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Preface 

This volume continues a presentation of dynamic responses by Tibetan and 

Mongolian scholars to the opening part on the Middle Way School in 

Tsong-kha-paôs Treatise Differentiating Interpretable and Definitive 

Meanings: The Essence of Eloquence. The topics here are twofoldð(1) 

what the Teachings of AkἨhayamati SȊtra says about differentiating be-

tween what requires interpretation and what is definitive and (2) how 

NǕgǕrjuna expounds on this. 

 In presenting the series of fascinating reactions to Tsong-kha-paôs 

presentation I utilize the works of twenty Tibetan and Mongolian scholars 

in Tibetan. Eleven wrote commentaries on Tsong-kha-paôs The Essence of 

Eloquence, whereas the rest in other works address issues central to this 

section of his text. The first group are listed below chronologically by date 

of birth. (The authorôs name is followed by the shorter title used in the 

notes, the authorôs dates, the largest Tibetan colleges using the text if ap-

plicable, and the full translated title of the text; for the Tibetan title, and 

other information, see the bibliography). 

Chronological listing by date of birth:
a
 

                                                      
a
  Others with little commentary on this section of Tsong-kha-paôs The Essence 

of Eloquence include: 

Å Jay-tsün Chö-kyi-gyal-tshanôs General-Meaning Commentary (1469-1546): 
Se-ra Jey and Gan-den Jang-tse 

General Meaning of (Tsong-kha-paôs) ñDifferentiating the In-
terpretable and the Definitiveò: Eradicating Bad Disputation: 
A Precious Garland, 39a.5-54a.3. (Begins with the section on 
the Autonomy School.) 

Å Pa-chen Sö-nam-drag-paôs Garland of Blue Lotuses (1478-1554): Dre-pung 
Lo-sel-ling and Gan-den Shar-tsay 

Distinguishing through Objections and Answers (Tsong-kha-
paôs) ñDifferentiating the Interpretable and Definitive Mean-
ings of All the High sayings, The Essence of Eloquenceò: Gar-
land of Blue Lotuses, 76a.1-76b.6 (only one folio on the Auton-
omy School which is solely concerned with the topic of the def-
inition of the interpretable and the definitive). 

Å Gung-ru Chö-jungôs Garland of White Lotuses (fl. most likely late-sixteenth- 
to mid-seventeenth centuries):

a
 Dre-pung Go-mang and Tra-shi-khyil 

Decisive Analysis of (Tsong-kha-paôs) ñDifferentiating the In-
terpretable and the Definitive, The Essence of Eloquenceò: 
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1. Khay-drubôs Opening the Eyes of the Fortunate (Khay-drub-ge-leg-

pal-sang, 1385-1438): used by all colleges 

Opening the Eyes of the Fortunate: Treatise Brilliantly 

Clarifying the Profound Emptiness 

2. Pal-jor-lhün-drubôs Lamp for the Teaching (1427-1514): Se-ra Jey 

Commentary on the Difficult Points of (Tsong-kha-paôs) 

ñThe Essence of Eloquenceò: Lamp for the Teaching: Cy-

cle on the Autonomy School, 1a.2/2.2-12a.6/23.6.  

3. Second Dalai Lamaôs Lamp Illuminating the Meaning (Gen-dün-gya-

tsho, 1476-1542): used by all colleges 

Commentary on the Difficult Points of ñDifferentiating 

the Interpretable and the Definitiveò from the Collected 

Works of the Foremost Holy Omniscient [Tsong-kha-pa]: 

Lamp Thoroughly Illuminating the Meaning of his 

Thought, 50a.3/99.3-55a.6/109.6. 

4. Tra-ti Ge-she Rin-chen-dön-drubôs Ornament for the Thought (born 

seventeenth century): Se-ra Jey 

Ornament for the Thought of (Tsong-kha-paôs) ñInter-

pretable and Definitive: The Essence of Eloquence,ò  

5. Lo-sang-ge-legôs Mirror Illuminating the Meaning (Tra-ti Ge-she the 

Lesser, born eighteenth century; Kön-chog-jig-may-wang-po was his 

student): Se-ra Jey 

Mirror Illuminating the Meaning of the Thought of 

(Tsong-kha-paôs) ñDifferentiating the Interpretable and 

the Definitive, The Essence of Eloquence,ò 146b.2/292.2-

168b.5/336.5.  

6. Wal-mang Kön-chog-gyal-tshanôs Notes on (Kön-chog-jig-may-

wang-poôs) Lectures (1764-1853): Dre-pung Go-mang and Tra-shi-

                                                      
Garland of White Lotuses, 129a.1-129a.4. (Begins with BhǕva-
viveka) 

Å Gung-thang Lo-drö-gya-tshoôs Precious Lamp (1851-1930): Dre-pung Go-
mang and Tra-shi-khyil): Dre-pung Go-mang and Tra-shi-khyil 

Commentary on the Difficult Points of (Tsong-kha-paôs) ñTrea-
tise Differentiating Interpretable and the Definitive Meanings, 
The Essence of Eloquenceò: A Precious Lamp, 149a.6/299.6-
150a.5/301.6. 
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khyil  

Notes on (Kºn-chog-jig-may-wang-poôs) Lectures on 

(Tsong-kha-paôs) ñThe Essence of Eloquenceò: Stream of 

the Speech of the Omniscient, Offering for Purification, 

28b.3/431.3-31a.5/436.5. 

7. Dön-drub-gyal-tshanôs Four Intertwined Commentaries (born late 

eighteenth and early nineteenth century): Dre-pung Go-mang and Tra-

shi-khyil 

Extensive Explanation of (Tsong-kha-paôs) ñTreatise Dif-

ferentiating the Interpretable and the Definitive, The Es-

sence of Eloquence,ò Unique to Ge-lug-pa: Four Inter-

twined Commentaries, 46b.4/292.4-58.5/315.5. 

8. Ser-shül Lo-sang-pün-tshogôs Notes (Ser-shül Ge-she Lo-sang-pün-

tshog, born in nineteenth century): Se-ra Jey 

Notes on (Tsong-kha-paôs) ñDifferentiating the Interpret-

able and the Definitiveò: Lamp Illuminating the Profound 

Meaning, 1a.2-10b.2. 

9. Jig-may-dam-chö-gya-tshoôs Port of Entry (1898-1946): Dre-pung 

Go-mang and Tra-shi-khyil  

Treatise Distinguishing All the Meanings of (Tsong-kha-

paôs) ñThe Essence of Eloquence,ò Illuminating the Dif-

ferentiation of the Interpretable and the Definitive: Port 

of Entry to ñThe Essence of Eloquence,ò vol. 2, 1a.1/2.1-

29a.2/57.2. 

10. Lo-sang-wang-chugôs Notes (1901-1979): Se-ra Jey 

Notes on (Tsong-kha-paôs) ñInterpretable and Definitive, 

The Essence of Eloquenceò: Lamp for the Intelligent, 

320.5-332.9. 

11. Ta-drin-rab-tanôs Annotations (1920-1986): Se-ra Jey 

Annotations for the Difficult Points of (Tsong-kha-paôs) 

ñThe Essence of Eloquenceò: Festival for the Unbiased 

Endowed with Clear Intelligence, 84a.1/167.1-

101a.5/201.5. 

The translation portion of the present book relies on these commentaries 

to enhance access through additions in footnotes and in brackets within the 
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translation, primarily utilizing Ser-sh¿l Lo-sang-p¿n-tshogôs Notes, Jig-

may-dam-chº-gya-tshoôs Port of Entry, and Ta-drin-rab-tanôs Annota-

tions. Ser-sh¿l Lo-sang-p¿n-tshogôs Notes also provides helpful fleshing 

out of citations, which has been put in footnotes, and Jig-may-dam-chº-

gya-tshoôs Port of Entry contains an elaborate outline, which has been 

brought over to Tsong-kha-paôs text in brackets. My intention here in the 

translation is to provide a plethora of clearly marked annotations to show 

how these various scholars make Tsong-kha-paôs text more accessible. 

 Then in a second part I turn to presenting how Tsong-kha-paôs text 

provocatively gave rise to dynamic sets of issues primarily around (1) the 

criteria for differentiating what is definitive and what requires interpreta-

tion and (2) how emptiness is the meaning of dependent-arising and de-

pendent-arising is the meaning of emptiness. In an earlier trilogy on dy-

namic reactions to Tsong-kha-paôs presentation of the Mind-Only School 

in The Essence of Eloquence I was ironically fortunate to have come upon 

the most comprehensive commentary, Jig-may-dam-chº-gya-tshoôs Port 

of Entry written in the first half of the twentieth century, only late in work-

ing on eighteen commentaries on that section. I say fortunate because had 

I seen his condensed presentation of their opinions earlier, I might not have 

probed the detail of their opinions as much as they deserved, whereas my 

endeavors at probing this history proved invaluable. 

 However, regarding the material in this section on the Middle Way 

School many of the major textbook authors of Ge-lug-pa colleges wrote 

either very little or nothing,
a
 with the excuse that issues to do with the 

Autonomy School are covered in the phase of study called Perfection of 

Wisdom (phar phyin) and issues to do with the Middle Way School are 

covered in the phase of study called Middle Way (dbu ma), but perhaps 

also because they had tired from the weight of considering the tangle of 

issues in the Mind-Only section. Thus, especially for the topic of the mu-

tual reinforcement of understanding dependent-arising and emptiness, al-

most from the very beginning I used Jig-may-dam-chº-gya-tshoôs Port of 

Entry as a virtual gold mine for clues to find the plethora of sources that 

explore this topic even though his references were almost always very 

brief. My attempt here, therefore, is to present this fascinating material, 

coupled with earlier work I did on the formation of the Sanskrit term for 

dependent-arising, as a journey into the riches of one of the most profound 

topics of Tibetan religious geography. 

                                                      
a
  For instance, Jam-yang-shay-paôs Great Exposition of the Interpretable and 

the Definitive merely stops at the end of the Mind-Only section. 
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 This section of the book ranges through presentations by ten schol-

arsðJam-yang-shay-pa, Gyal-tshab Dar-ma-rin-chen, Pur-bu-jog Jam-pa-

gya-tsho, Ngag-wang-tra-shi, Jang-kya Rºl-pay-dor-jay, Tan-dar-lha-ram-

pa, Kºn-chog-jig-may-wang-po, Gung-thang Kºn-chog-tan-pay-drºn-me, 

Sha-mar Gen-d¿n-tan-dzin-gya-tsho, and Jig-may-dam-chº-gya-tsho him-

self. Like a voyage through captivating countryside, the aim is not the end 

site, the final chapter, but stimulation along the way. It may be any one of 

these many thinkers who evokes your greatest response. 

EDITIONS CONSULTED 

For the section of Tsong-kha-paôs The Essence of Eloquence on the Mind-

Only School, I provided in the first volume in this series a critical edition 

of the Tibetan text utilizing ten editions, five of which were checked ex-

haustively. During the editing process, Palden Drakpa and Damdul 

Namgyal published a critical edition in 1991
a
 and Ye-shay-thab-khay

b
 

published a critical edition in 1997.
c
 Not feeling a need now to produce a 

critical edition of this section in this book, I have interspersed with the 

translation a digital version of the Tibetan of Tsong-kha-paôs The Essence 

of Eloquence from ACIP, which was originally typed in Wylie from a print-

ing the zhol blocks in volume pha of the Collected Works in 114 folios.
d
 

Nevertheless, since an early team of graduate students at the University of 

Virginia performed preliminary editorial work on the Middle Way School 

sections of Tsong-kha-paôs text, I have made this different Wylie version 

available on the website of the UMA Institute for Tibetan Studies at uma-
tibet.org in case it is helpful for text searches. 

 It is helpful to keep in mind that Tsong-kha-pa wrote five major works 

on the view of emptiness from age forty-five to sixty-one, The Essence of 

Eloquence being completed when he was fifty-three:
e
 

                                                      
a
  The Essence of Eloquent Speech on the Definitive and Interpretable 

(Mundgod, India: SOKU Publication, 1991), the relevant section here being 

84.16-103.6. 
b
  ye shes thabs mkhas, b. 1930. 

c
  shar tsong kha pa blo bzang grags pas mdzad paôi drang ba dang nges paôi 

don rnam par ôbyed paôi bstan bcos legs bshad snying po (The Eastern Tsong-

kha-pa Lo-sang-drag-paôs ñTreatise Differentiating Interpretable and Definitive 

Meanings: The Essence of Eloquenceò), the relevant section here being Part Two, 

125.1-145.13. 
d
  Many thanks to Craig Preston for providing the digital version and to Paul 

Hackett for confirming the edition. 
e
  This brief rehearsal of his works is drawn from Elizabeth Napper, Dependent-

http://www.uma-tibet.org/
http://www.uma-tibet.org/
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1. In 1402, at the age of forty-five, he wrote the Great Exposition of the 

Stages of the Path,
a
 which has a long and complicated section on spe-

cial insight
b
 into emptiness. 

2. Five years later, when he was fifty, he began writing a commentary on 

NǕgǕrjunaôs Treatise on the Middle,
1
 called Ocean of Reasoning,

c
 at 

Chº-ding
d
 Hermitage above what became Se-ra Monastic University 

on the northern outskirts of Lhasa, but in the midst of explicating the 

first chapter, he foresaw that there would be interruptions if he stayed 

there. Thus, he left Chº-ding Hermitage for another hermitage at Se-

ra, Ra-ka Precipice,
e
 where he wrote the Treatise Differentiating In-

terpretable and Definitive Meanings: The Essence of Eloquence.
f
 (I 

imagine that he felt the need to compose his own independent work 

                                                      
Arising and Emptiness (London: Wisdom, 1989), 6-7. 
a
 lam rim chen mo, in gsung ôbum (tsong kha pa, bla brang par ma), TBRC 

W22273.13:51026 (bla brang: bla brang bkra shis ôkhyil, [199?]); Peking 6001, 

vol. 152.  For a translation into English, see Tsong-kha-pa, The Great Treatise on 

the Stages of the Path to Enlightenment, vols. 1-3, trans. and ed. Joshua W. C. 

Cutler and Guy Newland (Ithaca, N.Y.: Snow Lion Publications, 2000-2004). I 

refer to page numbers of this translation throughout this work. For a translation of 

the part on the excessively broad object of negation, see Elizabeth Napper, De-

pendent-Arising and Emptiness (London: Wisdom Publications, 1989), 153-215; 

for a translation of the part on the excessively narrow object of negation, see Wil-

liam Magee, The Nature of Things: Emptiness and Essence in the Geluk World 

(Ithaca, N.Y.: Snow Lion Publications, 1999), 179-192. 
b
 lhag mthong, vipaŜyanǕ. 

c
 dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya baôi rnam bshad rigs 

paôi rgya mtsho, in gsung ôbum (tsong kha pa, bla brang par ma), TBRC 

W22273.15:5-622 (bla brang: bla brang bkra shis ôkhyil, [199?]); Peking 6153, 

vol. 156. For a translation of the entire text, see Geshe Ngawang Samten and Jay 

L. Garfield, Ocean of Reasoning: A Great Commentary on NǕgǕrjunaôs 

MȊlamadhyamakakǕrikǕ (Oxford: Oxford University Press, 2006). For a transla-

tion of chapter 2, see Jeffrey Hopkins, Ocean of Reasoning (Dharmsala, India: 

Library of Tibetan Works and Archives, 1974). 
d
 chos sdings. 

e
 rva kha brag; perhaps the meaning of the name is Goat-Face Crag. 

f
 drang ba dang nges paôi don rnam par phye baôi bstan bcos legs bshad snying 

po, in gsung ôbum (tsong kha pa, bkras lhun par rnying; dha sar bskyar par 

brgyab pa), TBRC W29193.14:483-720 (Dharamsala: Sherig Parkhang, 1997); 

Peking 6142, vol. 153. The Prologue and Mind-Only section are translated in Jef-

frey Hopkins, Emptiness in the Mind-Only School of Buddhism (Berkeley: Uni-

versity of California Press, 1999). For a translation of the entire text, see Thurman, 

Tsong Khapaôs Speech of Gold in the Essence of True Eloquence, 185-385. 
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on the view of emptiness in the Great Vehicle schools as background 

for his commentary on NǕgǕrjunaôs treatise. If this is so, he wrote The 

Essence as an overarching structure in which that commentary could 

be understood.) 

3. After completing The Essence in 1408,
a
 he returned to commenting on 

NǕgǕrjunaôs Treatise on the Middle, completing the Ocean of Reason-

ing. 

4. At age fifty-eight in 1415, he wrote the Medium-Length Exposition of 

the Stages of the Path.
b
 

5. At age sixty-one, one year before his death, he wrote a commentary 

on Chandrakǭrtiôs Supplement to (NǕgǕrjunaôs) ñTreatise on the Mid-

dle,ò
2
 called Illumination of the Thought.

c
 

 

Jeffrey Hopkins 

President and Founder, UMA Institute for Tibetan Studies  

Emeritus Professor of Tibetan Studies 

University of Virginia 

                                                      
a
 For the date, see Leonard W. J. van der Kuijp, ñApropos of a Recent Contri-

bution to the History of Central Way Philosophy in Tibet: Tsong Khapaôs Speech 

of Goldò in Berliner Indologische Studien 1 (Reinbek, Germany: Verlag für Ori-

entalistische Fachpublikationen, 1985), 68, n. 2. 
b
 skyes bu gsum gyi nyams su blang baôi byang chub lam gyi rim pa, in gsung 

ôbum (tsong kha pa, bla brang par ma), TBRC W22273.14:5-474 (bla brang: bla 

brang bkra shis ôkhyil, [199?]); Peking 6002, vols. 152-153.  A translation of the 

section on supramundane special insight is included in Jeffrey Hopkins, Tsong-

kha-paôs Final Exposition of Wisdom (Ithaca: Snow Lion Publications, 2008), 25-

180. His Holiness the Fourteenth Dalai Lama gave an expansive series of lectures 

on Tsong-kha-paôs Medium-Length Exposition of the Stages of the Path to En-

lightenment in 1972 in Dharmsala, India; for a book largely based on those lec-

tures, see His Holiness the Dalai Lama, How to See Yourself As You Really Are, 

trans. and ed. by Jeffrey Hopkins (New York: Atria Books, 2006). 
c
 dbu ma la ôjug paôi rgya cher bshad pa dgongs pa rab gsal, in gsung ôbum 

(tsong kha pa, bla brang par ma) TBRC W22273.16:5-582 (bla brang: bla brang 

bkra shis ôkhyil, [199?]); Peking 6143, vol. 154. For a translation of chapters 1-5, 

see Hopkins, Compassion in Tibetan Buddhism, 93-230; for a translation of chap-

ter 6 stanzas 1-7, by Jeffrey Hopkins and Anne C. Klein, see Anne C. Klein, Path 

to the Middle: Madhyamaka Philosophy in Tibet: The Oral Scholarship of Kensur 

Yeshay Tupden (Albany, N.Y.: State University of New York Press, 1994), 147-

183, 252-271. 
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Technical Notes 

It is important to recognize that: 

Å citations from volume one, Emptiness in the Mind-Only School of 

Buddhism, are indicated by ñEmptiness in Mind-Onlyò; those from 

volume two, Reflections on Reality, are indicated by ñReflections on 

Reality ,ò and those from volume three, Absorption in No External 

World, are indicated by ñAbsorption in No External World;ò notes 

within those citations are not repeated in this volume; 

Å footnotes are marked ña, b, cò; backnotes are marked ñ1, 2, 3.ò Refer-

ences to texts are mostly given in the backnotes, whereas other infor-

mation, more pertinent to the reading of the material at hand, is given 

in the footnotes. References to issues in the present volume are often 

by issue number; 

Å full bibliographical references are given in the footnotes and 

backnotes at the first citation in each chapter; 

Å translations and editions of texts are given in the Bibliography; 

Å citations of the SȊtra Unraveling the Thought include references to the 

edited Tibetan text and French translation of it in consultation with the 

Chinese by Étienne Lamotte in SaἄdhinirmocanasȊtra: Lôexplication 

des mystères (Louvain: Université de Louvain, 1935) and to the Eng-

lish translation from the stog Palace edition of the Tibetan by C. John 

Powers, Wisdom of Buddha: Saἄdhinirmocana SȊtra (Berkeley, Ca-

lif.: Dharma, 1995). There is also a translation from the Chinese by 

Thomas Cleary in Buddhist Yoga: A Comprehensive Course (Boston: 

Shambhala, 1995), in which the references are easily found, as long as 

chapter 7 of Lamotte and Powers is equated with chapter 5 of Cleary 

as per the Chinese edition that he used (see Emptiness in Mind-Only, 

Appendix 2, p. 457ff.). Passages not cited in Tsong-kha-paôs text are 

usually adaptations of Powersô translation as submitted for his doc-

toral dissertation under my guidance; 

Å I have translated the term drang don (neyǕrtha) sometimes as ñinter-

pretable meaningò and other times as ñrequiring interpretation,ò or a 

variant thereof. There is no significance to the multiple translations 

other than variety and clarity, the latter being to emphasize that the 

scripture requires interpretation; 

Å the names of Indian Buddhist schools of thought are translated into 

English in an effort to increase accessibility for non-specialists; 
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Å for the names of Indian scholars and systems used in the body of the 

text, ch, sh, and Ἠh are used instead of the more usual c, Ŝ, and Ἠ for the 

sake of easy pronunciation by non-specialists; however, cch is used 

for cch, not chchh. In the notes the usual transliteration system for 

Sanskrit is used; 

Å transliteration of Tibetan is done in accordance with a system devised 

by Turrell Wylie; see ñA Standard System of Tibetan Transcription,ò 

Harvard Journal of Asiatic Studies, 22 (1959): 261-267; 

Å the names of Tibetan authors and orders are given in ñessay phoneticsò 

for the sake of easy pronunciation; the system has changed since the 

first three volumes in this series with a view toward internet searcha-

bility ; 

Å titles of numerous subsections, drawn from the commentaries, are 

given in square brackets. 

 



 

 

PART ONE: 

ANNOTATED TRANSLATION 
 

Tsong-kha-pa Lo-sang-drag-paôs 

Treatise Differentiating Interpretable 

 and Definitive Meanings: 

The Essence of Eloquence 

 

Beginning of the section 

on the Middle Way School 
 

(Continuing from Emptiness in the Mind-Only School of Buddhism, 

after the section on Mind-Only) 

 

 

 

 





 

 

PRESENTATION OF THE POSITION  

DIFFERENTIATING THE INTERPRETABLE 

AND THE DEFINITIVE RELYING ON THE 

TEACHINGS OF AKἧHAYAMATI SȉTRA 
 

 

 

 

This has two parts: stating what is said in the sȊtra and exegesis of its 

meaning. 

