratisamyuktani  [pudgalavadaprati-
sathyuktani] kautukamangalapratisaryuktani® tany-asya tasmin

mastakavad-anabhasagati[ni] ayatyam-anutpadanirodhadharmanil|

46. ’jig rten na dge sbyong ngam| bram ze dag gi lta bar song ba
tha dad pa gang dag yod ba 'di lta ste| bdag tu smra ba dang ldan
pa’am| sems can du smra ba dang ldan pa'am| srog tu smra ba
dang ldan pa’am| gang zag tu smra ba dang ldan pa’am| dge
mtshan dang bkra shis su smra ba dang ldan pa dag kyang rung
ste| lhag par g.yo ba dang bral bar g.yo ba de dag de’i tshe na des
spangs par 'gyur te] yongs su shes nas rtsa ba nas bead de| ta la’
mgo bzhin mi snang ba’i rang bzhin du phyis mi skye mi 'gag pa’i
chos can du 'gyur ro|| .

(1) Drsti = lit, “views”. {2) See the similar rejection of ritual at D1:179; 54;
398; M2:2. (3) The Taliput palm grows to a great height and at maturity

produces one huge, green flower out of its plume, and then dies. (4) Dharma
here could mean simply “thing”, but should probably be taken as “mode of
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T. only
47. [yah kascid bhadanta sariputra evam dharmaksantisathpannah
pratityasamutpadam api samyag-avagacchati, tasya tathagata')
‘tham sarhyak-sambuddho vidyacaranasampanno sugato lokavid-
anuttara-purusadamyasirathi $astd devamanusyanam buddho bha-
gavan, samyak-sarhbuddho bhavisyatiti, anuttarasamyak-
sarhbodhim vyakaroti|]

47. btsun pa sha ri'i bu gang la la chos la bzod pa ’di 1ta bu dang
ldan te| rten cing 'brel bar 'byung ba'di yang dag par khong du
chud na de la de bzhin gshegs pa dgra beom pa yang dag par rdsogs
pa’i sangs rgyas rig pa dang zhabs su ldan pa| bde bar gshegs pa|
jig rten mkhyen pa| skyes bu 'dul ba’t kha lo sgyur ba| bla na med
pa lha dang mi rnams kyi ston pa| sangs rgyas bcom ldan 'das kyis
yang dag par rdsogs pa’i sangs rgyas su ‘gyur ro zhes bla na med
pa yang dag par rdsogs pa’i byang chub tu lung bstan to||

(1) Dharmaksanti, but perhaps “belief in the (Buddhist) Dharma”, as at D1:
187 where aftfiakhantika = “believer in another (doctrine)”. (2) For para. 47,
C: If one rightly sees conditioned arising, if one gains this understanding,
Venerable gﬁriputra, and if one of the many beings is patient in the Dhar-
ma, of him, the Tathagate, the Noble One, the perfectly, completely enlight-
ened one, the Wellfarer, knower of (all) worlds, the chariot-driving hero,
teacher of gods and men, the Buddha, the Lord, proclaims unsurpassable,
perfect, complete enlightenment,

Pali: manussesu metteyyo nama bhagava loke uppajjissati araharm sam-
masambuddho vijjacaranasampanno sugatoe lokavidii anuttaro purisademma-
sarathi satthé devamantssanam buddho bhagavi (D3:76).

conduct or belief”. (5) For para. 46, C: If Sremanas, Brahmanas and worldly
men achieve all views: sell-view, being-view, life-view, hero-view, auspicious-

48a. (Accotrding to Mp. 594:) (Then indeed, the Venerable Sﬁriputra, de-
lighted and joyful at the words of Maitreya Bodhisattva-mahasattva, rose
from his seat, and the other monks also departed.)*!

inauspicious-view. Thus is conditioned arising (sic.). Like a tale (fan-palm)
tree, severed at thd head and unable to grow, self-view will be eliminated.
8) T. inserts: lhag par gyo ba dang bral bar gyo ba, VP: va
unmifjitanimifijitani. NS: unmifjitani nimifjitani ca.

Pali: evasihi so bhikkhave maharukkho uccinnamiulo assa, tdlavatthukato
anabhavaermkate ayatim anuppadadhammeo (82:88; $3:10, cp. 51:136).

47. [Whosoever, Venerable Sariputra, thus endowed with patience in the
Dharma,! understands conditioned arising perfectly, for him the Ta-
thagata, the Noble One, the perfectly, completely enlightened one, en-
dowed with (perfect) wisdom and conduct, the Wellfarer, knower of (all)
worlds, incomparable charioteer of men needing taming, teacher of gods
and men, the Buddha, the Lord, predicts unsurpassable perfect, complete
enlightenment (saying): “He will become a perfect, complete Buddha!™]?

Mp. 594
484. (atha khalv-dyusman $ariputro maitreyasya bodhisattvasya
mahasattvasya bhasitam-abhinandya-modyotthayasanat prakra-
ntds-te ca bhiksavah?||)

(1) For para. 48, C: Venerable Sariputra, having heard Maitreya's discourse,
was joyful and departed. The gods, ragas, yaksas, gandharvas, asuras and
the other great groups prostrated to Maitreya and joyfully departed. (This
is) the Rice Scripture spoken by the Buddha. (Cp. para. 48b.) () Mp: °*ksava
iti .

Pali: idamavoca bhagava attamana te bhikkhi bhagavato bhasitam abhi-
nandanti (M1:271, etc.).
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48b. {According to T:) [Thus spoke Maitreya Bodhisattvae-mahiasattva, and
the Venerable Sariputra, together with the world of gods, men, titans
and sprites, delighted, rejoiced at the words of Maitreya Bodhisative-
mahasattva. ]!

T. only

48b. [maitreyabodhisattvamahasattvena evam-uktva, ayusman
gariputrah sadevamanusyasuragandharvalokas-ca pramodyan, mai-
treyabodhisattvamahasattvasya bhasitam abhyanandan||

48b. byang chub sems dpa’ sems dpa’ chen po byams pas de skad
ces smras nas| tshe dang ldan pa sha ri'i bu dang| lha dang| mi
dang| lha ma yin dang| dri zar beas pa’i 'jig rten yi rangs te| byang
chub sems dpa’ sems dpa’ chen po byams pas bshad pa la mngon
par bstod do|| ‘phags pa sa Iv’i ljang pa zhes bya ba theg pa chen
po’i mdo rdsogs sol|||

Pali:  imam lokam sadevakam  samarakam  sabrahmakam  sasso-
manabrahmanim pajam sadeve-manussam ... (D3:76, etc.).
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