ŷŽƠƚĿƈĿʐƪĿȼƪƚĿƌƠĿƓƅĿƈƚĿƊɨƇĿƈĿƗĿƊɤƨƇĿƇƚĿɬŹĿŹƨƚĿ
ƔʌƨƅĿƈƔƠĿʇƪŷƚĿƗĿŷŽƠƚŁ ƌƅƪĿƇƚĿżƠĿɦƖĿŷʾŹƚĿƈĿƅŷƪƅĿ
ƈĿƅŹŀŁ ƅƨƔƠĿƅƪƇĿżƠĿɦƖĿƊȤƗĿƊƔƪŁ Ł 
 





 

 

Stating what is said in the Teachings of 

AkἨhayamati SȊtra about differentiating the 

interpretable and the definitive 

ƅŹĿƈƪĿ[ƌƅƪĿƇƚĿżƠĿɦƖĿŷʾŹƚĿƈĿƅŷƪƅĿƈĿ]ƇƠŁ  
There is no differentiation of the interpretable and the definitive by the 

father, the protector NǕgǕrjuna, and his spiritual son [ǔryadeva]
3
 within 

explicitly mentioning a sȊtra source for the differentiation into the inter-

pretable and the definitive, but from the way they explain the meaning of 

sȊtras they, by its import, have such an explanation. Furthermore, since 

Chandrakǭrtiôs Clear Words (see 90),
4
 Avalokitavrataôs Commentarial Ex-

planation of (BhǕvavivekaôs) ñLamp for (NǕgǕrjunaôs) óWisdomô,ò
5
 and 

Kamalashǭlaôs Illumination of the Middle,
6
 taking the Teachings of AkἨha-

yamati SȊtra as a source, say that the interpretable and the definitive are 

to be posited in that way, here that sȊtra is taken as a source. 

ƌŷƪƇĿƈƪĿȧĿɋƊĿƕƊĿʿƚĿȢƠƚĿɬŹĿŹƨƚĿƔʌƨƅĿƈƔƠĿƌƅƪƔƠĿ
ȴŹƚĿƅŹƪƚĿʾĿʣƪƚĿƇƚĿɬŹĿŹƨƚĿʇƨĿƊĿƌƨƅĿȢŹĿƌƅƪƔƠĿƅƪƇĿ
ƊƘƅĿƈƔƠĿʮƗĿƗƚĿƇƠĿƅƪƇĿȺƠƚĿƊƘƅĿƈĿƕƪƅĿƅƪŁ ŁƅƨĿƕŹĿ
ƎǺŷĿŷƚƗĿƅŹĿƘƨƚĿƖƊĿɊƪƇĿƌƔƠĿƔȼƨƗĿƊƘƅĿƅŹĿƅʋĿƌĿ
ɷŹĿƊĿɵƌƚĿʾĿʐƪĿȼƪƚĿƌƠĿƓƅĿƈƚĿƊɨƇĿƈĿȴŹƚĿʾĿƌƏƅĿ
ƇƚĿƅƨĿƊƒƠƇĿɫĿɬŹĿŹƨƚĿƔżƪŷĿƊƖĿŷʾŹƚĿƈƚĿƔƅƠƖĿƌƅƪĿ
ƅƨĿȴŹƚĿʾĿʌƔƪŁ Ł 
That sȊtra says:

a

                                                      
a
  blo gros mi zad pas bstan paôi mdo (akἨayamatinirdeŜasȊtra), in bkaô ôgyur 

(sde dge par phud, 175), TBRC W22084.60:159-350 (Delhi, India: Delhi Kar-

mapae chodhey, Gyalwae sungrab partun khang, 1976-1979), chapter ten, akἨaya 

30; Peking 842, vol. 34, 64.3.6; Tibetan, Sanskrit, and English translation of the 

entire sȊtra in Jens Braarvig, AkἨayamatinirdeŜasȊtra, 2 vols. (Oslo: Solum For-

lag, 1993); for this passage see vol. 1, 117-118.  For Tsong-kha-paôs citation of 

this passage in his Great Exposition of the Stages of the Path see Tsong-kha-pa, 

Great Treatise on the Stages of the Path to Enlightenment, trans. and ed. Joshua 
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Which are sȊtras of definitive meaning? Which are sȊtras of inter-

pretable meaning? 

 Whichever sȊtras teach establishing conventionalities are 

called ñinterpretable meaning.ò Whichever sȊtras teach establish-

ing ultimates are called ñdefinitive meaning.ò
a
 

 Whichever sȊtras teach [various objects by way of] various 

words and letters are called ñinterpretable meaning.ò
b
 Whichever 

sȊtras teach the profound [emptiness]ðdifficult to view and dif-

ficult to realize
c
ðare called ñdefinitive meaning.ò 

 Whichever sȊtras teach what are set out with various vocabu-

laryð[such as] self, sentient being, living being, the nourished, 

creature, person, mind-progeny, pride-child, agent, and feelerð

like [teaching] an owner
d
 when there is no owner are called ñin-

terpretable meaning.ò Whichever sȊtras teach the doors of libera-

tionðthingsô emptiness, signlessness, wishlessness, no composi-

tion, no production, no produced, no sentient being, no living be-

ing, no person, and no owner
e
ðare called ñdefinitive meaning.ò

f
 

 This is called ñreliance on sȊtras of definitive meaning and 

non-reliance on sȊtras of interpretable meaning.ò
g
 

                                                      

W. C. Cutler and Guy Newland (Ithaca, N.Y.: Snow Lion Publications, 2000-

2004), vol. 3, 112, and Napper, Dependent-Arising and Emptiness, 159-160 and 

255-259. The Sanskrit for the first and third modes cited here is found in Louis de 

la Vallée Poussin, MȊlamadhyamakakǕrikǕs (MǕdhyamikasȊtras) de NǕgǕrjuna 

avec la PrasannapadǕ Commentaire de Candrakǭrti (Osnabrück, Germany: Bib-

lio Verlag, 1970), 43.4: katame sȊtrǕntǕ neyǕrthǕỠ katame nǭtǕrthǕỠ / ye sȊtrǕntǕ 

mǕrgǕvatǕrǕya nirdiἨἲǕ ima ucyante neyǕrthǕỠ / ye sȊtrǕntǕỠ phalǕvatǕrǕya 

nirdiἨἲǕ ima ucyante nǭtǕrthǕỠ / yǕvadye sȊtrǕntǕỠ ŜȊnyatǕnimittǕpraἈihi-

tǕnabhisaἄskǕrǕjǕtǕnutpǕdǕbhǕvanirǕt-

maniỠsattvanirjǭvaniỠpudgalǕsvǕmikavimokἨamukhǕ nirdiἨἲǕỠ / ta ucyante 

nǭtǕrthǕỠ /. See also Hopkins, Maps of the Profound, 809. 
a
 See 103, Issue #2:. 

b
 See 108, Issue #4: and 109, Issue #5:. 

c
  See 106, Issue #3:. 

d
 bdag po lta bur (Michio and Khangar, 2.15); Jig-may-dam-chö-gya-tshoôs 

citation (Port of Entry, vol. 2, 6.4) reads bdag po dang bcas par. See 116, Issue 

#9: and 117, Issue #10:. 
e
 See 114, Issue #8: for the meanings of these ten terms as well as how to un-

ravel the apparent similarity with how conventionalities are taught. 
f
 For how scholars get around the apparent similarity between the way the two 

truths are taught, see 109ff., Issue #5:. 

g For discussion of the four reliances see 157, Issue #24:; also, for Jam-yang-
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ƌƅƪĿɲƨĿƅƨĿƗƚĿżƠĿȮƅĿɫŁ ŹƨƚĿƈƔƠĿƅƪƇĿȺƠĿƌƅƪĿɲƨĿƇƠĿŷŹĿɬŹĿ
ƊƔƠĿƅƪƇĿȺƠĿƌƅƪĿɲƨĿƇƠĿŷŹĿƒƨĿƇŁ ƌƅƪĿɲƨĿŷŹĿƅŷĿȡƇĿʰƪƊĿ
ɋƊĿƈĿƊɨƇĿƈĿƅƨĿƅŷĿƇƠĿɬŹĿƊƔƠĿƅƪƇĿƒƨƚĿʌƔƪŁ ŁƌƅƪĿɲƨĿ
ŷŹĿ[41b]ƅŷĿƅƪƇĿƅƌĿƊɋƊĿƊĿƊɨƇĿƈĿƅƨĿƅŷĿƇƠĿŹƨƚĿƈƔƠĿ
ƅƪƇĿƒƨƚĿʌƔƪŁ ŁƌƅƪĿɲƨĿŷŹĿƅŷĿƎǺŷĿƅŹĿƕƠĿŷƨĿɷĿƎȏŷƚĿƈĿ
ƊɨƇĿƈĿƅƨĿƅŷĿƇƠĿɬŹĿƊƔƠĿƅƪƇĿƒƨƚĿʌƔƪŁ ŁƌƅƪĿɲƨĿŷŹĿƅŷĿ
ƓƊĿƌƪĿƊɦƖĿƅŵƔĿƊɤƪŷƚĿƈƖĿƅŵƔĿƊĿƊɨƇĿƈĿƅƨĿƅŷĿƇƠĿ
ŹƨƚĿƈƔƠĿƅƪƇĿƒƨƚĿʌƔƪŁ ŁƌƅƪĿɲƨĿŷŹĿƅŷĿƊƅŷĿƅŹĿƚƨƌƚĿ
źƇĿƅŹĿʿƪŷĿƅŹĿŷƚƪĿƊĿƅŹĿȰƨƚĿʋĿƅŹĿŷŹĿƓŷĿƅŹĿƘƨƅĿ
ƗƚĿȰƨƚĿƅŹĿƘƨƅĿʋĿƅŹĿʌƨƅĿƈĿƈƪĿƅŹĿƎȏƖĿƊĿƈƪĿȮƅĿɷĿ
ƎȏŷƚĿȢƠƚĿƊƘƅĿƈƖĿʌĿƊĿƊƅŷĿƈƪĿƌƨƅĿƈĿƗĿƊƅŷĿƈƪĿɦĿ
ʋƖĿƊɨƇĿƈĿƅƨĿƅŷĿƇƠĿɬŹĿƊƔƠĿƅƪƇĿƒƨƚĿʌƔƪŁ ŁƌƅƪĿɲƨĿŷŹĿ
ƅŷĿƅŹƪƚĿƈƪĿɨƪŹĿƈĿŽƠƅĿƅŹĿƌƎƇĿƌĿƌƨƅĿƈĿƅŹĿʣƪƇĿƈĿ
ƌƨƅĿƈĿƅŹĿƌŹƪƇĿƈƖĿƔɫĿʌƨƅĿƈĿƌƨƅĿƈĿƅŹĿȰƨĿƊĿƌƨƅĿƈĿ
ƅŹĿƌĿȰƨƚĿƈĿƅŹŀŁ ƚƨƌƚĿźƇĿƌƨƅĿƈĿƅŹĿʿƪŷĿƌƨƅĿƈĿƅŹĿ
ŷŹĿƓŷĿƌƨƅĿƈĿƅŹĿƊƅŷĿƈƪĿƌƨƅĿƈĿɵƌĿƈƖĿƄƖĿƈƔƠĿɆƪĿ
ɨƪƇĿƈĿƅƨĿƅŷĿƇƠĿŹƨƚĿƈƔƠĿƅƪƇĿƒƨƚĿʌĿɨƨŁ ƔƅƠĿƇƠĿŹƨƚĿƈƔƠĿ
ƅƪƇĿȺƠĿƌƅƪĿɲƨĿƗĿɤƪƇĿȺƠĿɬŹĿƊƔƠĿƅƪƇĿȺƠĿƌƅƪĿɲƨĿƗĿƌƠĿɤƪƇĿƊĿ
ƒƨƚĿʌƔƪŁ ŁƒƨƚĿŷʾŹƚĿƚƪŁ Ł 
In that: 

                                                      
shay-paôs extensive treatment, see Hopkins, Maps of the Profound, 316-318.  
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Å The first two [sentences in reply to the rhetorical question] differenti-

ate interpretable and definitive [sȊtras] by way of the topics,
a
 treating 

the two truths, [obscurational and ultimate, respectively] as interpret-

able meanings and definitive meanings.  
Å The two middle [sentences] explain that the teaching of conventional-

ities is a teaching of various meanings through various different words 

and that the teaching of the ultimate is a teaching of the single taste 

that is an elimination of proliferations, the meaning difficult to realize; 

this mode of positing [the interpretable and the definitive] is not sepa-

rate [from the former].
7
 

Å The last two sentences indicate the mode of teaching through which 

[a sȊtra] comes to teach conventionalities or the ultimate. Those that 

teach self, sentient being, and so forth as like existent
b
 teach conven-

tionalities; furthermore, they do not teach just those [agents];
c
 these 

[also] refer to all that teach, as like existent, the things that are the 

objects and the means
d
 related with those agents.

e
 The description of 

things as empty, without production, and so forth is an explanation that 

phenomena are without inherent existence; the teaching of sentient be-

ings as nonexistent and so forth is an explanation that persons are with-

out inherent existence. Those that teach in accordance with such a 

mode of teaching teach the ultimate.
f
 Due to the fact that these [defin-

itive sȊtras]
8
 are described as twofold [describing phenomena as with-

out inherent existence and describing persons as without inherent ex-

istence], the above [sȊtras requiring interpretation] also must [be un-

derstood as]
9
 teaching both phenomena and persons as existent [alt-

hough on the literal level this passage just mentions persons].
10

 

                                                      
a
 brjod bya; literally, objects of expression. 

b
 yod pa ltar. 

c
 Ser-shül Lo-sang-pün-tshog, Notes, 2b.1. 

d
 byed pa, which Jig-may-dam-chö-gya-tsho (Port of Entry, 8.3) glosses as 

ñthings that are the meansò (byed paôi dngos po). 
e
 See Issue #6:. 

f
 Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 7.3) summarizes these 

points as: 

The first two sentences of the sȊtra differentiate the interpretable and the 
definitive by way of the mere topics; the middle two sentences of the 
sȊtra differentiate the interpretable and the definitive by way of not only 
the topics but also the modes of expression; and the final two sentences 
of the sȊtra differentiate the interpretable and the definitive by way of 
indicating the modes of teaching through which [sȊtras] come to teach 
the two truths. 
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ƅƨĿƗĿƅŹĿƈƪĿŷŽƠƚĿȢƠƚĿƇƠĿƊƅƨƇĿƈĿŷŽƠƚĿƈƪĿƗĿɬŹĿŹƨƚĿʾĿ
ƌƏƅĿƅƨĿƊɘƪƅĿʌƔƠĿɆƪĿƇƚĿɬŹĿŹƨƚĿʇƨĿƊƔƪŁ ŁƊƖĿƈĿŷŽƠƚĿ
ȢƠƚĿƇƠĿȡƇĿʰƪƊĿɨƇĿƈĿƇƠĿƎǺŷĿƌƠĿƔɬĿƊĿɷĿƎȏŷƚĿƈƚĿƅƪƇĿɷĿ
ƎȏŷƚĿɨƪƇĿƈĿƅŹĿƅƪƇĿƅƌĿɨƪƇĿƈĿƇƠĿɤƪŷƚĿƅŵƔĿƊƔƠĿƅƪƇĿ
ʄƪƚĿƈĿɵƌĿƈƖĿƊźƅĿƈƔƠĿƖƪĿŷźƠŷĿƈĿɨƪƇĿƈƖĿƊƘƅĿƅƨĿ
ƔżƪŷĿʮƗĿƗƪŷƚĿƈĿƌƠƇĿƇƪŁ ŁżƠĿƔɬĿƒƠŷĿƊɨƇĿƈƚĿȡƇĿʰƪƊĿ
ƅŹĿƅƪƇĿƅƌĿƈĿƊɨƇĿƈƖĿƔȼƪĿƊƔƠĿƊɨƇĿʼŷƚĿƇƠĿƄĿƌĿ
ŷŽƠƚĿȢƠƚĿɨƪƇĿƃƨŁ ƊƅŷĿƅŹĿƚƨƌƚĿźƇĿƚƪŷƚĿƕƪƅĿƊĿɦƖĿ
ƊɨƇĿƈĿƇƠĿȡƇĿʰƪƊĿɨƪƇĿƈĿɨƨŁ ƅƨĿ[42a]ƕŹĿƅƨĿƍƌĿƒƠŷĿɨƪƇĿƈĿ
ƌƠƇĿȺƠĿʌƨƅĿƈĿƈƪĿƅƨĿƗĿɦƪƚĿƇƚĿʌĿƊĿƅŹĿʌƨƅĿƈƔƠĿƅŹƪƚĿƈƪĿ
ƕƪƅĿƈƖĿɨƪƇĿƈĿƄƌƚĿźƅĿƗĿʌƔƪŁ ŁƅŹƪƚĿƈƪĿɵƌƚĿɨƪŹĿƈĿ
ŽƠƅĿƅŹĿȰƨĿƊĿƌƨƅĿƈĿƚƪŷƚĿʾĿƊƘƅĿƈĿƇƠĿŻƪƚĿƖŹĿƊƒƠƇĿ
ƌƨƅĿƈƖĿƊƘƅĿƈĿƕƠƇĿƗĿƚƨƌƚĿźƇĿƌƨƅĿƈĿƚƪŷƚĿʾĿɨƪƇĿƈĿ
ƇƠĿŷŹĿƓŷĿƖŹĿƊƒƠƇĿƌƨƅĿƈƖĿƊƘƅĿƈĿɨƨŁ ɨƪƇĿʼŷƚĿƅƨĿ
ɦƖĿɨƪƇĿƈĿƇƠĿƅƪƇĿƅƌĿɨƪƇĿƈƔƪŁ ŁƔƅƠĿƗĿŷŽƠƚĿƊƘƅĿƈƔƠĿ
ŷƇƅĿȢƠƚĿŷƪŹĿƌĿƗĿƕŹĿŻƪƚĿƅŹĿŷŹĿƓŷĿŷŽƠƚĿŵĿƕƪƅĿ
ƈƖĿɨƪƇĿƈĿƅŷƪƚĿƚƪŁ Ł 
 Furthermore, these [sȊtras of definitive meaning] do not take some 

other permanent phenomenon, [the thoroughly established nature, for in-

stance,]
11
 as the substratum and describe it as without production and so 

forth, [in which case this would be an emptiness of other phenomena, as 

the Jo-nang-pas put forth];
12
 rather, as is said in the sȊtra itself, taking as 

substrata (1) the things that are the aggregates and so forth and (2) persons, 
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[sȊtras of definitive meaning] teach that these are without true existence.
a
 

Since just the mere elimination of true establishment of those substrata is 

the ultimate, [sȊtras] teaching such are called ñteaching the ultimate.ò 

ƔƅƠĿƕŹĿŻƪƚĿɤŷĿƈĿŷƒƇĿƒƠŷĿȵƅĿŷƒƠƖĿƊʴŹĿƇƚĿȰƨĿƊĿ
ƌƨƅĿƈĿƚƪŷƚĿʾĿƊƘƅĿƈĿƌƠƇĿȺƠĿƌƅƪĿŽƠƅĿƗƚĿŷʾŹƚĿƈĿ
ɦƖĿʆŹĿƈƪĿƗĿƚƪŷƚĿƈƔƠĿƅŹƪƚĿƈƪĿƅŹĿŷŹĿƓŷĿȵƅĿŷƒƠƖĿ
ƊʴŹĿƇƚĿƅƨĿƅŷĿƊƅƨƇĿƈĿƌƨƅĿƈƖĿƊɨƇĿƈĿɨƨĿŷƒƠĿƅƨĿƅŷĿ
ƊƅƨƇĿƈƖĿȽƊĿƈĿɵƌĿƈƖĿƊźƅĿƈĿƍƌĿƅƨĿŽƠƅĿƅƪƇĿƅƌĿ
ƕƠƇĿƈƚĿƅƪƇĿƅƌĿɨƪƇĿƈĿƒƨƚĿʌƔƪŁ Ł 

[ANOTHER SȉTRA CONCORDANT WITH THAT]13 

In his Clear Words Chandrakǭrti explains that the differentiation of the in-

terpretable and the definitive even in the King of Meditative Stabilizations 

SȊtra also accords in meaning with the earlier [quote from the Teaching of 

AkἨhayamati SȊtra.
b
 The King of Meditative Stabilizations SȊtra clearly

14
 

says]: 

                                                      
a
 Tsong-kha-pa is implicitly refuting Döl-po-pa Shay-rab-gyal-tshanôs presen-

tation of the ultimate as empty of compounded phenomena, in which the ultimate 

is taken to be the substratum, whereas the Teachings of AkἨhayamati SȊtra itself 

speaks of persons and other phenomena as being the substrata. As Lo-sang-ge-leg 

(Mirror Illuminating the Meaning, 298.1) rephrases this: 

Therefore, nonproduction and so forth must be delineated within taking 
all compounded and uncompounded phenomena as the substrata. Fur-
thermore, taking the aggregates and the person as the substrata and there-
upon teaching ultimates that are negations of true establishment in terms 
of these are the way the ultimate is taught in these sȊtra passages cited 
above and in [other] sȊtras of definitive meaning. 

See Hopkins, Emptiness in Mind-Only (226-227, and the Synopsis, 335-341) for 
Tsong-kha-paôs cogent case that the innate misconception of self must be coun-
tered by taking those very same phenomenaðwhich are misperceived so as to 
lead to suffering and finitudeðas the substrata and by seeing that these do not 
have the status that ignorance falsely superimposes; he indicts Döl-po-pa for put-
ting forth a system that is inadequate to the task of opposing the basic ignorance 
drawing beings into trouble. See also Hopkins, Reflections on Reality, 328ff. 
b
 For Chandrakǭrtiôs citation see 94. 
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Just as [explicit] explanations by the One-Gone-to-Bliss of [the 

entities of phenomena as] empty [of true establishment are 

sȊtras of definitive meaning, 

Those explicitly teaching signlessness, wishlessness, and so forth 

also] are to be recognized as instances of sȊtras of definitive 

meaning; 

All those doctrines [explicitly] teaching [conventional phenom-

ena such as] sentient beings, 

Persons, and beings are to be recognized as [sȊtras] requiring in-

terpretation.
a
 

ƃƠŹĿŹƨĿƔƏǺƇĿɂƗĿƈƪĿƗƚĿȢŹŀŁ ɨƪŹĿƈĿƊƅƨĿƊƖĿŷƘƨŷƚĿƈƚĿ
ƊƘƅĿƈĿɦƖŁ ŁŹƨƚĿƅƪƇĿƌƅƪĿɲƨĿƅŷĿŷƠĿʌƨĿʎŷĿƘƨƚŁ ŁŷŹĿƗƚĿ
ƚƨƌƚĿźƇĿŷŹĿƓŷĿȰƨƚĿʋĿƊɨƇŁ ŁŻƪƚĿƅƨĿƄƌƚĿźƅĿɬŹĿ
ƊƔƠĿƅƪƇĿɫĿƘƨƚŁ ŁƒƨƚĿɬŹĿŹƨƚĿʇƨĿƊĿƕŹĿɑĿƌĿƅŹĿƅƪƇĿ
ƌɪƇĿƈƖĿƎǺŷĿŷƚƗĿƗƚĿƊƘƅĿƅƪŁ Ł 

[FEATURES OF HOW THE INTERPRETABLE AND 

DEFINITIVE ARE POSITED]15 

[With regard to the term neyǕrtha (drang don, ñinterpretable meaningò or 

                                                      
a
  ting nge ôdzin rgyal poôi mdo (samǕdhirǕjasȊtra), in bkaô ôgyur (sde dge par 

phud, 127), TBRC W22084.55:3-342 (Delhi, India: Delhi Karmapae chodhey, 

Gyalwae sungrab partun khang, 1982-1985), stanza VII.5; Peking 795, vol. 31, 

281.1.5; Sanskrit in La Vallée Poussin, PrasannapadǕ, 44.2: nǭtǕrthasȊtrǕnta-

viŜeἨa jǕnati yathopadiἨἲǕ sugatena ŜȊnyatǕ / yasmin punaỠ pudgalasattvapuruἨǕ 

neyǕrthato jǕnati sarvadharmǕn //; Tibetan, dbu ma rtsa baôi ôgrel pa tshig gsal 

ba (mȊlamadhyamakavἠttiprasannapadǕ), in bstan ôgyur (sde dge, 3860), TBRC 

W23703.102:4-401, vol. ôa (Delhi, India: Delhi Karmapae chodhey, Gyalwae 

sungrab partun khang, 1982-1985); Peking 5260, vol. 98, 8.2.8; cited in Hopkins, 

Maps of the Profound, 812. The brackets are from Ser-sh¿lôs Notes, 5a.1. I wonder 

whether the reason why Tsong-kha-pa emphasizes that Chandrakǭrti found this 

passage to present the differentiation of the interpretable and the definitive similar 

to that in the Teachings of AkἨhayamati SȊtra is that (if one reads this passage 

without the bracketed commentary) it could be seen to support Shay-rab-gyal-

tshanôs view that the ultimate is to be taken as the substratum and conventional 

phenomena are taken as that of which the ultimate is empty. 
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ñmeaning requiring interpretationò)] although it is indeed the case that 

trainees are to be led by sȊtras requiring interpretation, this [leading of 

trainees]
a
 is not the meaning of drang (neya)

b
 [in drang don (neyǕrtha), 

literally ñmeaning to be ledò].
c
 Rather, it is the style of leading [that is, 

interpreting] that occurs according to whether the meaning of the sȊtra is 

[just] that or needs to be interpreted [or understood]
d
 as other than that.

e
 

ɬŹĿƅƪƇĿȺƠĿƌƅƪĿɲƨƚĿŷɫƗĿʌĿŶĿɬŹĿƊƖĿʌĿƊĿƕŹĿƕƠƇĿƌƪƅĿ
ȢŹĿƅƨĿƇƠĿɬŹĿƒƨƚĿƈƔƠĿƅƪƇĿƌƠƇĿȺƠĿƌƅƪƔƠĿƅƪƇĿƅƨƔƌĿƅƨĿƗƚĿ
ŷƒƇĿɫĿɬŹĿƅŷƪƚĿƌƠĿƅŷƪƚĿȢƠĿɬŹĿʮƗĿƅƨĿƕƠƇĿƇƪŁ Ł 
 Among those in which the meaning needs to be interpreted, there are 

two types [one when the meaning of the literal reading
f
 must be interpreted 

as something else and another when the meaning of the mode of being
g
 

must be interpreted as something else]:
16

 

                                                      
a
 gdul bya kha drang; Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 12.4.  

b
 Literally, ñto be ledò or ñthat which is to be led,ò and thus neyǕrtha (drang 

don, which is an abbreviation of drang byaôi don) is ña meaning to be ledò and 

more loosely ñinterpretable meaningò or ñmeaning requiring interpretation,ò as it 

is usually translated here for the sake of clarity. 
c
 See 119, Issue #11:. 

d
 go dgos pa; Wal-mang Kön-chog-gyal-tshanôs Notes on (Kön-chog-jig-may-

wang-poôs) Lectures, 29.5/432.5. 
e
 Ta-drin-rab-tan (Annotations, 172.2), perhaps following Lo-sang-ge-legôs 

Mirror I lluminating the Meaning (298.6), takes this somewhat opaque sentence 

(their additions are in bold) as: 

Rather, it is the style of leading [that is, interpreting,] as in whether that 
meaning of the literal reading  of the sȊtra or that meaning taught does 
or does not need to be interpreted as other than that. (mdoôi sgras zin gyi 
don deôam bstan don de las gzhan du drang dgos mi dgos kyi drang tshul 
de yin no// ) 

I prefer the simpler reading given in the translation in the body, though the sen-
tence might also be read as: 

Rather, it is the style of leading [that is, interpreting,] as in whether that 
meaning of the sȊtra does not need to be interpreted or does need to be 
interpreted as other than that. 

f
 sgras zin gyi don. 

g
 yin lugs kyi don. 
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Å One mode is, for instance, the need to interpret the statement that fa-

ther and mother are to be killed in ñHaving killed father and mother.ò
a
 

This must be interpreted as other than the meaning of the explicit read-

ing;
b
 namely, father and mother are to be taken as existence [that is, a 

fully potentialized karma that will produce the next lifetime, this being 

the tenth link of the dependent-arising of cyclic existence] and attach-

ment [the ninth link].
c
 

Å In the second mode, with respect to the [literally acceptable] state-

ment, for instance, that from wholesome and unwholesome actions ef-

fects of pleasure and pain [respectively] arise, when someone pro-

pounds, for instance, that: 

The production of pleasure and pain by the two actions is 

the mode of being of those two, and there is no mode of 

being of those that is not this; hence, the suchness of the 

objects [mentioned] in that sȊtra is definite as just this, 

and therefore it is not suitable to interpret [the suchness of 

the objects mentioned in that sȊtra] as other than this. 

 it is to be explained that the suchness of the objects [taught] in that 

[sȊtra, namely, the suchness of the arising of pleasure from wholesome 

actions and the arising of pain from unwholesome actions]
17

 must be 

interpreted as other than the explicit reading [that is to say, it must be 

interpreted as the emptiness of true existence of the arising of pleasure 

from wholesome actions and the emptiness of true existence of the 

arising of pain from unwholesome actions]. 

ƅƪƇĿɬŹĿƅŷƪƚĿƈĿƔƅƠĿƗĿŷŽƠƚĿƗƚŁ ƉĿƅŹĿƌĿƇƠĿƊƚƅĿʌƚĿ
ƘƠŹŀŁ ƒƨƚĿƉĿƌĿƊƚƅĿƈƖĿŷʾŹƚĿƈĿƇƠĿƅŹƪƚĿƓƠƇĿȺƠĿƅƪƇĿƉĿ
ƌĿƗƚĿŷƒƇĿɫĿ[42b]ƗƚĿȢƠĿʿƠƅĿƈĿƅŹĿʿƨƅĿƈĿƗĿɬŹĿƅŷƪƚĿ
ƈĿɦĿʋĿƇƠĿʮƗĿŷźƠŷĿŷƪŁ ʮƗĿŷŽƠƚĿƈĿƇƠŁ ƗƚĿƅŵƖĿƇŷĿ
ƗƚĿƔʎƚĿʋĿƊƅƨĿɳŷĿƔʍŹĿƊƖĿŷʾŹƚĿƈĿƗĿƗƚĿŷŽƠƚĿ
ȢƠƚĿƊƅƨĿɳŷĿƊȰƨƅĿƈĿƅƨĿƅƨĿŷŽƠƚĿȢƠĿƕƠƇĿʼŷƚĿƕƠƇĿȺƠĿƅƨĿ

                                                      
a
 pha dang ma ni bsad byas shing. 

b
 dngos zin gyi don. 

c
 See 124ff., Issue #12:-Issue #16:. 
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ƌƠƇĿƈƔƠĿƅƨĿƅŷĿŷƠĿƕƠƇĿʼŷƚĿƌƨƅĿƈƚŁ ƌƅƪĿƅƨƔƠĿƅƪƇĿȺƠĿƅƨĿ
ŶƪĿƇĿŽƠƅĿƇĿƅƨƖĿŹƨƚĿƈƚĿƅƨĿƗƚĿŷƒƇĿɫĿɬŹĿɫĿƌƠĿʹŹĿŹƪĿ
ƒƨƚĿʧĿƊĿƗŁ ƅƨƔƠĿƅƪƇĿŷŽƠƚĿȢƠĿƅƨĿŶƪĿƇĿŽƠƅĿƇƠĿƅŹƪƚĿƓƠƇĿƅƨĿ
ƗƚĿŷƒƇĿɫĿɬŹĿƅŷƪƚĿƚƪĿƒƨƚĿƔŻƅĿƈĿɦĿʋƔƪŁ Ł 
Therefore, Kamalashǭlaôs Illumination of the Middle says:

18
 

What is a definitive meaning? It is that which possesses valid cog-

nition
a
 [that is to say, is literally acceptable]

19
 and [moreover]

20
 is 

set out in terms of the ultimate because it cannot be interpreted
b
 

by another as anything separate from that. 

Having valid cognition would be sufficient [to characterize what is defin-

itive] if meanings that do not exist in accordance with how they are taught 

and those that do exist in accordance with how they are taught were taken 

as the interpretable and the definitive; however, since this is not sufficient, 

Kamalashǭla says ñin terms of the ultimate.ò
c
 

ƅƨƚĿƇĿƅʋĿƌĿɷŹĿƊĿƗƚŁŹƨƚĿƈƔƠĿƅƪƇĿȢŹĿŷŹĿƗĿʌĿƒƨĿ
ƇŁ ƎƅĿƌĿƅŹĿƊźƚĿƈĿƅŹĿƅƪƇĿƅƌĿƈƔƠĿƅƊŹĿɫĿƌƏƅĿ
ƇƚĿƊƘƅĿƈĿŷŹĿƕƠƇĿƈĿɨƨŁ ƅƨĿƇƠĿƅƨĿƗƚĿƗƪŷƚĿƘƠŷĿɡĿ
ŷƒƇĿȺƠƚĿŷŹĿɫĿƕŹĿɬŹĿƊƖĿƌƠĿɴƚĿƈƔƠĿʇƠƖĿƖƪŁ ŁƒƨƚĿ
ŷʾŹƚĿƃƨŁ żƠĿɦƖĿƊɨƇĿƈĿɦƖĿȺƠĿƅƪƇĿƕƪƅĿƌƨƅĿƗĿɬŹĿŹƨƚĿ
ʾĿʌƨƅĿƇĿƎƅĿƌĿƅŹĿƊźƚĿƈƚĿŻƪŷĿȢŹĿƅƨƚĿƌƠĿŻŷĿƈƚĿ
ƅƪƇĿƅƌĿƈƔƠĿƅƊŹĿɫĿƌƏƅĿƈĿƒƨƚĿŷʾŹƚĿƚƪŁ Ł 

                                                      
a
 See 141ff., Issue #18:. 

b
 drang bar mi nus pa. The term nus pa (ñableò), repeated twice by Tsong-kha-

pa two paragraphs below, confirms the appropriateness of translating drang don 

as ñinterpretable meaning.ò I find ñprovisional meaningò to be too loose since 

ñprovisionalò does not lend itself to the range of grammatical situations such as 

these. 
c
 See 140ff., Issue #17:-Issue #21:. 
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[ILLUSTRATIONS OF THE INTERPRETABLE AND 

THE DEFINITIVE AS WELL AS AN ELIMINATION OF 

QUALMS]21 

Hence, in statements that a sprout is produced from a seed, and the like, 

the meanings as taught do have verification by valid cognition, but they 

are not in terms of the ultimate, due to which they require interpretation; 

the mode of interpreting [the mode of subsistence]
22
 as a meaning other 

than this is as was explained above.
a
 

 Therefore, statements that things do not have truly established produc-

tion possess valid cognition [since they are established by valid cogni-

tion]
23
 and also cannot be interpreted as meaning other [than this]

24
 in the 

sense that the meaning as taught is not the suchness of those phenomena 

[because it is the suchness of those phenomena].
25
 Such sȊtra [passages] 

are of definitive meaning, for they cannot be interpreted as anything else 

by way of either of the two modes of interpretation. 

ƅƨƚĿƇĿƚĿƊƪƇĿƗƚĿʞĿȹĿȰƨĿƊĿƚƪŷƚĿŷʾŹƚĿƈĿƗĿƊɨƇĿƈĿ
ɦƖĿȺƠĿƅƪƇĿƗĿƎƅĿƌƔƠĿɋƊĿʌƨƅĿƕƪƅĿȢŹĿƅƪƇĿƅƌĿƈƔƠĿ
ƅƊŹĿɫĿƌƏƅĿƈĿƌƠƇĿƈƚĿɬŹĿƅƪƇĿƕƠƇĿƃƨĿƔƅƠƔƠĿƅƪƇĿƗƚĿ
ƅƪƇĿŷƒƇĿƔɬƨƇĿʼŷƚĿƊƘƅĿƓƠƇĿƈĿɦƖĿƖƪŁ ŁƅƨƚĿƇĿƅŹƪƚĿ
ƈƪĿɵƌƚĿƗĿƊƅƨƇĿƈƔƠĿȰƨĿƊĿƌƨƅĿƈƖĿŷʾŹƚĿƈĿƇƠĿƎƅĿƌĿ
ƅŹĿƕŹĿɰƇĿƗĿżƠĿɦƖĿƊɨƇĿƈƔƠĿƅƪƇĿƅƨĿŻƪƚĿƅƨƔƠĿƅƨĿŶƪĿƇĿ
ŽƠƅĿƌƠƇĿƈƖĿƅƪƇĿŷƒƇĿɫĿƕŹĿɬŹĿƌƠĿɴƚĿƈĿƅƨĿƔɬĿƊƔƠĿ
ƌƅƪĿɲƨĿɵƌƚĿŹƨƚĿƈƔƠĿƅƪƇĿƃƨŁ ƔɬƨƇĿʮƗĿŷŽƠƚĿŷŹĿŷƠĿɆƪĿ
ƇƚĿȢŹĿŷƒƇĿɫĿɬŹĿƊƖĿƌƠĿɴƚĿƈƔƠĿʇƠƖĿƖƪŁ Ł 
 When the interpretable and the definitive are posited in terms of the 

                                                      
a
 Just above, beginning with ñIn the second mode, with respect to the [literally 

acceptable] statementéò 
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meaning of these [sȊtras]
26
 needing or not needing to be interpreted other-

wise, the high sayings
a
 themselves are held as illustrations of the interpret-

able and the definitive, but when meanings [that is to say, objects] that 

need or do not need to be interpreted otherwise are posited as the interpret-

able and the definitive, conventionalities and ultimates are treated as the 

interpretable and the definitive;
b
 Asa gaôs Actuality of the Grounds (see 

below, 162) for instance, says that:
c
 

Å with respect to the doctrine in ñrely on the doctrine but do not rely on 

the personò there are two, words and meanings 

Å with respect to meanings there are two, the interpretable and the de-

finitive 

Å and with respect to definitive meanings one should not rely on con-

sciousness but should rely on pristine wisdom. 

Also, the Ornament Illuminating Pristine Wisdom SȊtra says, ñThat which 

is the definitive meaning is the ultimate,ò
27
 and the Teachings of AkἨhaya-

mati SȊtra teaches that nonproduction and so forth are the ultimate,
d
 

whereby solely
e
 nonproduction and so forth are to be held to be the ulti-

mate, and solely those [high sayings]
28
 teaching these are to be held to be 

[sȊtras of]
29
 definitive meaning. 

ƔƅƠƔƠĿƅƪƇĿŷƒƇĿɫĿɬŹĿƅŷƪƚĿƌƠĿƅŷƪƚĿȢƠĿƅƊŹĿɫĿʌƚĿƇƚĿ
ɬŹĿŹƨƚĿƔżƪŷĿ[43a]ƈĿƇĿŷʾŹĿƖƊĿŽƠƅĿɬŹĿŹƨƚĿȢƠĿƌƎƇĿ
ŷƒƠƖĿŷʴŹĿƗŁ ŷƒƇĿɫĿɬŹĿƅŷƪƚĿƌƠĿƅŷƪƚĿȢƠĿƅƪƇĿƗĿɬŹĿ

                                                      
a
 gsung rab, pravacana; this term is often translated as ñscriptures,ò but ñhigh 

sayingsò conveys its literal connotation as speech (vacana), with rab (pra-) as an 

intensifier. 
b
 See 157, Issue #24:. 

c
  saôi dngos gzhi (bhȊmivastu), in bstan ôgyur (sde dge, 4035), TBRC 

W23703.127:4-567 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab 

partun khang, 1982-1985); sems tsam, tshi, 130b.1. Asa gaôs Actuality of the 

Grounds is also known as Grounds of Yogic Practice (yogǕcǕrabhȊmi). Tsong-

kha-pa gives a paraphrase, not a quotation; see 159, Issue #25:. 
d
 As cited above at the beginning of the chapter: 

Whichever sȊtras teach the doors of liberationðthe emptiness of things, 
signlessness, wishlessness, and no compositionðno production, no pro-
duced, no sentient being, no living being, no person, and no owner are 
called ñdefinitive.ò  

e
 kho na. See 140, Issue #17:. 



 What is Said in the Teachings of AkἨhayamati SȊtra 41 

 

ŹƨƚĿʾĿƔżƪŷĿƈĿƇĿȡƇĿʰƪƊĿƅŹĿƅƪƇĿƅƌĿƗĿɬŹĿŹƨƚĿʾĿʌĿ
ɨƨŁ ƚĿƕƠĿƅŹƪƚĿŷƒƠĿƗƚĿŷŹĿƓŷĿƗĿƌƠĿɤƪƇĿƈƖĿŻƪƚĿƗĿɤƪƇĿ
ƈƔƠĿŻƪƚĿƗĿƎǺŷĿƅƪƇĿŷŽƠƚĿƅŹĿƅƪƇĿƗĿɬŹĿŹƨƚĿŷŽƠƚĿƅŹĿ
ŹƨƚĿƅƪƇĿƗĿɵƌĿƘƨƚĿƗĿƌƠĿɤƪƇĿƕƨĿƘƨƚĿƗĿɤƪƇĿƒƨƚĿŷʾŹƚĿƈĿ
ɦĿʋƔƪŁ ŁƕƨĿƘƨƚĿɷŹĿƊĿɂƇĿȺƠĿƌƅƪĿƗƚĿȢŹŀŁ ŹƚĿƈƔƠĿƅƪƇĿ
ŷŹĿƕƠƇĿƈĿƅƨĿƇƠĿƅƪƇĿƅƌĿƈƔƪŁ ŁƒƨƚĿŷʾŹƚĿƗŁ ʐƪĿȼƪƚĿƌƠĿ
ƓƅĿƈƚĿƊɨƇĿƈĿƗƚŁ ȰƨĿƊĿƌƨƅĿƈĿƗĿƚƪŷƚĿƈĿƅƪƇĿƅƌĿƈƖĿ
ƊɨƇĿƈƚĿȰƨĿƊĿƌƨƅĿƈĿƗĿƚƪŷƚĿƈĿŶƪĿƇĿƅƪƇĿƅƌĿƈĿƅŹĿƅƨĿ
ɨƪƇĿƈĿɵƌƚĿŶƪĿƇĿŹƨƚĿƈƔƠĿƅƪƇĿɫĿŷʴŹĿŹƪŀŁ Ł 
 You should not hold that [statements of] no production and so forth in 

which, at that point, a qualification is not [explicitly]
30
 affixed to the object 

of negation are not literal and hence are not of definitive meaning.
a
 When 

in the One Hundred Thousand Stanza [Perfection of Wisdom SȊtra], for 

example, [a qualification] is affixed on one occasion [to the object of ne-

gation] with respect to the production of phenomena and so forth [such as 

when it says,]
31
 ñThat also is in the conventions of the world and is not 

ultimately,ò it is, by import, affixed also on other occasions; therefore, 

even those in which [such a qualification] is not explicitly mentioned are 

also literal. 

ƅŷŷĿʌĿƗĿȵƅĿƈƖĿȮƊƚĿƅƨƖĿƌĿʘƖĿƊƔƠĿȰƨĿƊĿƌƨƅĿƈĿƗĿ
ƚƪŷƚĿƈĿɊĿżƠĿƊƒƠƇĿƈĿƌƠƇĿƈƚĿŹƨƚĿƅƪƇĿƌĿƕƠƇĿƇƪĿɟƌĿɫĿ

                                                      
a
 See 153, Issue #22:. Ta-drin-rab-tan (Annotations, 175.6) explains that one 

might think that certain statements in the One Hundred Thousand Stanza Perfec-

tion of Wisdom SȊtra that production does not exist are not definitive because they 

are not literal, since production does indeed exist, but there is no such problem 

because the One Hundred Thousand Stanza Perfection of Wisdom SȊtra in other 

places affixes the qualification ñultimatelyò to the object of negation. In this vein, 

Tsong-kha-pa points out at the end of this paragraph that even statements that 

there is no production are literal because of this implicit affixing of the qualifica-

tion. 
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ƌƠĿŷʴŹĿɨƨĿƅƈƨƖĿƇĿƔʋƌĿƗƚĿƅƨĿƕŹĿƔżƠŷĿɤƨƇĿȺƠĿƄĿɟƅĿ
ɫĿƕƠƇĿȺƠĿƅƪƇĿƅƌĿƈƖĿƌƠƇĿƇƪŁ ŁƒƨƚĿŻƪƚĿɵƌƚĿȢƠĿȰƨĿƊĿ
ƚƪŷƚĿƗĿȮƊƚĿŷźƠŷĿɡĿʘƖĿƇĿȮƊƚĿŷƒƇĿɫĿƕŹĿƅƪƇĿȺƠƚĿ
ʘƖĿƓƠƇĿƈƚĿƅŹƪƚĿʾĿƌĿʣƪƚĿƈĿƅƨĿƅŷĿȢŹĿɊĿżƠĿƊƒƠƇĿƈĿ
ƕƠƇĿƇƪŁ Ł 



 

  

Exegesis of the meaning of the Teachings of 

AkἨhayamati SȊtra on differentiating the 

interpretable and the definitive 

This section has two parts: how the protector NǕgǕrjuna comments on the 

meaning of the sȊtra and how his followers comment on it.
a
 

ŷŽƠƚĿƈĿ[ƅƨƔƠĿƅƪƇĿżƠĿɦƖĿƊȤƗĿƊĿ]ƗĿŷŽƠƚŁ ƌŷƪƇĿƈƪĿȧĿɋƊĿȢƠƚĿ
ƌƅƪƔƠĿƅƪƇĿżƠĿɦƖĿƊȤƗĿƊĿƅŹŀŁ ƅƨƔƠĿɘƨƚĿʾĿƔʎŹĿƊĿɵƌƚĿ
ȢƠƚĿżƠĿɦƖĿƊȤƗĿƊƔƠĿʮƗĿƗƪŁ Ł 

HOW THE PROTECTOR NǔGǔRJUNA COMMENTS 

ON THE MEANING OF THE TEACHINGS OF 

AKἧHAYAMATI SȉTRA 

ƅŹĿƈƪĿ[ƌŷƪƇĿƈƪĿȧĿɋƊĿȢƠƚĿƌƅƪƔƠĿƅƪƇĿżƠĿɦƖĿƊȤƗĿƊĿ]ƗĿŷŽƠƚŁ ɤƨƇĿ
ƔʍŹĿŷƠĿƅƪƇĿƖŹĿƊƒƠƇĿƌƨƅĿƈƔƠĿƅƪƇĿɫĿƊȤƗĿʮƗĿƅŹŀŁ ƅƨĿ
ŽƠƅĿŷʾŹĿƖƊĿȢƠĿƅƪƇĿȺƠĿɟƠŹĿƈƪƖĿƊɑŷƚĿƈƔƠĿʮƗĿƗƪŁ Ł 
This section has two parts: how [NǕgǕrjuna] comments on the meaning of 

dependent-arising as the meaning of the absence of inherent existence and 

how [NǕgǕrjuna] praises just that as the essence of the meaning of the high 

sayings. 

HOW NǔGǔRJUNA COMMENTS ON THE MEANING 

OF DEPENDENT-ARISING AS THE MEANING OF THE 

ABSENCE OF INHERENT EXISTENCE 

ƅŹĿƈƪĿ[ɤƨƇĿƔʍŹĿŷƠĿƅƪƇĿƖŹĿƊƒƠƇĿƌƨƅĿƈƔƠĿƅƪƇĿɫĿƊȤƗĿʮƗĿ]ƇƠŁ 

                                                      
a
  Only the first part is translated in this volume. 
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[How NǕgǕrjuna, commenting on dependent-

arising as the meaning of emptiness, 

differentiates the interpretable and the 

definitive]32 

[How NǕgǕrjuna comments on dependent-

arising as the meaning of emptiness]33 

It is even explained in sȊtra both: 

Å that production, cessation, and so forth exist [set forth in the first wheel 

of doctrine],
34

 and 
Å that production, cessation, and so forth do not exist [set forth in the 

middle wheel of doctrine]
35

 

and some sȊtras [such as the Teachings of AkἨhayamati SȊtra]
36
 explain 

that the nonexistence of production and so forth is a definitive meaning, 

and some [such as the SȊtra Unraveling the Thought]
37
 describe this [non-

existence of production and so forth that are established by way of their 

own character]
38
 as an interpretable meaning. If, from between those, the 

literality
a
ðof the explanation [in the explicit reading

b
 of the Mother Per-

fection of Wisdom SȊtras]
39
 that production and so forth that are ultimately 

existent, or established by way of their own character, do not existðwas 

damaged by reasonings [as is taught by the Proponents of Cognition],
c
 

then it would even be reasonable to explain [in accordance with the SȊtra 

Unraveling the Thought, Asa gaôs Grounds of Bodhisattvas, and so 

forth]
40
 that: 

Å [Buddha spoke of] the nonexistence of entities, production, cessation, 

and so forth that are established by way of their own character in con-

sideration of imputational natures, 
Å the other two [other-powered natures and thoroughly established na-

tures]
41
 are established by way of their own character, and 

Å in that case the self of phenomena, through the negation of which self-

lessness is taught [in the Mother Perfection of Wisdom SȊtras],
42
 is the 

mere imputational factors: 

                                                      
a
 sgra ji bzhin pa. 

b
 dngos zin. 

c
 rnam rig pa; that is to say, the Proponents of Mind-Only. 
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1. that phenomena are established by way of their own character 

as entities of imputation as entities and attributes, and 

2. that apprehended-object and apprehending-subject are differ-

ent substantial entities, 
Å and thus the voidness

a
 [or emptiness]

43
 of those is the final suchness. 

However, no such damage exists [with regard to Perfection of Wisdom 

SȊtras]
44
 because if there were inherent existence in the sense of ultimate 

establishment, or establishment by way of the [objectôs] own character, it 

would be very contradictory for effects to rely on causes and conditions 

[since effects would have to be established without relying on anything].
45

 

ƌƅƪĿƗƚĿȰƨĿƔŷŷĿƗĿƚƪŷƚĿƈĿƕƪƅĿƈĿƅŹĿƌƨƅĿƈĿŷŽƠƚĿ
ŵƔŹĿƊƘƅĿƗŁ ƌƅƪĿŶĿźƠŷĿƗƚĿȰƨĿƊĿƌƨƅĿƈĿƚƪŷƚĿŷʾŹƚĿ
[43b]ƈĿŹƨƚĿƅƪƇĿƅŹŀŁ ŶĿźƠŷĿƗƚĿɬŹĿƅƪƇĿɫĿƊƘƅĿƈĿɵƌƚĿ
ƗƚŁ ƅƪƇĿƅƌĿƈƖĿƖƌĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȰƨĿƊĿƚƪŷƚĿ
ƌƨƅĿƈƖĿƊƘƅĿƈƔƠĿɊĿżƠĿƊƒƠƇĿƈĿƗĿƖƠŷƚĿƈƔƠĿŷƇƪƅĿƈĿ
ƕƪƅĿƇŁ ƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȽƊĿƈƔƠĿŹƪĿƊƪĿƅŹĿȰƨĿƔŷŷĿ
ƚƪŷƚĿƌƨƅĿƈĿȡƇĿƊɤŷƚĿƗĿƅŷƪŹƚĿƘƠŹĿŷƒƇĿŷŽƠƚĿƖŹĿ
ŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȽƊĿƈĿƅŹŀŁ ƅƨƔƠĿƎȁĿŷŹĿƊŵŷĿƈƚĿƊƅŷĿ
ƌƨƅĿƈƖĿɨƪƇĿƈƔƠĿŻƪƚĿȢƠĿƊƅŷĿƇƠĿŻƪƚĿɵƌƚĿƗĿŹƪĿƊƪĿƅŹĿ
ȵƅĿƈƖĿɫĿƊƃŷƚĿƈƔƠĿŹƪĿƊƪƖĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȽƊĿ
ƈĿƅŹŀŁ ŷʴŹĿƔƏǺƇĿʰƚĿƄĿƅƅĿȢƠĿȡƇĿƊɤŷƚĿƍƌĿƗĿ
ƊƘƅĿƇƚŁ ƅƨĿƅŷĿŷƠƚĿƅƊƨƇĿƈĿŽƠƅĿƅƨĿŶƪĿƇĿŽƠƅĿƌƄƖĿɪŷĿ
ƈƖĿƔŻƅĿƈĿƕŹĿƖƠŷƚĿƇŁ ŷƇƪƅĿƈĿƅƨĿƇƠĿƕƪƅĿƈĿƌĿƕƠƇĿ
ƃƨŁ ƔƅƠĿɦƖĿƅƪƇĿƅƌĿƈƖĿƖƌĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȽƊĿ

                                                      
a
 dben pa nyid. 
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ƈƔƠĿƖŹĿƊƒƠƇĿƕƪƅĿƇĿƔʎƚĿʋĿɵƌƚĿɃĿƅŹĿȪƨƇĿƗĿɦƪƚĿ
ƈƖĿƘƠƇĿɡĿƔŷƗĿƊƔƠĿʇƠƖĿƖƪŁ Ł 

[How, in dependence upon this, NǕgǕrjuna 

opens a chariot-way of the interpretable and 

the definitive]46 

Therefore, it is the case that due to being contingent on causes and condi-

tions, [effects]
47
 are without establishment by way of their own character, 

and hence the [misguided] proposition that if [other-powered natures]
48
 

are not established by way of their own character, then bondage and re-

lease, adoption [of virtues] and discarding [of non-virtues], cause and ef-

fect, and so forth would be nonexistent is to hold [reliance on causes and 

conditions which is] the final proofðof the emptiness of inherent exist-

ence in the sense of establishment by way of the objectôs own characterð

to be the final damage [disproving the emptiness of inherent existence]. 

 This explanation is the protector NǕgǕrjunaôs opening of the chariot 

way demonstrating: 

Å the reasonings proving (1) that the meaning of the Mother SȊtras and 

high sayings
a
 concordant with those are of definitive meaning in the 

sense that [the final mode of subsistence] is definite as just that mean-

ing, it being unsuitable to interpret them otherwise, and 
Å the damage by reasoning to the literality of sȊtras [such as the SȊtra 

Unraveling the Thought and so forth] that teach in a manner that does 

not accord with those.
b
 

ƅƨƚĿƇĿɃĿȪƨƇĿƗĿƖŷĿƗƚĿƈĿŽƠƅĿȢƠƚĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿ
ȽƊĿƈĿƌƨƅĿƈĿƕƠƇĿƈĿƗŁ ƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿƌĿȽƊĿƇĿ
ƊźƠŹƚĿȼƪƗĿƅŹĿʐŹĿƅƪƖĿƅŹĿɃĿƔʎƚĿƚƪŷƚĿƌƨƅĿƈƖĿ
                                                      
a
 gsung rab, pravacana; more literally, ñhigh speech.ò 

b
 As Ta-drin-rab-tanôs Annotations, 179.2, says: 

NǕgǕrjuna opened a chariot-way explaining as the thought of the Mother 
Perfection of Wisdom SȊtras and so forth that whatever is a dependent-
arising is necessarily empty of true existence and that the functionality 
of cause and effect and so on are feasible in things empty of true exist-
ence. 
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ƔȻƖĿƖƪĿƒƨƚĿʧĿƊĿƇƠŁ ƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȽƊĿƈƔƠĿƖŹĿ
ƊƒƠƇĿȺƠƚĿɨƪŹĿƈƔƠĿɋƊĿʌƨƅĿƌƄƖĿɪŷĿƈĿƗĿŷƇƪƅĿʌƨƅĿ
ƌƄƖĿɪŷĿƈƖĿƔƏǺƇĿƈĿƕƠƇĿƇƪĿƒƨƚĿƔŻƅĿƊĿƔƅƠĿƇƠĿƌŷƪƇĿ
ƈƪĿȧĿɋƊĿȢƠƚĿʸƌĿȺƠĿƌƅƪĿƅŹĿƅƨĿƅŹĿɘƨƚĿʾĿƌɪƇĿƈƔƠĿ
ŷʾŹĿƖƊĿɵƌƚĿȢƠĿƅƪƇĿŷƒƇĿɫĿɬŹĿɫĿƌƠĿʹŹĿƊƖĿƅƪƇĿ
ƅƨƖĿŹƨƚĿƈƔƠĿŹƨƚĿƅƪƇĿɫĿɋƊĿƈƔƠĿɋƊĿʌƨƅĿȢƠĿƖƠŷƚĿƈĿ
ƅŹŀŁ ƅƨĿƅŷĿƅŹĿƌƠĿƌɪƇĿƈƖĿɨƪƇĿƈƔƠĿƌƅƪĿɵƌƚĿȢƠĿɊĿżƠĿ
ƊƒƠƇĿƈĿƗĿƖƠŷƚĿƈƔƠĿ[44a]ŷƇƪƅĿƈĿɨƪƇĿƈƔƠĿƘƠŹĿɤƔƠĿʿƪƗĿʇƨĿ
ƊĿƕƠƇĿƇƪŁ Ł 

[How the SȊtra Unraveling the Thought 

becomes a sȊtra of definitive meaning due to 

the trainee]49 

The statement in the SȊtra Unraveling the Thought
a
 that if one views 

                                                      
a
  dgongs pa nges par ôgrel paôi mdo (saἄdhinirmocanasȊtra), in bkaô ôgyur 

(sde dge par phud, 106), TBRC W22084; mdo sde, ca, 49:1b1-55b7 (Delhi, India: 

Delhi Karmapae choedhey, Gyalwae sungrab partun khang, 1982-1985); Peking 

774, vol. 29, Chap. 7; lha/ bkaô/ mdo sde/ ca 32b.6 (as per Ye-shay-thab-khayôs 

The Eastern Tsong-kha-pa, Part Two, 132); Lamotte, Saἄdhinirmocana, 77 [20], 

and 200-201; Dön-drub-gyal-tshanôs Extensive Explanation of (Tsong-kha-paôs) 

ñTreatise Differentiating the Interpretable and the Def initive, The Essence of El-

oquence,ò Unique to Ge-lug-pa: Four Intertwined Commentaries,, 17.1-17.6; see 

also Powers, Wisdom of Buddha, 119. The passage, as cited in the Mind-Only 

section of Tsong-kha-paôs The Essence of Eloquence (Hopkins, Emptiness in the 

Mind-Only School, 95-96), is: 

Even though they have interest in that doctrine [of the profound thor-
oughly established nature], they do not understand, just as it is, the pro-
found reality that I have set forth with a thought behind it. With respect 
to the meaning of these doctrines, they adhere to the terms as only literal: 
ñAll these phenomena are only natureless. All these phenomena are only 
unproduced, only unceasing, only quiescent from the start, only naturally 
thoroughly passed beyond sorrow.ò Due to that, they acquire the view 
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[other-powered natures and the thoroughly established nature] as not es-

tablished by way of their own character, one generates a view deprecating 

all three characters is not in terms of all those who see such [that is, who 

view other-powered natures and the thoroughly established nature as not 

established by way of their own character] but is in terms of trainees who 

                                                      
that all phenomena do not exist and the view that [establishment of ob-
jects by way of their own] character does not exist. Moreover, having 
acquired the view of nihilism and the view of the nonexistence of [estab-
lishment of objects by way of their own] character, they deprecate all 
phenomena in terms of all of the charactersðdeprecating the imputa-
tional character of phenomena and also deprecating the other-powered 
character and thoroughly established character of phenomena. 
 Why? ParamǕrthasamudgata, it is thus: If the other-powered charac-
ter and the thoroughly established character exist [by way of their own 
character], the imputational character is known [that is, is possible]. 
However, those who perceive the other-powered character and the thor-
oughly established character as without character [that is to say, as not 
being established by way of their own character] also deprecate the im-
putational character. Therefore, those [persons] are said to deprecate 
even all three aspects of characters. 

Tsong-kha-pa (Hopkins, Emptiness in the Mind-Only School, 96-97) explains: 

In ñWith respect to the meaning of [these] doctrines, they adhere to the 
terms as only literal,ò the terms are the statements in sȊtras [such as the 
Perfection of Wisdom SȊtras] teaching non-natureðthat all phenomena 
are ultimately empty of inherent existence, empty of [establishment] by 
way of their own nature, and empty of [establishment] by way of their 
own character. This [Mind-Only school] is a system in which holding 
what is literally indicated in those passages is asserted to be [mistaken] 
adherence to the literal reading. 
 [Wrongly] perceiving other-powered and thoroughly established 
characters to be without character is to view those two as not being es-
tablished by way of their own character. The passage from ñWhy?ò on 
through to the end of that citation indicates the reason why all three na-
tures come to be deprecated. It should be known that even if one holds 
[a position] in accordance with the statement that production and cessa-
tion do not exist by way of their own character, one [explicitly] depre-
cates other-powered natures, and thereby one also comes to deprecate 
the other two [naturesðthe imputational and the thoroughly estab-
lished]. For, this [Mind-Only School] is a system in which if production 
and cessation are not established by way of their own character, produc-
tion and cessation become nonexistent [since they would not be estab-
lished in any other way, in which case the bases of imputation of impu-
tational factors and the substrata of the thoroughly established nature 
would not exist]. 
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do not possess the supreme intelligence [differentiating between nonexist-

ence by way of objectsô own character and nonexistence].
a
 Hence, this 

statement in the SȊtra Unraveling the Thought is made through the force 

of traineesô thought but is not the assertion [or final thought]
50
 of the 

Teacher [Buddha] because trainees of supreme intelligence [who can make 

such a differentiation, namely, Consequentialists,]
51
 realize the emptiness 

of establishment by way of [objectsô] own character just through the re-

quirement of presenting cause and effect, and hence for those [trainees]
52
 

just that [view of the nonexistence of establishment by way of objectsô 

own character]
53
 serves as a method for stopping a view of deprecation. 

ƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿƌĿȽƊĿƈƖĿƌƄƪŹĿƇĿƌƎƇĿŽƠƅĿŷʾƌĿ
ŷĿƗĿȯƖĿƔƅƨƊƚĿȢƠĿɦĿƊĿȰƨĿƊƖĿƅŷƪŹƚĿƔȼƨƗĿƗƚĿŷʾŹƚĿ
ƈĿƇƠŁ ƅƨĿɦƖĿŷŹĿƌƄƪŹĿƄƌƚĿźƅĿƗĿƌƠƇĿȺƠĿʐƪĿƌŻƪŷĿƅŹĿ
ƌƠĿɰƇĿƈƔƠĿŷɫƗĿʌĿƗĿƕƠƇĿƇƪŁ ŁƅƨƔƠĿʇƠƖĿŷɫƗĿʌƔƠĿƊƚƌĿ
ƈƔƠĿƅƊŹĿŷƠƚĿƅƨĿɦƖĿŷʾŹƚĿȢƠĿɨƪƇĿƈƔƠĿƊƒƨƅĿƈĿƌƠƇĿ
ƃƨŁ ʐƪĿƌŻƪŷĿŷƠĿŷɫƗĿʌƚĿƇƠĿɃĿƔʎƚĿɵƌĿƈƖĿŷƒŷĿƅŷƪƚĿ
ƈĿŽƠƅĿȢƠƚĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿɨƪŹĿƈƖĿɤƪŷƚĿƈƚĿƅƨĿƗĿ
ƇƠĿƅƨĿŽƠƅĿȯƖĿƔƅƨƊƚĿȢƠĿɦĿƊĿƔŷƪŷĿƈƔƠĿƄƊƚĿʾĿƔȻƖĿ
ƊƔƠĿʇƠƖĿƖƪŁ Ł 
 Relative to trainees [of lesser intelligence such as Proponents of Mind-

Only],
54
 the Mother SȊtras become of interpretable meaning and the SȊtra 

Unraveling the Thought becomes of definitive meaning,
b
 like the state-

                                                      
a
 Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 28.5. Alternatively, as 

Wal-mang Kön-chog-gyal-tshanôs Notes on (Kön-chog-jig-may-wang-poôs) Lec-

tures (29b.5/433.5) puts it, supreme intelligence is ñan awareness to which emp-

tiness dawns as the meaning of dependent-arising.ò 
b
 As the Second Dalai Lamaôs Lamp Illuminating the Meaning of (Tsong-kha-

paôs) Thought (104.3) says, this is because if these trainees of lesser intelligence 

are not taught that other-powered natures are truly established and, instead of this, 

are taught that other-powered natures are empty of true establishment, it is not 

meaningful for themðthat is to say, they would lose the functionality of cause 
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ment in ǔryadevaôs Four Hundred that for a trainee who [for the time be-

ing]
55
 is not fit as a vessel for the teaching of selflessness, between the two 

teachings of self and selflessness the former is supreme.
a
 

ŷɫƗĿʌĿƅƨĿƗĿɦƪƚĿƃƨĿʸƌĿȺƠĿƌƅƪĿɬŹĿƅƪƇĿƅŹĿƅŷƪŹƚĿ
ƔȼƨƗĿŹƨƚĿƅƪƇĿɫĿƔȼƪĿɨƨŁ ƊƒƠĿƊɂĿƈĿƗƚŁ ƊƅŷĿƌƨƅĿƈĿ
ƊɨƇĿƈƔƠĿɷƪƅĿɫĿƌƠĿʹŹĿƊƔƠĿŷɫƗĿʌĿƗĿƊƅŷĿƅŹĿƊƅŷĿ
ƌƨƅĿƊɨƇĿƈĿŷŽƠƚĿɑĿƌĿƌŻƪŷĿɡĿŷʾŹƚĿƈĿƊƒƠƇĿƇƪŁ Ł 

                                                      
and effect. 
a
  bstan bcos bzhi brgya pa (catuỠŜataka), XIV.23; in bstan ôgyur (sde dge, 

3846), TBRC W23703.97:3-37, dbu ma, vol. tsha, (Delhi, India: Delhi Karmapae 

choedhey, Gyalwae sungrab partun khang, 1982-1985). This is a paraphrase of 

stanza XII.12ab; the entire stanza is: ahaἄkǕro ôsataỠ ŜreyǕn na tu 

nairǕtmyadarŜanam / (dam pa min la bdag ôdzin mchog / bdag med ston pa ma 

yin te// gcig ni ngan ôgro nyid ôgro la// tha mal ma yin zhi nyid duôo// ): 

For the nonexcellent the apprehension of self is supreme, 
Not the teaching of selflessness; 
The one goes to just a bad transmigration, 
But the non-ordinary go just to peace. 

Sanskrit and Tibetan in Karen Lang, ǔryadevaôs CatuỠŜataka (Copenhagen: 
Akademisk Forlag, 1986), 114; Langôs English translation is on page 115. This 
verse is also translated in Geshe Sonam Rinchen and Ruth Sonam, The Yogic 
Deeds of Bodhisattvas (Ithaca, N.Y.: Snow Lion Publications, 1994), 244 (their 
numbered stanza 287); they translate dam pa min as ñthe unreceptiveò suggestive 
of Tsong-kha-paôs gloss here as ñnot fit as a vesselò (snod du mi rung ba). 
 As Ser-shül Lo-sang-pün-tshog (Notes, 3a.5) explains: 

If selflessness is taught to the one, that is to say, to those who are not 
vessels, either they generate the view of annihilation upon holding that 
the meaning of emptiness is utter nonexistence, or they make a depreca-
tion thinking that the Perfection of Wisdom SȊtras and so forth teach a 
view of annihilation; hence, [both of these] go to a bad transmigration. 
However, if emptiness is taught to the non-ordinary, that is, to those who 
are vessels, they go to peace, the city of nirvǕ a. 
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[How NǕgǕrjuna, commenting on emptiness as 

the meaning of dependent-arising, 

differentiates the interpretable and the 

definitive]56 

[How NǕgǕrjuna comments on emptiness as 

the meaning of dependent-arising]57 

Moreover, in NǕgǕrjunaôs Fundamental Text called ñWisdomò an objec-

tion is made [by Proponents of True Existence to Proponents of the Mid-

dle]
58
 that if phenomena are empty of inherent existence, that is, of exist-

ing by way of their own character, then production and disintegration 

would not be suitable, whereby all presentations of cyclic existence and 

nirvǕa [such as the four truths and so forth]
59
 would not be feasible:

a
 

If all these were empty [of inherent existence],
60

 

There would be no arising and no disintegration, 

And it would [absurdly] follow for you 

That the four noble truths would not exist. 

and so forth. This objection is a display of a reasoning [attempting] to 

damage the literality of the Mother SȊtras and so forth. 

ʪĿƘƨĿƗƚĿȢŹŀŁ ŷƗĿƃƨĿƔƅƠĿƅŷĿȡƇĿɨƪŹĿƇŁ ŁƔʍŹĿƊĿƌƨƅĿ
źƠŹĿƔżƠŷĿƈĿƌƨƅŁ ŁƔƉŷƚĿƈƔƠĿƊƅƨƇĿƈĿƊƒƠĿƈƪĿɵƌƚŁ ŁȵƪƅĿ
ƗĿƌƨƅĿƈƖĿƄƗĿƈƖĿƔȻƖŁ ŁƒƨƚĿƚƪŷƚĿȢƠƚŁ ŻƪƚĿɵƌƚĿƖŹĿ
ŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿƕƪƅĿƈƔƠĿƖŹĿƊƒƠƇĿȺƠƚĿɨƪŹĿƇĿȰƨĿƔżƠŷĿ
ƌƠĿʹŹĿƊƚĿƔŶƪƖĿƔƅƚĿȢƠĿɵƌĿŷƒŷĿƄƌƚĿźƅĿƌƠĿƔƄƅĿ

                                                      
a
  dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya ba (praj¶ǕnǕmamȊla-

madhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC W23703.96:3-39 

(Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab partun khang, 1982-

1985), stanza XXIV.1; 14b.4; J.W. de Jong, MȊlamadhyamakakǕrikǕỠ (Adyar, 

India: Adyar Library and Research Centre, 1977), 34: yadi ŜȊnyam idaἄ sarvam 

udayo nǕsti na vyayaỠ / caturἈǕm ǕryasatyǕnǕm abhǕvas te prasajyate //. For 

discussion of this objection and NǕgǕrjunaôs response, see 169. 
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ƈƖĿƊʪƅĿƈĿƇƠĿʸƌĿȺƠĿƌƅƪĿƗĿƚƪŷƚĿƈĿɊĿżƠĿƊƒƠƇĿƈĿƗĿ
ŷƇƪƅĿʌƨƅĿȢƠĿƖƠŷƚĿƈĿƊɨƇĿƈƔƪŁ Ł 
In answer to this, NǕgǕrjuna [thinking to fling back the same fallacy flung 

by the objector,]
61
 says:

a
 

If all these were not empty [of inherent existence],
62

 

There would be no arising and no disintegration, 

And it would [absurdly] follow for you 

That the four noble truths would not exist. 

and so forth. Thereby he speaks of the meaning of the emptiness of inher-

ent existence as the meaning of dependent-arising, saying that ñWithin a 

non-emptiness of inherent existence the dependent-arisings of production 

and disintegration are not suitable, whereby all presentations are not fea-

sible, but in the position of the emptiness of inherent existence all those 

are very feasible.ò 

ƅƨƔƠĿƗƇĿɫŁ ŷƗĿƃƨĿƔƅƠĿȡƇĿƌƠĿɨƪŹĿƇŁ ŁƔʍŹĿƊĿƌƨƅĿźƠŹĿ
ƔżƠŷĿƈĿƌƨƅŁ ŁƔƉŷƚĿƈƔƠĿƊƅƨƇĿƈĿƊƒƠĿƈƪĿɵƌƚŁ ŁȵƪƅĿƗĿ
ƌƨƅĿƈƖĿƄƗĿƊƖĿƔȻƖŁ ŁƒƨƚĿƚƪŷƚĿȢƠƚĿƖŹĿƊƒƠƇĿȺƠƚĿƌƠĿ
[44b]ɨƪŹĿƊĿƗĿȰƨĿƔżƠŷĿŷƠĿɤƨƇĿƔʎƨƗĿƌƠĿʹŹĿƊƚĿɵƌĿŷƒŷĿ
ƄƌƚĿźƅĿƌƠĿƔƄƅĿƗĿƖŹĿƊƒƠƇĿȺƠƚĿɨƪŹĿƈƔƠĿʇƪŷƚĿƗĿƅƨĿ
ƅŷĿƄƌƚĿźƅĿŻƨƚĿƔƄƅĿƅƪĿƒƨƚĿƖŹĿƊƒƠƇĿȺƠƚĿɨƪŹĿƊƔƠĿ
ƅƪƇĿɤƨƇĿƔʍŹĿŷƠĿƅƪƇĿɫĿŷʾŹƚĿƚƪŁ Ł 

                                                      
a
  Stanza XXIV.20;  dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya ba 

(praj¶ǕnǕmamȊlamadhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC 

W23703.96:3-39, dbu ma, vol. tsa (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985), 15a.7; de Jong, MȊlamadhyamaka-

kǕrikǕỠ, 35: yady aŜȊnyam idaἄ sarvam udayo nǕsti na vyayaỠ / caturἈǕm 

ǕryasatyǕnǕm abhǕvas te prasajyate //. 
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[How, in dependence upon this, NǕgǕrjuna 

differentiates the interpretable and the 

definitive]63 

Through delineating with reasoning just this mode [of how emptiness is 

the meaning of dependent-arising]
64
 in his Middle Way treatises the master 

[NǕgǕrjuna] explains that there is not even the slightest damage by reason-

ing to the literality of high sayings that set out that production and so forth 

do not truly exist, and when there is not [any such damage], then since 

there also is no way from another viewpoint to comment on those [high 

sayings] as of interpretable meaning, those are very much established as 

of definitive meaning. In consideration of this, Chandrakǭrti says in the 

Clear Words:
a
 

The master [NǕgǕrjuna] composed this Treatise on the Middle for 

the sake of showing the difference between sȊtras of interpretable 

meaning and of definitive meaning. 

Chandrakǭrti says such in answer to the objection that the two statements
b
 

that the eightðranging from cessation through differenceðexist and do 

not exist in phenomena are contradictory. Moreover, that very text [Chan-

drakǭrtiôs Clear Words] says:
c
 

                                                      
a
  dbu ma rtsa baôi ôgrel pa tshig gsal ba (prasannapadǕ), in bstan ôgyur (sde 

dge, 3860), TBRC W23703.102:4-401 (Delhi, India: Delhi Karmapae chodhey, 

Gyalwae sungrab partun khang, 1982-1985); Peking 5260, vol. 98, 7.5.7; La Val-

lée Poussin, PrasannapadǕ, 40.7: evedaἄ madhyamakaŜǕstram praἈǭtam 

ǕcǕryeἈa neyanǭtǕrthasȊtrǕntavibhǕgopadarŜanǕrthaἄ /. For more context for 

this and next quote, see the lengthy citation later in the Analysis of Issues, 90, and 

in Hopkins, Maps of the Profound, 806ff. 
b
 Chandrakǭrti (see below, 90) frames the objection as: 

If in that way you [NǕgǕrjuna] present dependent-arisings as qualified 
by no production and so forth, then how would this not be contradicted 
by the teachings by the Supramundane Victor that dependent-arisings are 
qualified by cessation and so forth thuslyé 

Therefore, Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 30.1/378.27) identi-
fies the two statements as ñthe statements in sȊtra that the eight, cessation and so 
forth [that is, cessation, production, annihilation, permanence, coming, going, dif-
ference, and sameness], exist and the statements in NǕgǕrjunaôs Fundamental 
Treatise on the Middle Called óWisdomô that those do not exist.ò 
c
  dbu ma rtsa baôi ôgrel pa tshig gsal ba (mȊlamadhyamakavἠttiprasanna-

padǕ), in bstan ôgyur (sde dge, 3860), TBRC W23703.102:4-401, vol. ôa (Delhi, 
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Due to not understanding [Buddhaôs] thought in teaching this way, 

some would have doubt, ñHere, what is the teaching having the 

meaning of suchness? What indeed is that having [some other] 

thought [as its basis]?ò And due to having weak intelligence some 

think teachings of interpretable meaning are of definitive mean-

ing. In order to dispel with reasoning and scripture the doubt and 

wrong understanding of these two, the master [NǕgǕrjuna] com-

posed this [Treatise on the Middle]. 

ˁƪƊĿƅƈƪƇĿȺƠƚĿʮƗĿƔƅƠĿŽƠƅĿƅʋĿƌƔƠĿƊɨƇĿƊźƪƚĿɵƌƚĿʾĿ
ƖƠŷƚĿƈƚĿŷƃƇĿƗĿƔƊƨƊƚĿƈƚĿƇƠŁ ȰƨĿƊĿƗĿƚƪŷƚĿƈĿƊƅƨƇĿ
ƈĿƌƨƅĿƈƖĿŷʾŹƚĿƈƔƠĿŷʾŹĿƖƊĿȢƠĿɊĿżƠĿƊƒƠƇĿƈĿƗĿ
ƖƠŷƚĿƈƔƠĿŷƇƪƅĿƈĿɓŹĿƓƅĿȢŹĿƌƨƅĿƈƖĿƔŻƅĿƈĿƕƠƇĿ
ƗŁ ƅƨĿƌƨƅĿƇĿɆƪĿŷƒƇĿƇƚĿƅƨĿƅŷĿɬŹĿƅƪƇĿɫĿƔȼƨƗĿƊƔƠĿ
ƄƊƚĿȢŹĿƌƨƅĿƈƚĿƅƨĿɵƌƚĿŹƨƚĿƈƔƠĿƅƪƇĿɫĿƘƠƇĿɡĿƔȽƊĿ
ƈĿƗĿƅŷƪŹƚĿƇƚĿƎǺŷĿŷƚƗĿƗƚŁ ˁ ƪƊĿƅƈƪƇĿȺƠƚĿɬŹĿƊĿ
ƅŹĿŹƨƚĿƈƔƠĿƅƪƇĿȺƠĿƌƅƪƔƠĿɵƌĿƈƖĿƅʌƨĿƊĿƊɨƇĿƈƖĿʌĿ
ƊƔƠĿʇƠƖĿƅʋĿƌƔƠĿƊɨƇĿƊźƪƚĿƔƅƠĿƌƏƅĿƈĿƕƠƇĿƇƪŁ ŁƒƨƚĿ
ŻƪƚĿɵƌƚĿƗĿƔŷŷĿƈĿƇƚĿƅƪƇĿƄĿƅƅĿƈƔƠĿƊƖĿƊɂƅĿƕƪƅĿ
ƈƖĿŷʾŹƚĿƈĿƅŹĿƌƨƅĿƈƖĿŷʾŹƚĿƈĿŷŽƠƚĿƔŷƗĿƗƪĿƒƨƚĿ
ƊʪƅĿƈƔƠĿƗƇĿɫĿƅƨĿɦƖĿŷʾŹƚĿƘƠŹŀŁ ƕŹĿƅƨĿŽƠƅĿƗƚŁ ƅƨĿ
ɦĿʋƖĿƊɨƇĿƊƔƠĿƅŷƪŹƚĿƈĿƌƠĿƘƨƚĿƈƚŁ ƔƅƠƖĿƅƨĿŶƪĿƇƔƠĿ

                                                      
India: Delhi Karmapae chodhey, Gyalwae sungrab partun khang, 1982-1985); Pe-

king 5260, vol. 98, 8.1; La Vallée Poussin, PrasannapadǕ, 42.5: yasyaivaἄ 

deŜanǕbhiprǕyǕnabhij¶atayǕ saἄdehaỠ syǕt / kǕ hy atra deŜanǕ tattvǕrthǕ kǕ nu 

khalv ǕbhiprǕyikǭti / yaŜcǕpi mandabuddhitayǕ neyǕrthǕἄ deŜanǕἄ 

nǭtǕrthǕmavagacchati / tayor ubhayor api vineyajanayor ǕcǕryo yuk-

tyǕgamǕbhyǕἄ saἄŜayamithyǕj¶Ǖnayor apǕkaraἈǕrtham idamǕrabdhavǕn /. 

Cited in Hopkins, Maps of the Profound, 807. 
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ƅƪƇĿźƇĿȺƠĿƊɨƇĿƈĿƇƠĿŷŹĿƒƠŷĿƕƠƇŁ ƅŷƪŹƚĿƈĿźƇĿƇƠĿ
ƔƅƠƖĿŷŹĿƒƠŷĿƕƠƇĿɟƌĿɫĿŷŹĿƒƠŷĿƄƨĿƎȏƌĿɫĿƔȻƖĿƊĿ
ƅŹŀŁ ŷŹĿƒƠŷĿʐƪĿƒƇĿƈĿŽƠƅĿȢƠƚĿɬŹĿƊƔƠĿƅƪƇĿȺƠĿƊɨƇĿƈĿ
ƗĿŹƨƚĿƈƔƠĿƅƪƇĿɫĿɤƪŷƚĿƈĿƅƨĿŷŽƠĿŷƔƠĿƄƨĿƎȏƌĿƅŹĿƗƪŷĿƈƔƠĿ
ƘƨƚĿƈĿƅŷĿƖƠŷƚĿƈĿƅŹĿʼŹĿŷŽƠƚĿȢƠĿɆƪĿƇƚĿƊƚƗĿƊƖĿʌĿ
ƊƔƠĿʇƠƖŁ ˁ ƪƊĿƅƈƪƇĿȺƠƚĿƔƅƠĿƊʪƌƚĿƚƪŁ ŁƒƨƚĿȢŹĿŷʾŹƚĿ
ƚƪŁ Ł 

[Indicating that those teaching the profound 

are definitive sȊtras and that others than those 

are interpretable sȊtras]65 

In answer to a question concerning what the profound doctrines are, 

NǕgǕrjunaôs Compendium of Sutra
a
 cites sȊtras teaching the profound such 

as the One Hundred Thousand Stanza [Perfection of Wisdom SȊtra], the 

Diamond Cutter, the Seven Hundred Stanza [Perfection of Wisdom SȊtra], 

and so forth, and [NǕgǕrjunaôs] Collections of Reasonings
b
 make it defi-

nite that it is unsuitable to interpret the meaning of these as other than what 

is taught. Thereby, [NǕgǕrjuna] asserts that these are of definitive meaning 

and those spoken in a way other than these have a thought [behind them]. 

ƌƅƪĿȡƇĿƗƚĿƊɡƚĿƊĿƗƚĿŻƪƚĿƓƊĿƌƪĿŷŹĿƕƠƇĿɬƠƚĿƈƔƠĿ
[45a]ƗƇĿɫĿƔʋƌĿƅŹĿɮƪĿɘƨĿŷźƪƅĿƈĿƅŹĿƘƨƖĿʇƠƇĿƊɫƇĿƊɂĿ
                                                      
a
  mdo kun las btus pa (sȊtrasamuccaya), in bstan ôgyur (sde dge, 3934), TBRC 

W23703.110:298-431 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab 

partun khang, 1982-1985); Peking 5330, vol. 102. For citations of the question 

and of the passages from the three sȊtras mentioned just below, see Ye-shay-thab-

khayôs The Eastern Tsong-kha-pa, Part Two, 134-135 n. 2. 
b
  These are enumerated as sixðFundamental Treatise on the Middle, Sixty 

Stanzas of Reasoning, The Finely Woven, Seventy Stanzas on Emptiness, Refuta-

tion of Objections, and Precious Garland of Advice to the King or five, in which 

case the last is put in the category of the Collections of Advice despite containing 

a great deal of reasoning about emptiness. 
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ƈĿƗĿƚƪŷƚĿƈĿƓƊĿƌƪĿɨƪƇĿƈƔƠĿƌƅƪĿɵƌƚĿɬŹƚĿƘƠŹŀŁ ƖƠŷƚĿ
ƎȏŷƚĿȢƠƚĿȢŹĿƔƅƠĿƅŷĿŷƠĿƅƪƇĿżƠĿɦƖĿƊɨƇĿƈĿƗƚĿŷƒƇĿ
ɫĿɬŹĿɫĿƌƠĿʹŹĿƊƖĿŹƨƚĿƈƖĿƌƏƅĿƈƔƠĿʇƠƖĿƅƨĿƅŷĿŹƨƚĿ
ƈƔƠĿƅƪƇĿƅŹĿƅƨĿƅŷĿƗƚĿŷƒƇĿɫĿŷʾŹƚĿƈĿɵƌƚĿƅŷƪŹƚĿ
ƈĿźƇĿɫĿƊƒƨƅĿƅƨŁ 
NǕgǕrjunaôs Essay on the Mind of Enlightenment

a
 says that the refutation 

of external objects and then the establishment of inherent existence with 

respect to mind-only are not literal:
b
 

The statement by the Subduer 

That all these [three realms]
66
 are mind-only 

Is so that childish beings might give up their fear [of the pro-

found];
67

 

It is not thus.
c
 

and NǕgǕrjunaôs Precious Garland also says:
d
 

                                                      
a
 About the title of this book by NǕgǕrjuna, Gung-thang Kön-chog-tan-pay-

drön-meôs Explanation of the Difficult Points of (Tsong-kha-paôs) ñAfflicted Mind 

and Basis-of-Allò: Entrance for the Wise (yid dang kun gzhiôi dkaô gnad rnam par 

bshad pa mkhas paôi ôjug ngogs), Musoorie: Gomang College, n.d., 6a.5, says, 

ñThis book is called Essay on the Mind of Enlightenment because it explains the 

meaning of a stanza on the mind of enlightenment spoken by Vairochana in the 

second chapter of the GuhyasamǕja Tantra.ò 
b
 byang chub sems ôgrel (bodhicittavivaraἈa), in bstan ôgyur (sde dge, 1800), 

TBRC W23703.35:77-86 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sun-

grab partun khang, 1982-1985); stanza 27; Peking 2665 and 2666, vol. 61; San-

skrit in Christian Lindtner, Master of Wisdom (Berkeley, CA: Dharma Publish-

ing, 1986), 172: cittamǕtram idaἄ sarvam iti yǕ deŜanǕ muneỠ / uttrǕsapari-

hǕrǕrtham bǕlǕnǕἄ sǕ na tattvataỠ //; Tibetan on page 42. 
c
 Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 32.3) comments on the fi-

nal line as ñIt does not abide in accordance with the literal [reading]ò (de ni sgra 

ji bzhin pa de bzhin du gnas pa nyid min pa); it seems to me that this properly 

reflects the significance of the adverbial ablative in the Sanskrit tattvataỠ, which 

in the Tibetan translation of the Essay on the Mind of Enlightenment is rendered 

simply as de bzhin nyid. 
d
 rgyal po la gtam bya ba rin po cheôi phreng ba (rǕjaparikathǕratnǕvalǭ), in 

bstan ôgyur (sde dge, 4158), TBRC W23703.172:215-253 (Delhi, India: Delhi 

Karmapae chodhey, Gyalwae sungrab partun khang, 1982-1985); stanzas 394-
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Just as a grammarian [first]
68
 has students 

Read a model of the alphabet, 

So Buddha taught trainees 

The doctrines that they could bear. 

To some he taught doctrines 

To turn them away from ill-deeds;
a
 

To some, for the sake of achieving merit;
b
 

To some, doctrines based on duality; 

                                                      
396. See Jeffrey Hopkins, NǕgǕrjunaôs Precious Garland: Buddhist Advice for 

Living and Liberation (Ithaca, New York: Snow Lion, 1998), 65, 90-91, 147. San-

skrit text (stanzas IV.94-96) in Michael Hahn, NǕgǕrjunaôs RatnǕvalǭ, vol. 1 

(Bonn: Indica et Tibetica Verlag, 1982), 128-130: yathaiva vaiyǕkaraἈo mǕtἠkǕm 

api pǕἲhayet / buddho ôvadat tathǕ dharmaἄ vineyǕnǕἄ yathǕkἨamam // keἨǕἄ 

cid avadad dharmaἄ pǕpebhyo vinivἠttaye / keἨǕἄ cit puἈyasiddhyarthaἄ keἨǕἄ 

cid dvayaniŜritam // dvayǕniŜritam ekeἨǕἄ gambhǭraἄ bhǭrubhǭἨaἈam / 

ŜȊnyatǕkaruἈǕgarbham ekeἨǕἄ bodhisǕdhanam //. This is quoted in Chan-

drakǭrtiôs Clear Words in commentary on XVIII.6; La Vallée Poussin, Prasanna-

padǕ, 359. 
 With bracketed commentary from Ngag-wang-pal-danôs Annotations (stod, 
pa, 50.5) this reads: 

Just as a grammarian [first] has [students] read a model of the alphabet, 
so Buddha taught trainees the doctrines they were able to bear. To some 
he taught doctrines in order to turn them away from ill-deeds; this was 
so that some [beings of small capacity] would achieve [the fruits of ] 
merit [in rebirths as gods and humans]. He taught some [beings of mid-
dling capacity] doctrines based on the dualism [of apprehended-object 
and apprehending-subject as different entities]. To some he taught doc-
trines not based on dualism [teaching them that apprehended-object and 
apprehending-subject are empty of being separate entities and that con-
sciousness ultimately exists]. He taught some [beings of heightened fac-
ulties] doctrines profound and frightening to the fearful, having an es-
sence of emptiness and compassion, the means of achieving [highest] 
enlightenment. 

See Hopkins, Maps of the Profound, 817-818; the stanzas are also cited in the 
same, 88 and 295. 
a
 Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 32.6/379.23) takes these 

two lines as referring to the teaching of actions and their effects and so forth to 

those predominantly engaging in ill -deeds, for the sake of turning them away from 

such deeds. 
b
 Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 32.6/379.25) takes this line 

as referring to teaching those who are not achieving merit about how to accumu-

late merit for the sake of attaining the levels of gods and humans as effects of 

merit. 
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To some, doctrines based on nonduality; 

To some what is profound and frightening to the fearful
a
ð 

Having an essence of emptiness and compassionð 

The means of achieving [unsurpassed]
69
 enlightenment. 

The first stanza indicates that the Teacher teaches doctrine to trainees in 

accordance with their awareness. Then three lines indicate his teaching 

stemming from [achieving] high status [within cyclic existence]. Then one 

line indicates his teachingðto those having the lineage of the two Propo-

nents of [Truly Existent External] Objects
b
ðstemming from the nonexist-

ence of a self of persons but the existence of the duality of apprehended-

object and apprehending-subject. Then one line indicates his teachingðto 

some who have the lineage of the Great Vehicle, [that is, Proponents of 

Mind-Only]
70
ðstemming from the nonexistence of the duality of appre-

hended-object and apprehending-subject and the [inherent] existence of 

the emptiness of duality. Then three lines indicate his teachingðto those 

of the Great Vehicle who are trainees of highest awarenessðstemming 

from the absence of inherent existence and great compassion, a doctrine 

generating fear in those having apprehension [of true existence].
71

 

ʌŹĿɖƊĿƚƨƌƚĿƔȼƨƗĿƗƚŁ ƔƅƠĿƅŷĿƄƌƚĿźƅĿƚƨƌƚĿƍƌĿ
ƒƨƚŁ ŁɪƊĿƈĿƕƠƚĿƇƠĿŷŹĿŷʾŹƚĿƈŁ ŁʌƠƚĿɵƌƚĿȲŷĿƈĿʀŹĿ
ƅƪƇĿƅƨŁ ŁƅƨĿƇƠĿƅƨĿƊƒƠƇĿŽƠƅĿƌĿƕƠƇŁ ŁƒƨƚĿʇƠĿƖƪƗĿƊŵŷĿƇƚĿ
ƚƨƌƚĿƍƌĿƒƠŷĿƗĿƖŹĿƊƒƠƇĿɋƊĿƈĿɊĿżƠĿƊƒƠƇĿƈĿƌƠƇĿƈƖĿ
ŷʾŹƚĿƗĿƖƠƇĿŻƨƇĿʉƨŹĿƊĿƗƚĿȢŹŀŁ ƊɮĿʄƅĿƈĿƅŷĿżƠĿɦĿ
ʋƖŁ ŁƕƠĿŷƨƔƠĿʇƠĿƌƪĿȦƪŷĿƔɗŷĿɦƖŁ ŁƅƨĿƊƒƠƇĿƚŹƚĿɂƚĿ
ŷɫƗĿʌĿƗŁ ŁżƠĿƍƌĿƊƓƪƅĿƈƔƠĿŻƪƚĿɨƪƇĿƃƨŁ ŁŶĿźƠŷĿƗĿƇƠĿɲƠŷĿ
ƈĿƗƚŁ ŁɵƌĿƈƖĿƊʵƪŷĿʇƠƖĿŻƪƚĿɨƪƇĿƃƪŁ ŁŶĿźƠŷĿƊƚƪƅĿ
ƇƌƚĿƊɋƊĿƈƔƠĿʇƠƖŁ ŁŶĿźƠŷĿƗĿƇƠĿŷŽƠƚĿɤƨƇĿƈŁ ŁŶĿźƠŷĿƗĿ

                                                      
a
 khu ôphrig can; ñthe timidò and ñthe apprehensiveò; Jig-may-dam-chö-gya-

tsho (Port of Entry, vol. 2, 33.5/380.8) glosses khu ôphrig as ñqualms or appre-

hensivenessò (dogs paôam rnam rtog). 
b
 That is to say, Proponents of the Great Exposition and Proponents of SȊtra.  
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ƇƠĿŷŽƠƚĿƌƠĿɤƨƇŁ ŁƓƊĿƌƪĿȴĿƔʉƠŷĿźƇĿƔżƠŷƚĿƈŁ ŁɨƪŹĿŽƠƅĿ
ɟƠŹĿɘƨƔƠĿɟƠŹĿƈƪĿźƇŁ ŁʌŹĿɖƊĿɋƊĿƈĿŶĿźƠŷĿƗƔƪŁ ŁƒƨƚĿ
ƎǺŷƚĿƊźƅĿƅŹĿƈƪƚĿɨƪƇĿƈƚĿŷɫƗĿʌĿƗĿʐƪĿƅŹĿżƠĿƍƌĿ
ƔƎƌĿƈƔƠĿŻƪƚĿɨƪƇĿƈĿƅŹŀŁ ƅƨĿƇƚĿȨŹĿƈĿŷʾƌĿȺƠƚĿƌŹƪƇĿ
ƌƄƪĿƗƚĿƊʪƌƚĿƃƨĿɨƪƇĿƈĿƅŹŀŁ ƅƨĿƇƚĿŷźƠŷĿŷƠƚĿƅƪƇĿʧĿ
ŷŽƠƚĿȢƠĿƖƠŷƚĿźƇĿƗĿŷŹĿƓŷĿŷƠĿƊƅŷĿƇƠĿƌƨƅĿȢƠĿŷʴŹĿ
ƔƏǺƇĿŷŽƠƚĿƕƪƅĿƈĿƗƚĿƊʪƌƚĿƇƚĿƅŹŀŁ ƅƨĿƇƚĿŷźƠŷĿ
ŷƠƚĿƄƨŷĿƈĿŻƨƇĿƈƪƔƠĿƖƠŷƚĿźƇĿƔŷƔĿƒƠŷĿƗĿŷʴŹĿƔƏǺƇĿ
ŷŽƠƚĿƌƨƅĿȢƠĿŷŽƠƚĿɨƪŹĿƕƪƅĿ[45b]ƈĿƅŹŀŁ ƅƨĿƇƚĿŷʾƌĿȺƠƚĿ
ƇƠĿŷɫƗĿʌĿʐƪĿƖƊĿȢƠĿƄƨŷĿŻƨƇĿƗĿƅƌƠŷƚĿƈĿźƇĿɵƌƚĿȲŷĿ
ƈĿȰƨĿƊƔƠĿŻƪƚĿƖŹĿƊƒƠƇĿƌƨƅĿƈĿƅŹĿɟƠŹĿɘƨĿŻƨƇĿƈƪĿƗƚĿ
ƊʪƌƚĿƇƚĿɨƪƇĿƈƖĿŷʾŹƚĿƚƪŁ Ł 
 Therefore, as long as it is not allowable to posit all the presentations 

of bondage and release within the teaching of the absence of true existence, 

it is necessary to make a differentiation that some [phenomena]
72
 are not 

true and that some [phenomena] are true because: 

Å [such persons] must be led by stages upon being taught a partial self-

lessness,
a
 and 

Å if there is no basis for positing cause and effect, even that trifling emp-

tiness is not suitable to be posited [for them]. 

ƅƨƚĿƇĿżƠĿʿƠƅĿɫĿŷŹĿƊƅƨƇĿƈĿƌƨƅĿƈƖĿƊɨƇĿƈĿƅƨĿƗĿ
ƊźƠŹƚĿȼƪƗĿƚƪŷƚĿȢƠĿɵƌĿŷƒŷĿƄƌƚĿźƅĿƊƒŷĿƈƚĿƌƠĿ

                                                      
a
  Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 41a.3) identifies the ñpar-

tial selflessnessò (bdag med paôi phyogs re) here and the ñtrifling emptinessò (nyi 

tshe baôi stong pa) in the next clause as substantial existence in the sense of self-

sufficiency (rang rkya thub paôi rdzas yod). 
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ŻƪŷĿƈĿƅƨĿʿƠƅĿɫĿŶĿźƠŷĿƌƠĿƊƅƨƇĿƗĿŶĿźƠŷĿƊƅƨƇĿƈƔƠĿɵƌĿ
ƅʌƨĿƌƏƅĿƅŷƪƚĿƃƨŁ ƊƅŷĿƌƨƅĿƈƔƠĿʇƪŷƚĿƖƨĿƊɨƇĿƇƚĿƖƠƌĿ
ȺƠƚĿƔȷƠƅĿƅŷƪƚĿƗĿɃĿƔʎƚĿƔɗŷĿƈƔƠĿŷƒƠĿƌƨƅĿƇĿŽƠĿƎȁĿ
ƊƔƠĿɨƪŹĿƈĿƅƨĿƕŹĿŷƒŷĿɡĿƌƠĿʹŹĿƊƔƠĿʇƠƖĿƖƪŁ Ł 
Therefore, [Buddha] set out: 

Å a mode of refuting an inherent nature in persons
a
 and thereupon mostly 

not refuting it with respect to the aggregates [for the sake of taking 

care of those of the Hearers schools],
73

 and 
Å a mode of refuting that apprehended-object and apprehending-subject 

are other substantial entities and thereupon not refuting an inherent 

nature [that is, true existence] with respect to the emptiness of duality 

[for the sake of taking care of Proponents of Cognition].
b
 

ƅƨƔƠĿʇƠƖĿŷŹĿƓŷĿƗĿƖŹĿƊƒƠƇĿƊŵŷĿƇƚĿʆŹĿƈƪĿƗĿƉƗĿ
ŻƨƖĿƌĿƊŵŷĿƈĿƅŹŀŁ ŷʴŹĿƔƏǺƇĿʰƚĿŷƒƇĿƊŵŷĿƇƚĿ
ŷŽƠƚĿɨƪŹĿƗĿƖŹĿƊƒƠƇĿƌƠĿƔŷƪŷĿƈƔƠĿʮƗĿŷʾŹƚĿƚƪŁ Ł 
When one is able to realize the very meaning of dependent-arising as the 

meaning of the absence of inherent existence, there is no need to make 

such differentiations because it is permissible [for that person]
74
 to assert 

the feasibility of all the presentations [of bondage and release and so forth] 

within just that basis of the negation of inherent existence. Nevertheless, 

even with respect to those having the lineage of the Supreme Vehicle: 

Å among those having little danger of the view of annihilation regarding 

actions and their effects and so forth, there are very many who alt-

hough they refute a certain coarse true [existence] as the object of ne-

gation, do not refute it from a subtle level, and 

                                                      
a
  In Lo-sang-wang-chugôs Notes (325.10) the ñinherent natureò that is refuted 

with respect to persons is taken to be a self-sufficient self (rang rkya thub paôi 

bdag) as Jig-may-dam-chö-gya-tsho did just above, but with respect to the aggre-

gates the ñinherent natureò that is mostly not refuted is taken as establishment by 

way of its own character (rang gi mtshan nyid kyis grub pa).  
b
 rnam rig pa, vijñaptika/vijñaptivǕdin; these are the Proponents of Mind-

Only. Brackets from Ta-drin-rab-tanôs Annotations, 186.5. 
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Å among those who [take up the system of]
75
 refuting [the object of ne-

gation] from a subtle level there are a very great many for whom there 

comes to be no way of making all the presentations [of bondage and 

release] within these being established by valid cognition. 

Hence, the differentiation of the interpretable and the definitive by the 

SȊtra Unraveling the Thought appears as a great skillful means for leading 

very many trainees to the Great Vehicle. 

ŷŹĿŷƠĿƎȁĿɤƨƇĿƔʍŹĿŷƠĿƅƪƇĿŽƠƅĿƖŹĿƊƒƠƇĿƌƨƅĿƈƔƠĿƅƪƇĿɫĿ
ɤƪŷƚĿƈƖĿɴƚĿƈĿƇĿƅƨĿƔɬĿƊƔƠĿɵƌĿƅʌƨĿƌƏƅĿƅƪƇĿƌƨƅĿ
ƅƨŁ ƖŹĿƊƒƠƇĿƊŵŷĿƈƔƠĿŷƒƠĿƅƨĿŽƠƅĿƗĿɵƌĿŷƒŷĿƄƌƚĿ
źƅĿƔƄƅĿƈĿŶƚĿʐŹƚĿƈƚĿŻƪŷĿƈƔƠĿʇƠƖĿƖƪŁ ŁƅƨĿɦĿƇƔŹĿ
ƄƨŷĿƈĿƌŻƪŷĿŷƠĿƖƠŷƚĿźƇĿƗĿƕŹĿƗƚĿƔʎƚĿƚƪŷƚĿƗĿŻƅĿ
ƈƖĿɦĿƊƔƠĿŽƨƇĿɖŹĿƊĿɵƌƚĿƗĿƇƠĿƅŷŷĿʌĿƊƅƨƇĿƈĿƖŷƚĿ
ƈĿƔŷƔĿƒƠŷĿƊŵŷĿȢŹĿʉĿƌƪĿƇƚĿƌƠĿŶƨŷƚĿƈĿƘƠƇĿɡĿƌŹĿ
ƗŁ ʉĿƌƪĿƇƚĿƔŷƨŷƚĿƈĿɵƌƚĿƗĿƇƠĿƎƅĿƌƚĿȽƊĿƈƔƠĿɵƌĿ
ŷƒŷĿƄƌƚĿźƅĿʌĿƚĿƌƨƅĿƈƖĿƚƪŹĿƊĿŻƨƚĿƘƠƇĿɡĿƌŹĿƊƚĿ
ƌƅƪĿƅŷƪŹƚĿƔȼƨƗĿȺƠƚĿɬŹĿŹƨƚĿʇƨĿƊĿƅƨĿƇƠĿŷɫƗĿʌĿƘƠƇĿɡĿ
ƌŹĿƈƪĿƒƠŷĿƄƨŷĿƈĿŻƨƇĿƈƪĿƗĿƊȤƠĿƊƔƠĿ[46a]ƄƊƚĿƌŶƚĿŻƨƇĿ
ƈƪƖĿɷŹĿŹƪŀŁ Ł 
 Just as it is explained that this sȊtra was spoken [from skill in means]

76
 

through the force of trainees, so you should understand those [sȊtras such 

as the Descent into LaἆkǕ and so forth]
77
 that teach in accordance with it. 

Also, treatisesð[such as Asagaôs Treatises on the Grounds and so 

forth]
78
 whose meaning in accordance with how they expound commen-

tary on the thought of those [sȊtras] is not accepted as those authorsô own 

systemðare to be understood as commentary through the force of trainees 

in accordance with the thought of those trainees [of Mind-Only].
a
 

                                                      
a
 Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 34b.5: ñin accordance with 

the thought of Proponents of Cognitionò (rnam rig paôi bsam pa dang mthun par). 
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ƌƅƪĿɲƨĿƅƨĿŷɫƗĿʌƔƠĿƅƊŹĿŷƠƚĿŷʾŹƚĿƈƖĿƊƘƅĿƈĿƅƨĿ
ƊƒƠƇĿɫĿƅƨĿƅŹĿɘƨƚĿʾĿƌɪƇĿƈƖĿɨƪƇĿƈĿɵƌƚĿȢŹĿƘƨƚĿ
ƈƖĿʌĿƗŁ ƅƨĿƅŷĿŷƠĿƅŷƪŹƚĿƈĿƔȼƨƗĿƊƔƠĿƊɨƇĿƊźƪƚĿ
ƌƏƅĿƈĿƈƪƚĿżƠĿɦƖĿƊȤƗĿƊĿɦƖĿȺĿƅƪƇĿƅƨĿƖŹĿʼŷƚĿƗĿƌƠĿ
ƊƒƨƅĿƈƔƠĿƊɨƇĿƊźƪƚĿȢŹĿŷɫƗĿʌƔƠĿƅƊŹĿŷƠƚĿƅƨƔƠĿ
ƊƚƌĿƈĿƅŹĿƌɪƇĿƈƖĿƊȤƗĿƊƖĿŶƪŹĿɫĿɖƅĿƈƖĿʌƔƪŁ Ł 

HOW NǔGǔRJUNA PRAISES JUST THAT AS THE ES-

SENCE OF THE MEANING OF THE HIGH SAYINGS 

ŷŽƠƚĿƈĿ[ƅƨĿŽƠƅĿŷʾŹĿƖƊĿȢƠĿƅƪƇĿȺƠĿɟƠŹĿƈƪƖĿƊɑŷƚĿƈƔƠĿʮƗĿ]ƇƠŁ  

[How NǕgǕrjuna makes praise (of Buddha) 

from the approach of his setting forth 

dependent-arising under his own power since 

just that is the essence of the high sayings]79 

Perceiving that just this speaking of the meaning of the emptiness of in-

herent existence as the meaning of dependent-arisingðñDue to just the 

reason of arising in dependence upon causes and conditions phenomena 

do not have inherent existence in the sense of being established by way of 

their own natureòðis an unsurpassed distinguishing feature elevating our 

own Teacher above other proponents, the master [NǕgǕrjuna made] prais-

ing [obeisance]
80
 to the Supramundane Victor in many texts from the 

viewpoint of his setting out dependent-arising.  

                                                      
As an example of Asagaôs setting forth his own system of the Middle Way 

School, Pal-jor-lhün-drub (Lamp for the Teaching, 16.7) refers to Asagaôs teach-

ing in his Commentary on (Maitreyaôs) ñSublime Continuumò that the emptiness 

of the true existence of sentient beingsô minds is their naturally abiding lineage 

(rang bzhin gnas rigs), that is to say, their buddha-nature. This contrasts with 

Asa gaôs teaching in mind-only texts that some sentient beings, specifically those 

whose lineage of enlightenment is severed, never achieve liberation from cyclic 

existence, not to speak of achieving the omniscience of Buddhahood. 
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ƅƨĿɦƖĿɃĿƅŹĿȪƨƇĿƗĿƊɤƨƇĿƇƚĿƔʍŹĿƊƔƠĿŷƃƇĿƎǺŷƚĿŽƠƅĿ
ȢƠƚĿŻƪƚĿɵƌƚĿƗĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȽƊĿƈƔƠĿƖŹĿƊƒƠƇĿ
ƌƨƅĿƅƪŁ ŁƒƨƚĿƖŹĿƊƒƠƇĿȺƠƚĿɨƪŹĿƈƔƠĿƅƪƇĿɤƨƇĿƔʍŹĿŷƠĿƅƪƇĿ
ɫĿŷʾŹƚĿƈĿƔƅƠĿŽƠƅĿƖŹĿŷƠĿɨƪƇĿƈĿʧĿƊĿŷƒƇĿƗƚĿȵƅĿ
ƈƖĿɫĿƔƉŷƚĿƈƔƠĿƔƉŷƚĿŻƪƚĿʐĿƇĿƌƨƅĿƈƖĿŷƓƠŷƚĿƇƚĿ
ˁƪƊĿƅƈƪƇĿȺƠƚĿŷʳŹĿƌŹĿƈƪƖĿƊźƪƌĿɰƇĿƔƅƚĿƗĿɤƇĿ
ƔʍŹĿŷʾŹƚĿƈƔƠĿɆƪĿƇƚĿƊɨƪƅĿƅƨŁ  
NǕgǕrjunaôs Fundamental Text called ñWisdomò says:

a
 

                                                      
a
  Introductory stanzas; dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya 

ba (praj¶ǕnǕmamȊlamadhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC 

W23703.96:3-39, dbu ma, vol. tsa (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985), 1b.2-1b.3; Sanskrit in La Vallée Poussin, 

PrasannapadǕ, 11.13: anirodhamanutpǕdamanucchedamaŜǕŜvataἄ / anekǕrtha-

manǕnǕrthamanǕgamamanirgamaἄ // yaỠ pratǭtyasamutpǕdaἄ prapa¶copaŜa-

maἄ Ŝivaἄ / deŜayǕmǕsa saἄbuddhastaἄ vande vadatǕἄ varaἄ //. Ser-shül Lo-

sang-pün-tshog (Notes, 5b.5) fleshes out the homage with considerable detail: 

To the speaker who from empathy taught trainees that the substrata, 
compounded dependently arisen phenomena such as forms and so 
forth, 

Haveðin the perspective of the perception of emptiness by a Supe-
riorôs uncontaminated meditative equipoiseðthe attributes of (1) no 
cessation in the sense of momentary disintegration, (2) no production 
in the sense of becoming their own entity, 

(3) No annihilation in the sense of the severance of an earlier contin-
uum, (4) no permanence in the sense of the abiding of a continuum at 
all times,  

(5) No coming from a distant area, (6) no going from the near to the 
distant, 

(7) No difference in the sense of the existence of individual meanings, 
(8) no sameness in the sense of the existence of oneness of meaning, 
that is, nonindividual meanings, 

In brief, taught the ultimate mode of subsistence quiescent of all prolif-
erations of knower and known, definition and defined, and so forth in 
the perspective of such meditative equipoiseðnirvǕa, the pacifica-
tion of the entirety of the injuries of birth, aging, and so forth within 
this mode of subsistence: 
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To the one who taught that what dependently arises 

Has no cessation, no production, 

No annihilation, no permanence,  

No coming, no going, 

No difference, no samenessð 

The quiescence of proliferations, and pacification: 

To the perfect Buddha, 

The best of propounders, homage. 

and his Sixty Stanzas of Reasoning also says:
a
 

To the one who spoke of dependent-arisings 

Having abandoned through this mode 

Production and disintegration, 

The Sovereign of Subduers, homage. 

                                                      
To our Teacher, the completely perfect Buddha, the Supramundane 

Victor, 
The best, chief, supreme, and excellent among propounders of what to 

adopt and what to discard because of being unrivalled even in part by 
the likes of childish spouters such as PȊraa,* homage. 

* PȊra a KǕŜhyapa, one of the famed six Indian ascetic teachers, contemporane-
ous with the Buddha and MahǕvira, renowned for his view of no karmic results. 

Ser-shül adds: 

The substrata dependent-arisings here must be taken as compounded 
phenomena because of being taken this way in Chandrakǭrtiôs Clear 
Words and in Tsong-kha-paôs Explanation of (NǕgǕrjunaôs) ñFunda-
mental Treatise on the Middle Called ñWisdom,ò and since each of the 
negatives that are the eight attributes of those [dependent-arisings] must 
be taken as emptinesses, ñno permanenceò has to be taken as the absence 
of the abiding of a continuum. 

a
  rigs pa drug cu pa (yuktiἨaἨἲikǕ), in bstan ôgyur (sde dge, 3825), TBRC 

W23703.96:42-46 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab par-

tun khang, 1982-1985); dbu ma, vol. tsa, 20a.1-20a.2;  introductory stanza. Ti-

betan and English translation also in Lindtner, Master of Wisdom, 72-73. Ser-shül 

Lo-sang-pün-tshog (Notes, 6a.5) fleshes out the homage: 

To the speaker who spoke of dependent-arisings 
Having abandoned, or negated, through this mode of reasoning 
Inherently established production and disintegration, or cessation: 
To the Sovereign of Subduers who spoke under his own power without 

relying on others, homage. 

For his comparisons with other readings, see Ser-sh¿lôs Notes, 6b.1. 
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and his Refutation of Objections also says:
a
 

Supreme [by] speaking 

Of emptiness, dependent-arising, 

And the middle path as having the same meaning,
b
 

To the unequalled Buddha, I make homage. 

and his Praise of the Inconceivable also says:
c
 

To the one having incomparable, inconceivable, 

Unequalled pristine wisdom 

Who spoke of dependently arisen things 

As just natureless, I make homage. 

ʪĿƊĿƘƨƚĿƖƊĿƗƚŁ ŷŹĿŷƠƚĿɤƨƇĿźƠŹĿƔʎƨƗĿƈƖĿ
ƔʍŹŀŁ ŁƔŷŷĿƈĿƌƨƅĿƈĿȰƨĿƌƨƅĿƈŁ ŁŻƅĿƈĿƌƨƅĿƈĿɤŷĿƌƨƅĿ
ƈŁ ŁƔƪŹĿƊĿƌƨƅĿƈĿƔȼƪĿƌƨƅĿƈŁ ŁƄĿƅƅĿƅƪƇĿƌƠƇĿƅƪƇĿŷźƠŷĿ
                                                      
a
  rtsod pa bzlog pa (vigrahavyǕvartanǭ) in bstan ôgyur (sde dge, 3828), TBRC 

W23703.96:55-59 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab par-

tun khang, 1982-1985); dbu ma, vol. tsa, 29a.6;  stanza 71. Sanskrit in K. 

Bhattacharya, E.H. Johnston, A. Kunst, The Dialectical Method of NǕgǕrjuna 

(Delhi: Motilal Banarsidass, 1978), 85: yaỠ ŜȊnyatǕm pratǭtyasamutpǕdaἄ madh-

yamǕm pratipadaἄ ca / ekǕrthǕἄ nijagǕda praἈamǕmi tam apratimabuddham //. 

Sanskrit and Tibetan also in Lindtner, Master of Wisdom, 217 and 229. Ser-shül 

Lo-sang-pün-tshog (Notes, 6b.5) fleshes out the homage: 

To the Buddha, supreme in speech who spoke 
Of the emptiness of inherent existence, dependent-arising, 
And the middle path as not different and having the same meaningð 
To the unequalled Buddha who fearlessly proclaimed such in the midst 

of the retinue, homage. 
b
 don gcig pa. 

c
  bsam gyis mi khyab par bstod pa (acintyastava), in bstan 'gyur (sde dge, 

1128), TBRC W23703.1:154-159 (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985); stanza 1. Sanskrit in Lindtner, Master of 

Wisdom, 163: pratǭtyajǕnǕm bhǕvǕnǕἄ naiỠsvǕbhǕvyaἄ jagǕda yaỠ / taἄ 

namǕmy asamaj¶Ǖnam acintyam anidarŜanam //; Tibetan and English translation 

on pages 12-13. Ser-shül Lo-sang-pün-tshog (Notes, 7b.5) fleshes out the homage: 

To the one having incomparable inconceivable pristine wisdom une-
qualled in the world 

Because under his own power he spoke of dependently arisen things 
As just without establishment by way of their own nature 
Due to being dependent-arisings, to the Buddha I make homage. 
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ƌƠƇŁ ŁʄƪƚĿƈĿŽƨƖĿƒƠĿƒƠĿƊɨƇĿƈŁ ŁʰƪŷƚĿƈƔƠĿƚŹƚĿɂƚĿʧĿ
ɵƌƚĿȢƠŁ ŁƅƌĿƈĿƅƨĿƗĿʇŷĿƔƎƗĿƗƪŁ ŁƒƨƚĿƅŹŀŁ ƖƠŷƚĿƈĿ
ɭŷĿɓĿƈĿƗƚĿȢŹŀŁ ŷŹĿŷƠƚĿȰƨĿƅŹĿƔżƠŷĿƈĿƅŷ ŁʮƗĿƔƅƠĿ
ƕƠƚĿƇƠĿʀŹƚĿȻƖĿƈŁ ŁɤƨƇĿźƠŹĿƔʍŹĿƊĿŷʾŹĿƊĿƕƠŁ ŁɪƊĿ
ƅƊŹĿƅƨĿƗĿʇŷĿƔƎƗĿƗƪŁ ŁƒƨƚĿƅŹŀŁ ʪƪƅĿʵƪŷĿƗƚĿ
ȢŹŀŁ ŷŹĿŷƠƚĿɨƪŹĿƅŹĿɤƨƇĿƔʍŹĿƅŹŀŁ ŁƅʋĿƌƔƠĿƗƌĿɫĿ
ƅƪƇĿŷźƠŷĿƈƖŁ ŁŷʾŹĿƌŻƪŷĿƌʮŹƚĿƈĿƌƨƅĿƈĿ
ƕƠŁ Ł[46b]ƚŹƚĿɂƚĿƅƨĿƗĿʇŷĿƔƎƗĿƗƪŁ ŁƒƨƚĿƅŹŀŁ ƊƚƌĿȺƠƚĿ
ƌƠĿȵƊĿƈƖĿƊɨƪƅĿƈĿƗƚĿȢŹŀŁ ŷŹĿŷƠƚĿƅŹƪƚĿƈƪĿɤƨƇĿƔʍŹĿ
ɵƌƚŁ ŁŹƪĿƊƪĿƌƨƅĿƈĿŽƠƅĿɫĿŷʾŹƚŁ ŁƕƨĿƘƨƚĿƌŽƌĿƌƨƅĿ
ƊƚƌĿƌƠĿȵƊŁ ŁƅƈƨĿƌƨƅĿƅƨĿƗĿʇŷĿƔƎƗĿƗƪŁ ŁƒƨƚĿŷʾŹƚĿƃƨŁ  
The first indicates that dependent-arisings are equally devoid of the 

eightðcessation and so forth. The second indicates that by reason of being 

dependently arisen they are devoid of those. The third indicates that de-

pendent-arising, middle path, and emptiness of inherent existence have the 

same meaning. The fourth indicates that for this reason cessation and so 

forth are devoid of entities established by way of their own character. 

ƅŹĿƈƪƚĿɤƨƇĿƔʍŹĿƔŷŷĿƚƪŷƚĿƊɂƅĿƅŹĿʎƗĿƊƖĿ
ŷʾŹƚĿƈĿƅƨĿŷŽƠƚĿƈƚĿɤƨƇĿƔʍŹĿƕƠƇĿƊƔƠĿɃĿƌƎƇĿȺƠƚĿƅƨĿ
ƅŷĿƅŹĿʎƗĿƊĿƅŹŀŁ ŷʾƌĿƈƚĿɤƨƇĿƔʍŹĿƅŹĿƅʋĿƌƔƠĿ
ƗƌĿƅŹĿƖŹĿƊƒƠƇĿȺƠƚĿɨƪŹĿƈĿɵƌƚĿƅƪƇĿŷźƠŷĿƈĿ
ƅŹŀŁ ƊƒƠĿƈƚĿɃĿƌƎƇĿƅƨƚĿƔŷŷĿƚƪŷƚĿƖŹĿƌƎƇĿȺƠƚĿ
ȽƊĿƈƔƠĿŹƪĿƊƪĿƅŹĿʎƗĿƊƖĿƊɨƇĿƇƪŁ Ł 



 Exegesis of the Teachings of AkἨhayamati SȊtra 67 

 

[How the meaning of dependent-arising, the 

absence of inherent existence, is the essence of 

(Buddhaôs) high sayings]81 

All of the high sayings of the Teacher operate in the context of the two 

truths, obscurational and ultimate, and if one does not know the distinction 

between those two, one does not know the suchness of the teaching.
a
 

Therefore, the mode of commenting on the high sayings by way of the two 

truths is just this [speaking of emptiness as the meaning of dependent-aris-

ing]
82
 because all that teach varieties of subjects having the attribute of 

being dependently imputed and dependently produced are obscurational 

truths, whereas the ultimate is exhausted as only the emptiness that is the 

absence of establishment by way of [objectsô] own character due to this 

reason [that is, due to being dependently imputed and dependently pro-

duced];  

ɨƪƇĿƈƔƠĿŷʾŹĿƖƊĿƄƌƚĿźƅĿƇƠĿȡƇĿʰƪƊĿƅŹĿƅƪƇĿƅƌĿƈƔƠĿ
ƊƅƨƇĿƈĿŷŽƠƚĿƗĿƊʪƌƚĿƇƚĿƔɗŷĿƗŁ ƅƨĿŷŽƠƚĿȢƠĿɵƌĿ
ƅʌƨĿƌƠĿƘƨƚĿƇĿƊɨƇĿƈƔƠĿƅƨĿŶƪĿƇĿŽƠƅĿƌƠĿƘƨƚĿƈƚĿƊƅƨƇĿƈĿ
ŷŽƠƚĿȢƠĿɆƪĿƇƚĿŷʾŹĿƖƊĿƔȼƨƗĿƈƔƠĿʮƗĿƕŹĿƅƨĿŽƠƅĿƕƠƇĿ
ƃƨŁ ŷŹĿƊɤƨƇĿƇƚĿƊƃŷƚĿƈĿƅŹĿƊɤƨƇĿƇƚĿȰƨĿƊƔƠĿŻƪƚĿ
źƇĿɷĿƎȏŷƚĿƈĿƒƠŷĿƊɨƇĿƈĿƄƌƚĿźƅĿƇƠĿȡƇĿʰƪƊĿȢƠĿ
ƊƅƨƇĿƈĿƕƠƇĿƗŁ ƅƪƇĿƅƌĿƈĿƇƠĿɃĿƌƎƇĿƅƨƚĿƖŹĿŷƠĿƌƎƇĿ

                                                      
a
  Ser-shül Lo-sang-pün-tshog (Notes, vol. 2, 7b.6) points out that until here 

Tsong-kha-pa is condensing the meaning of NǕgǕrjunaôs Fundamental Treatise 

on the Middle Called ñWisdomò (XXIV.8 ): 

Doctrines taught by the Buddhas 
Entirely depend on the two truths:  
Worldly obscurational truths,  
And ultimate truths. 

Those who do not comprehend  
The difference between these two truths  
Do not know the nature  
Of the Buddhaôs profound doctrine. 
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ŽƠƅĿȢƠƚĿȽƊĿƈĿƌƨƅĿƈƔƠĿɨƪŹĿƈĿƅƨĿƍƌĿƒƠŷĿɡĿƓƅĿƈƔƠĿʇƠƖĿ
ƃƨŁ  
NǕgǕrjunaôs Seventy Stanzas on Emptiness says:

a
 

Due to the emptiness of inherent existence 

Of all things, the unequalled 

One-Gone-Thus taught 

The dependent-arising of things. 

The ultimate is exhausted as that. 

The Buddha, the Supramundane Victor, 

In dependence upon the conventions of the world 

Thoroughly designated all the varieties. 

[NǕgǕrjuna] asserts the ultimate truth in just the way that his own com-

mentary on this says:
83

 

The ultimate is exhausted as this ñemptiness of inherent existence 

of all dependently arisen things.ò 

Therefore, the two chariot-ways [of the Middle Way School and Mind-

Only School opened respectively by NǕgǕrjuna and Asa ga], except for 

differences in the object of negation, agree in positing as the ultimate truth 

just the elimination of selfðtheir respective object of negationðin de-

pendent-arisings that are the bases of negation.
b
 Hence, it is not reasonable 

                                                      
a
  stong pa nyid bdun cu pa (ŜȊnyatǕsaptati), in bstan ôgyur (sde dge, 3827), 

TBRC W23703.96:49-55 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sun-

grab partun khang, 1982-1985); dbu ma, vol. tsa, 26b.4-26b.5;  stanzas 68-69. 

Tibetan and English translation in Lindtner, Master of Wisdom, 116-117. Ser-shül 

Lo-sang-pün-tshog (Notes, 7b.5) fleshes out these stanzas: 

Because all things, the qualificands [of the attribute of emptiness], are 
empty of inherent existence due to being dependent-arisings, dependent-
arising is the unsurpassed proof of the absence of inherent existence. 
Therefore, the One-Gone-Thusðunequalled also in qualities such as the 
ten powers and so forthðtaught the dependent-arising of things to train-
ees as a method for realizing suchness. 
 The object of the ultimate [pristine wisdom], or the ultimate truth, is 
exhausted as just that emptiness of inherent existence. All these different 
varieties of qualificands that the Buddha, the Supramundane Victor, 
thoroughly, or properly, designatedðtaughtðin dependence upon the 
conventions of the world are obscurational truths. 

b
 This statement does not seem to take account of the notion that in the Mind-
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to posit an ultimate other than this.
a
 

ɨƪŹĿŽƠƅĿƊɫƇĿɓĿƈĿƗƚŁ ƅŹƪƚĿƈƪĿƄƌƚĿźƅĿƖŹĿƊƒƠƇĿ
ȺƠƚŁ ŁɨƪŹĿƈĿƕƠƇĿƈƚĿƅŹƪƚĿɵƌƚĿȢƠŁ ŁɤƨƇĿƔʍŹĿƔƅƠĿƇƠĿƅƨĿ
ƊƒƠƇĿŷƘƨŷƚŁ ŁƌʮŹƚĿƈĿƌƨƅĿƈƚĿŽƨĿƊƖĿƊɨƇŁ ŁƅƌĿƈƔƠĿ
ƅƪƇĿƇƠĿƅƨƖĿƓƅĿƅƪŁ ŁƚŹƚĿɂƚĿƊźƪƌĿɰƇĿƔƅƚĿȢƠƚĿ
ƇƠŁ ŁƔżƠŷĿɤƨƇĿƄĿɟƅĿƊɤƨƇĿƇƚĿʾŁ ŁɷĿƎȏŷƚĿƄƌƚĿźƅĿ
ƕŹĿƅŷĿƊɤŷƚŁ ŁƒƨƚĿƚƪŁ ŁƅƨƔƠĿƖŹĿƔȼƨƗĿƗƚŁ ƅƪƇĿƅƌĿƈĿ
ƇƠĿɤƨƇĿźƠŹĿƔʎƨƗĿƈƖĿƔʍŹĿƊƔƠĿ[47a]ƅŹƪƚĿƈƪĿƄƌƚĿźƅĿ
ƖŹĿƊƒƠƇĿȺƠƚĿɨƪŹĿŹƪĿƒƨƚĿʌĿƊĿƅƨƖĿƓƅĿƅƪŁ ŁƒƨƚĿŷʾŹƚĿƈĿ
ƊƒƠƇĿɫĿƅƪƇĿƅƌĿƊƅƨƇĿƈĿƊƒƨƅĿƈƚĿƅŷŷĿʌĿƗĿƌƠĿƔɬĿ
ƊƔƠĿȵƅĿƈƖĿƕƪƅĿƈĿƌĿŷƃƪŷƚĿƈĿƅŷŷĿŷƒƠĿɤƨƇĿƔʎƨƗĿƗĿ
ƖŹĿŷƠĿƅŷŷĿʌƔƠĿƊƅŷĿɵƌĿƊƖĿƊźƅĿƈĿƍƌĿƗĿƅƪƇĿƅƌĿ
ƊƅƨƇĿƈƖĿƔżƪŷĿƈĿƇƠŁ ƘƠŹĿɤƔƠĿʿƪƗĿŷŽƠƚĿƌɪƇĿƈƚĿƅƨĿ
ƗƚĿŷƒƇĿƈƔƠĿƅƪƇĿƅƌĿƔżƪŷĿƈĿƌƠĿƖƠŷƚĿƗŁ  

                                                      
Only School permanent phenomena also are bases of emptiness but, according to 

them, are not dependent-arisings. 
a
 In the Mind-Only section of Tsong-kha-paôs The Essence of Eloquence (Emp-

tiness in Mind-Only, 83) Tsong-kha-pa similarly says: 

Hence [it is contradictory for some, namely, Döl-po-pa and others] to 
explain that the statements in the Perfection of Wisdom SȊtras, and so 
forth, that all phenomena are natureless are in consideration [only] of all 
conventional phenomena [which, according to them, are self-empty in 
the sense of being empty of their own true establishment] but do not refer 
to the ultimate [which, they say, is itself truly established and empty of 
being any conventional phenomenon]. They thereby contradict the SȊtra 
Unraveling the Thought as well as the texts of Asa ga and his brother 
[Vasubandhu] and are also outside the system of the Superior father 
[NǕgǕrjuna], his spiritual sons, and so forth. 

For discussion of this point, see Absorption in No External World, #63 and #64. 
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Furthermore, concerning asserting suchness to be truly [established], 

NǕgǕrjunaôs Fundamental Text Called ñWisdomò describes [such a per-

son] as having an incorrigible view:
a
 

Those who view emptiness [as truly established]
84

 

Are said to be irredeemable. 

and also his Praise of the Supramundane speaks of this as a source of great 

derision:
b
 

Since the ambrosia of emptiness was taught 

For the sake of abandoning all conceptualizations, 

You [Buddha] have greatly derided 

Those who adhere to it [as truly established].
85

 

ƅƨĿŽƠƅĿƊƅƨƇĿƈƖĿƔƅƪƅĿƈĿƕŹĿʪĿƘƨƚĿƗƚŁ ŷŹĿƅŷĿɨƪŹĿƈĿ
ŽƠƅĿɦĿƊŁ ŁƅƨĿƅŷĿƊɋƊĿɡĿƌƨƅĿƈƖĿŷʾŹƚŁ ŁƒƨƚĿŷƚƪƖĿƌƠĿ
ʹŹĿƊƔƠĿɦĿƊĿźƇĿɫĿƊƘƅĿźƠŹŀŁ ƔżƠŷĿɤƨƇĿƗƚĿƔƅƚĿƈƖĿ
                                                      
a
  Stanza XIII.8cd;  dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya ba 

(praj¶ǕnǕmamȊlamadhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC 

W23703.96:3-39, dbu ma, vol. tsa (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985), 8a.6-8a.7; Sanskrit in de Jong, 

MȊlamadhyamakakǕrikǕỠ, 18: yeἨǕἄ tu ŜȊnyatǕdἠἨἲis tǕn asǕdhyǕn babhǕἨire //. 

For a citation by Döl-po-pa, see Hopkins, Mountain Doctrine, 334. Ser-shül Lo-

sang-pün-tshog (Notes, 8b.3) fleshes out these lines: 

Those beings who view emptiness as truly established 
Are said to be irredeemable as long they do not discard this bad view. 

b
  ôjig rten las ôdas par bstod pa (lokǕtǭtastava), in bstan ôgyur (sde dge, 1120) 

TBRC W23703.1:138-140 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sun-

grab partun khang, 1982-1985); stanza 23. Sanskrit in Lindtner, Master of Wis-

dom, 161: sarvasaἄkalpanǕŜǕya ŜȊnyatǕmἠtadeŜanǕ / yasya tasyǕm api grǕhas 

tvayǕsǕv avasǕditaỠ //; Tibetan and English on pages 8-9. For a citation in Tsong-

kha-paôs Medium-Length Exposition of the Stages of the Path, see Hopkins, 

Tsong-kha-paôs Final Exposition of Wisdom (Ithaca: Snow Lion Publications, 

2008), 162. Ser-shül Lo-sang-pün-tshog (Notes, 8b.3) fleshes out this stanza: 

Since this doctrine of emptiness that is like ambrosia was taught by the 
Subduer 

For the sake of eliminating and abandoning all bonds of conceptualiza-
tions, 

You, O Subduer, have very greatly derided 
Those who adhere to emptiness as truly established since that is an in-

corrigible view. 
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ƊɨƪƅĿƈĿƗƚĿȢŹŀŁ ȡƇĿɤƪŷĿƄƌƚĿźƅĿʀŹĿƊƔƠĿʇƠƖŁ ŁɨƪŹĿ
ŽƠƅĿƊɫƅĿʪƠĿɨƪƇĿƌƏƅĿƇŁ ŁŷŹĿƒƠŷĿƅƨĿƗĿƒƇĿȻƖĿƈŁ ŁƅƨĿ
ŽƠƅĿȵƪƅĿȢƠƚĿƘƠƇĿɡĿʣƅŁ ŁźƨƚĿƘƠƇĿɡĿʣƅĿƈƔƠĿŷƇƚĿʾĿ
ŷʾŹƚĿƚƪŁ Ł 
Even the former [Mind-Only]

86
 system propounds: 

It is in the perspective of a conventional consciousness that the 

twoða dependent-arising which is the subject [or qualificand]
a
 

and the ultimate truth which is [its] noumenon
b
ðexist as support 

and supported;
c
 it is not in the perspective of a rational conscious-

ness of uncontaminated meditative equipoise. Therefore, it is in-

deed not contradictory that although the noumenon exists in its 

perspective,
d
 the subject does not; however, for [something] to ex-

ist for the ultimate [consciousness] that analyzes phenomena how 

they exist in the mode of subsistence by way of their own charac-

ter, if the subject [the qualificand] does not exist, the noumenon 

[that is, its quality of reality] has no power to abide in an isolated 

way. Hence, if other-powered dependent-arisings are empty of in-

herent establishment, the thoroughly established [nature] also 

would not be established by way of its own character.
e
 

                                                      
a
 chos can, which also could be translated as ñsubstratum.ò 

b
 chos nyid, dharmatǕ; I translate this term as ñnoumenonò because the term is 

often found in a combination with chos (dharma) which I translate in this context 

as ñphenomenon.ò Thus, ñnoumenonò needs to be understood in its basic diction-

ary sense as reality and thus the final nature of phenomena, and not with an over-

lay from other systems of thought, such as found in Kant. 
c
 rten dang brten pa; or ñsubstratum and what is based on it.ò When these terms 

are used with regard to a maala, they refer to the residence (which is a ground 

and building) and the residents (which are the deities residing therein).  
d
 Reading deôi ngo na for deôi don (Grags pa & rnam rgyal, 98.16) in accord-

ance with their footnote and in accordance with Ye-shay-thab-khayôs The Eastern 

Tsong-kha-pa, Part Two, 141.8 and n.2.  
e
 In the Mind-Only School this is taken as the reason why both other-powered 

natures and thoroughly established natures are inherently established, or estab-

lished by way of their own character. As Tsong-kha-pa (Hopkins, Emptiness in 

the Mind-Only School, 95) says: 

This [Mind-Only School] is a system in which, if other-powered natures 
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and this [Middle Way]
87
 system propounds it too.

a
 [NǕgǕrjunaôs Treatise 

on the Middle] says:
b
 

When the compounded are thoroughly not established [inher-

ently],
88

 

How could the uncompounded be established [by way of their 

own character]? 

and both systems speak many times in accordance with the statement in 

sȊtra, ñIf even form itself is not observed, how could the thusness of form 

be observed?ò 

ŻƪƚĿźƇĿɤƨƇĿƔʎƨƗĿƅŹĿŻƪƚĿŽƠƅĿƅƪƇĿƅƌĿƈƔƠĿƊƅƨƇĿƈĿ
ŷŽƠƚĿɤƇĿƅŹĿƊɤƨƇĿƈƖĿƕƪƅĿƈĿƇƠĿƄĿɟƅĿƈƔƠĿƘƨƚĿŹƪƖĿ
ƕƠƇĿƗĿƌŽƌĿŷƒŷĿƓŷĿƌƨƅĿȢƠĿƖƠŷƚĿƘƨƚĿȢƠĿŹƪƖĿƌƠƇĿƈƚĿ
ƅƨƔƠĿŹƪĿƇĿŻƪƚĿŽƠƅĿƕƪƅĿȢŹĿŻƪƚĿźƇĿƌƨƅĿƈƖĿƌƠĿƔŷƗĿ
ƌƪƅŁ ŻƪƚĿɵƌƚĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿŷƇƚĿʮƗĿƗĿżƠĿɦƖĿ
                                                      

are not established by way of their own character, production and cessa-
tion are not feasible due to which [other-powered natures] would be dep-
recated, and it is a system in which if the thoroughly established nature 
does not exist by way of its own character, it could not be the basic dis-
position of things. 

a
 In the Middle Way School the equivalency of status of other-powered natures 

and thoroughly established natures is taken as a reason why the ultimate also does 

not inherently exist and is not established by way of its own character. Döl-po-pa, 

however, holds that the ultimate truth ultimately exists, or truly exists, whereas 

dependent-arisings do not; see Hopkins, Tsong-kha-paôs Final Exposition of Wis-

dom, 295ff., and Tsong-kha-paôs rebuttal, 331ff. 
b
  Stanza VII.33cd;  dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya ba 

(praj¶ǕnǕmamȊlamadhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC 

W23703.96:3-39, dbu ma, vol. tsa (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985), 5b.6-5b.7; Sanskrit in de Jong, 

MȊlamadhyamakakǕrikǕỠ, 11: saἄskἠtasyǕprasiddhau ca kathaἄ setsyaty 

asaἄskἠtam //. For citations in Tsong-kha-paôs Medium-Length Exposition of the 

Stages of the Path, see Hopkins, Tsong-kha-paôs Final Exposition of Wisdom, 96 

and 98. Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 47.4) avers: 

The ñnot establishedò and ñestablishedò in NǕgǕrjunaôs Treatise on the 
Middle and the ñnot observedò and ñobservedò in sȊtra [about to be 
quoted] should be taken as ñnot inherently existentò and ñinherently ex-
istent.ò 
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ƕƪƅĿƅɼƪƅĿƈƔƠĿƅƪƇĿƅƌĿɫĿƕƪƅĿƈĿƗĿƇƠĿŻƪƚĿźƇĿƌƨƅĿƇĿŻƪƚĿ
ŽƠƅĿƕƇĿŷƖĿƊĿƗĿŷƇƚĿƈƔƠĿƌɪĿƌƨƅĿƈƚĿŷƒƇĿƅƊŹĿŷƠĿ
ɤƨƇĿƔʎƨƗĿƖŹĿƊƒƠƇĿȺƠƚĿȽƊĿƈƚĿɨƪŹĿƇĿƕƪŹƚĿȽƊĿȢŹĿ
ƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿƌĿȽƊĿƈƖĿƔȻƖĿƒƨƚĿʼŷƚĿɑĿƌƚĿ
ȢŹĿʧĿƗŁ ̓ ŷƚĿƔƅƠƚĿȢŹĿƅƨĿɦƖĿʧĿɨƨŁ ƔɫƚĿʌƚĿƖƊĿɡĿ
ƌĿȽƊĿƈƚŁ ŁƔɫƚĿƌĿʌƚĿƇƠĿżƠĿ[47b]ɦƖĿƔȽƊŁ ŁźƨƚĿŷʾŹƚĿ
ƗŁ ƌƅƪĿƗƚĿŷʴŷƚĿŽƠƅĿȢŹĿƌƠĿƅƌƠŷƚĿƇĿŷʴŷƚĿȢƠĿƅƨĿ
ƊƒƠƇĿŽƠƅĿƅƌƠŷƚĿƈƖĿɦĿŷĿƗĿƔȻƖŁ ƒƨƚĿŷʾŹƚĿƈĿƊƒƠƇĿ
ɫĿʼŷƚĿŷŽƠƚĿŵƚĿƗƇĿɫĿƌƖĿŷʾŹƚĿƚƪŁ Ł 

[Dispelling an objection to that]89 

With respect to the statement in NǕgǕrjunaôs Sixty Stanzas of Reasoning,
a
 

ñOnly nirvǕ a is true,ò that is, that it alone is true and compositional phe-

nomena have the attribute of falsity and deception, on this occasion of the 

meaning of untruth, falsity, NǕgǕrjuna speaks of deceptiveness, and hence 

the meaning of true, which is its opposite, is also non-deceptive. However, 

it does not mean true in the sense of existing by way of its own character 

when analyzed as to whether it is established or is not established as [its 

own] the mode of being.
b
 

                                                      
a
 Stanza 35a; sde dge 3825, sde dge, dbu ma, vol. tsa, 21b.5; Tibetan and Eng-

lish also found in Lindtner, Master of Wisdom, 84-85. The full stanza is: 

When the Conqueror said 
That only nirvǕa is true, 
What wise person would think, 
ñThe rest are not unrealò? 

Tsong-kha-pa challenges Döl-po-paôs reading that this stanza indicates that nir-
vǕ a, here meaning ultimate truth, is truly established. For more discussion of 
this, see Hopkins, Tsong-kha-paôs Final Exposition of Wisdom, 98ff. 
b
 Although emptiness is the mode of being of phenomena, it itself is not estab-

lished as its own mode of being, and hence is not established by way of its own 

character. 
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 Concerning deceptiveness, just as, for example, misleading upon pre-

tending to seem helpful despite not being helpful is called deceptive, these 

compositional phenomenaðdespite not being established by way of their 

own characterðappear to be so, whereupon childish beings are deceived, 

due to which compositional phenomena are called ñfalseò or ñdeceptive.ò 

However, sinceðin the perspective of one who directly sees itðnirvǕa, 

ultimate truth, is not deceptive through appearing as above [that is, within 

a discordance between how it appears and how it subsists],
90
 it is said to 

be ñnondeceptiveò or ñtrue.ò
a
 

ƖƠŷƚĿƈĿɭŷĿɓĿƈĿƗƚŁ ʝĿŹƇĿƔƅƚĿƈĿƊƅƨƇĿŷźƠŷĿɹŁ ƒƨƚĿ
ƅƨĿŷźƠŷĿɹĿƊƅƨƇĿȺƠĿƔɫĿʌƨƅĿɵƌƚĿƊʱƇĿƊ˂ĿƊƔƠĿŻƪƚĿźƇĿ
ƇƪĿƒƨƚĿŷʾŹƚĿƈĿƇƠĿƌƠĿƊƅƨƇĿƈĿƊʱƇĿƈƔƠĿƅƪƇĿȮƊƚĿƔƅƠƖĿ
˂ĿƊĿƗĿŷʾŹƚĿƈƚĿƅƨƔƠĿƊʵƪŷĿʇƪŷƚĿƊƅƨƇĿƈƔƠĿƅƪƇĿƕŹĿƌƠĿ
Ɗ˂ĿƊĿƕƠƇĿȺƠĿƕƠƇĿʼŷƚĿƗĿȽƊĿƌĿȽƊĿƅɼƅĿƊƔƠĿƎȁĿƖŹĿŷƠĿ
ƌƎƇĿŽƠƅĿȢƠƚĿƕƪƅĿƈƔƠĿƊƅƨƇĿƈĿƌƠƇĿƇƪŁ Ł˂ĿƊĿƇƠĿƅƈƨƖĿƇĿ
ƉƇĿƔƅƪŷƚĿƈĿƕƠƇĿƕŹĿƉƇĿƔƅƪŷƚĿƈĿɦƖĿƊźƪƚĿƇƚĿ
ƔɬƠƅĿƈĿƗĿ˂ĿƒƨƚĿƊɘƨƅĿƈĿƊƒƠƇĿɫĿƔɫĿʌƨƅĿƔƅƠĿɵƌƚĿ
ƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿƌĿȽƊĿƊƒƠƇĿɫĿƅƨƖĿɷŹĿƇƚĿʌƠƚĿƈĿ
˂ĿƊƚĿƊʱƇĿƈƔƌĿ˂ĿƊĿƓƨƖĿƗŁ ʝŹĿƔƅƚĿƅƪƇĿƅƌĿƊƔƠĿ
ƊƅƨƇĿƈĿƇƠĿƅƨĿƌŹƪƇĿʾƌĿɫĿƌƄƪŹĿƊƔƠĿŹƪƖĿɑĿƌĿɦƖĿɷŹĿ
ƇƚĿ˂ĿƊĿƌƨƅĿƈƚĿƌƠĿ˂ĿƊƔƌĿƊƅƨƇĿƈĿƒƨƚĿŷʾŹƚĿƚƪŁ Ł 

                                                      
a
  In the perspective of one who directly sees the ultimate truthðnirvǕa, here 

meaning ultimate truthðdoes not appear to be established by way of its own char-

acter. 
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[How when the meaning of dependent-arising 

is not realized, one falls to extremes of 

permanence and annihilation]91 

Othersô [that is, non-Buddhistsô] Schools who do not assert persons and 

phenomena as dependently arisen relative phenomena
a
 but assert those 

two [persons and phenomena] to be tru[ly established] fall into the chasms 

of views of permanence and annihilation. Also, our own schools that, alt-

hough they assert those two as relative phenomena, assert them to be es-

tablished as [their own] suchness and to be established by way of their own 

character have come under the influence of views of permanence and an-

nihilation. Hence, if you want to be free from views of permanence and 

annihilation, just this mode of asserting persons and phenomena to be de-

pendent-arisings, empty of inherent existence like a moon in water, is as-

serted to be the excellent door for abandoning permanence and annihila-

tion.  

ŷŹĿƓŷĿƅŹĿŻƪƚĿƊɤƨƇĿƇƚĿƔʍŹĿƊƔƠĿɤƨƇĿƔʎƨƗĿƌƠĿƔƅƪƅĿ
ƈƖĿƅƨĿŷŽƠƚĿƊƅƨƇĿƈƖĿƔƅƪƅĿƈƔƠĿŷƒƇĿɲƨĿƇƠĿɤŷĿŻƅĿȢƠĿ
ɦĿƊƔƠĿŷƕŹĿɫĿɧŹĿƗŁ ƅƨĿŷŽƠƚĿɤƨƇĿƔʎƨƗĿɫĿƔƅƪƅĿȢŹĿƅƨĿ
ŶƪĿƇĿŽƠƅĿɫĿȽƊĿƈĿƅŹĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿȽƊĿƈƖĿ
ƔƅƪƅĿƈƔƠĿƖŹĿɲƨĿƅƨĿƅŷĿȢŹĿɤŷĿŻƅĿȢƠĿɦĿƊƔƠĿƅƊŹĿɫĿ
ƔȻƖĿƊƚŁ ɤŷĿŻƅĿȢƠĿɦĿƊĿƅŹĿʎƗĿƊƖĿƔƅƪƅĿƇĿŷŹĿƓŷĿ
ƅŹĿŻƪƚĿɵƌƚĿƊɤƨƇĿƇƚĿƔʍŹĿƊĿɖĿʵĿƊƒƠƇĿɫĿƖŹĿƊƒƠƇĿ

                                                      
a
 rten nas byung ôbyung baôi rten ôbrel. Ser-shül Lo-sang-pün-tshog (Notes, 

8b.3) points out: 

Many speak in accordance with this [statement by Tsong-kha-pa] that 
Othersô Schools do not assert persons and phenomena as dependent-aris-
ings; however, Khay-drubôs Opening the Eyes of the Fortunate says that 
except for the Diverged Afar [Nihilists] (rgyang phan pa, ayata), even 
[Othersô Schools] have established that the compounded are dependent-
arisings; [his] meaning is that they have already merely established that 
they assert that the compounded are produced in dependence upon 
causes and conditions. 
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ȺƠƚĿɨƪŹĿƈƖĿŶƚĿʐŹĿŹƪĿƒƨƚĿʮƗĿƔƅƠĿŽƠƅĿɤŷĿŻƅĿʀƪŹĿ
ƊƔƠĿɆƪĿƅƌĿƊƖĿƊƒƨƅĿƅƨŁ  
NǕgǕrjunaôs Sixty Stanzas of Reasoning says:

a
 

                                                      
a
  Stanzas 43-45; sde dge 3825, sde dge, dbu ma, vol. tsa, 22a.2-22a.3; Tibetan 

and English also found in Lindtner, Master of Wisdom, 86-87. Ser-shül Lo-sang-

pün-tshog (Notes, 9a.1) fleshes out these stanzas: 

Those Other Schools, Sa khyas and so forth, who adhere to the true 
establishment of the self 

Or the worldðthat is, the aggregatesðby way of asserting them as not 
dependent, not dependent-arisings, 

Alas! are in a situation of ruin. The way they are in a situation of ruina-
tion is that when adhering to such, they are captivated byðcome un-
der the influence ofðbad views 

That the mind is permanent, impermanentðannihilatedðand so forth. 

How could those among our own schools who accept dependent-arising 
and assert dependent things 

As established as [their own] suchnessðas truly establishedð 
Also not be involved 
In the fallacies of views permanence and so forthðannihilation! They 

are! 
How once they have asserted that the aggregates and so forth are in-
herently established, this turns into view of permanence and annihila-
tion is as NǕgǕrjunaôs Fundamental Treatise on the Middle Called 
ñWisdomò (XV.11) says: 

Whatever exists by way of its nature is permanent 
Since it does not become nonexistent. 
If it is said that what arose formerly [by way of its nature] is now 

nonexistent, 
Therefore annihilation follows.  

Tsong-kha-paôs Explanation [of (NǕgǕrjunaôs) ñFundamental Trea-
tise on the Middle Called óWisdomôò] on this point says that: If the 
aggregates and so forth are asserted as inherently established, then 
even though they are not explicitly asserted as permanent, this be-
comes a view that they are permanent since it is not logically feasible 
for a nature [the inherently established] to become otherwise [that is, 
to change]. And when it is asserted that the truly established that arose 
formerly is now nonexistent upon having disintegrated, then since it is 
not fitting for truly established former and later to have the same con-
tinuum, it must be asserted that the continuum of the former has been 
severed, whereby this becomes a view of annihilation. 
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Those who adhere to the self 

Or the world as not dependent, 

Alas, are captivated by views 

Of permanence, impermanence, and so forth. 

How could those who assert dependent things 

As established as [their own] suchness 

Also not be involved 

In the fallacies of permanence and so forth! 

Those who assert dependent things 

As not real and not unreal 

Like a moon in water 

Are not captivated by views. 

Through [objects] not being established as [their own] reality, the view of 

permanence is abandoned, and through [objects] being able to perform 

their respective functions, the view of annihilation is abandonedðthey are 

also not unrealities unable to do such [that is, unable to perform their re-

spective functions]. 

ƖƠŷƚĿƈĿɭŷĿɓĿƈĿƗƚŁ ŷŹĿƅŷĿŷƠƚĿƇƠĿƌĿ[48a]ƊɤƨƇĿ
ƈƖŁ ŁƊƅŷĿŷƌĿƔżƠŷĿɤƨƇĿƌŹƪƇĿƒƨƇĿƈŁ ŁƅƨĿƅŷĿȢƨĿƌĿɤŷĿ
ƌƠĿɤŷ ŁƗĿƚƪŷƚĿɦĿƊƚĿƔʉƪŷƚĿƈĿƕƠƇŁ ŁŷŹĿƅŷĿƊɤƨƇĿƇƚĿ
ƅŹƪƚĿƈƪĿɵƌƚŁ ŁƅƨĿŽƠƅĿɫĿƇƠĿȽƊĿƔƅƪƅĿƈŁ ŁƅƨĿƅŷĿƗĿƕŹĿ
ɤŷĿƚƪŷƚĿȰƪƇŁ ŁƅƨĿƅŷĿżƠĿɦƖĿƔʍŹĿƌƠĿƔȻƖŁ ŁŷŹĿƅŷĿ
ƊɤƨƇĿƇƚĿƅŹƪƚĿƈƪĿɵƌƚŁ ŁɖĿƕƠĿʵĿƊĿɦĿʋƖĿƇƠŁ ŁƕŹĿƅŷĿƌĿ

                                                      

Those wise proponents of the Middle Way School who assert depend-
ent produced things 

As not real, or not true, and not unrealðnot nonexistentð 
Like a moon in water 
Are not captivated by bad views of permanence and annihilation, as 
Chandrakǭrtiôs Supplement to (NǕgǕrjunaôs) ñTreatise on the Mid-
dleò (VI.38cd) says: 

Because of not inherently existing even as either of the two 

truths, 

Those are not either permanent or annihilated. 
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ƕƠƇĿƗƪŷĿƌƠƇĿƈƖŁ ŁƔƅƪƅĿƈĿƅƨĿƅŷĿɦƚĿƌƠĿƔʉƪŷƚŁ ŁƒƨƚĿ
ŷʾŹƚĿƃƨĿƕŹĿƅŷĿƈƖĿƌĿȽƊĿƈƚĿɤŷĿɦĿʀƪŹĿƗĿƖŹĿƖŹĿ
ŷƠĿʌĿƊĿʌƨƅĿɴƚĿƈƚĿŻƅĿɦĿʀƪŹĿɨƨĿƅƨĿɦƖĿƌƠĿɴƚĿƈƔƠĿƗƪŷĿ
ƈĿƕŹĿƌƠƇĿƇƪŁ Ł 

[REFUTING A WRONG PROPOSITION ABOUT THE 

MEANING OF SELF-EMPTINESS]92 

Therefore, to propound that: 

Å these external and internal things are asserted to be empty of inherent 

existence and 

Å this emptiness is an emptiness annihilating conventionalities 

is a proposition contradicting the two systems of the great openers of the 

chariot-ways [NǕgǕrjuna and Asa ga] who earnestly prove dependent-

arisings to be devoid of both permanence and annihilation. Also, many 

who claim to be Proponents of the Middle assert that this [proposition] and 

their own assertion that conventionalities are empty of their own entities 

are similar. Even both misapprehend the meaning of self-emptiness and 

also are [perforce] proclaiming, ñWe have no method for showing that 

these external and internal dependent-arisings are devoid of permanence 

and annihilation.ò 

ƅƨƚĿƇĿʇƠĿƇŹĿŷƠĿƅŹƪƚĿƈƪĿƔƅƠĿɵƌƚĿƖŹĿƊƒƠƇĿȺƠƚĿɨƪŹĿ
ƈƖĿƕŹĿƔƅƪƅĿƗĿɨƪŹĿƈĿƅƨĿȡƇĿʰƪƊĿŻƅĿɨƪŹĿŹƪĿƒƨƚĿʧĿƊĿ
ƇƠĿɤƨƇĿƔʎƨƗĿɤŷĿŻƅĿŷŽƠƚĿŵĿƅŹĿʎƗĿƊƖĿƇƇĿƃƇĿȺƠƚĿ
ɋƊĿƊĿƘƠŹĿɤĿŻƨƇĿƈƪƔƠĿʼŷƚĿŷŽƠƚĿŵĿƅŹĿƔŷƗĿƊƖĿʧĿƊĿ
ƕƠƇĿƗĿƅʋĿƌĿƈƖĿʺƪƌĿƈĿƌŹĿƈƪĿƕŹĿƅƨĿƅŹĿƖŹĿŽƠƅĿȡƇĿ
ʰƪƊĿɵƌƚĿƖŹĿŷƠĿŹƪĿƊƪƚĿɨƪŹĿƊƖĿƔƅƪƅĿƈĿŷŽƠƚĿƌɪƇĿƈƖĿ
ƔƅƪƅĿƈĿŷŽƠƚĿŵĿƕŹĿƖŹĿɨƪŹĿŷƠĿƅƪƇĿʇƠƇĿƍĿƗƪŷĿɡĿŷʴŹĿ
ƊĿƕƠƇĿƒƠŹŀŁ ŶƪĿƊƪĿźŷĿƗĿʇƠĿƇŹĿŷƠĿɤƨƇĿƔʎƨƗĿƔƅƠĿɵƌƚĿ
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ɤŷĿŻƅĿƅŹĿʎƗĿƊƖĿɨƪƇĿƈƔƠĿƄƊƚĿƌƨƅĿƅƪĿƒƨƚĿɊƪŷĿƈĿ
ƕŹĿƕƠƇĿƇƪŁ Ł 

[INDICATING THAT THE ASSERTION DEPENDENT-

ARISINGS ARE TRULY ESTABLISHED IS A SOURCE OF 

LAUGHTER]93 

Since Outsiders who propound that things are permanent do not assert de-

pendent-arising, their assertion that phenomena are truly established is not 

the system of our Teacher, and therefore they are not a source of amaze-

ment; however, that those who, upon asserting dependent-arising
a
 in 

which [things] are produced and arise in dependence upon causes and con-

ditions, assert [things] to be truly established are said to be a source of 

great laughter.  

ƅŹƪƚĿƈƪĿɵƌƚĿɤŷĿƈƖĿʧĿƊƔƠĿʇƠĿƖƪƗĿƈĿɤƨƇĿƔʎƨƗĿŶƚĿƌƠĿ
ƗƨƇĿƈƚĿŻƪƚĿƊƅƨƇĿƈƖĿȽƊĿƈƖĿƔƅƪƅĿƈĿƇƠŁ ƖŹĿŷƠĿɨƪƇĿ
ƈƔƠĿʼŷƚĿƕƠƇĿƈƚĿƌƎƖĿƈƔƠĿŷƇƚĿƌƠƇĿƗĿɃĿȪƨƇĿƗĿƊɤƨƇĿ
ƇƚĿȰƨĿƒƠŹĿƔʍŹĿƊƔƠĿɤƨƇĿƔʎƨƗĿŶƚĿʐŹƚĿƇƚĿƊƅƨƇĿƈƖĿ
ȽƊĿƈƖĿƔƅƪƅĿƈĿƇƠĿŻƨƚĿƊƒƅĿŷƅĿȢƠĿŷƇƚĿƚƪĿƒƨƚĿŷʾŹƚĿ
ƃƨŁ  
NǕgǕrjunaôs Sixty Stanzas of Reasoning says:

b
 

                                                      
a
 rten ôbrel. 

b
  Stanzas 40-41; sde dge 3825, sde dge, dbu ma, vol. tsa, 21b.7-22a.1; Tibetan 

and English also found in Lindtner, Master of Wisdom, 84-87. Ser-shül Lo-sang-

pün-tshog (Notes, 9b.3) fleshes out these stanzas: 

Those Outsider Proponents of Inherent Existence such as the SǕ khyas 
who assert a general principal (spyi gtso bo, sǕmǕnyapradhǕna; also 
called, nature, rang bzhin, prakἠti), the Vaishe hikas who assert that 
the minute particles of the four elements are permanent, and so forth 
and 

Who upon apprehending things as supreme, or truly established, 
Abide in, or depend on, just that path taught by their teachers 
Are, therefore, not amazingðsurprisingðeven in the slightest for that. 
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Those [Outsider] Proponents of Existence 

Who upon apprehending things as supreme [that is, as truly es-

tablished]
a
 

Abide in just that path 

Are not amazing even in the slightest for that. 

Those who, depending on the path of the Buddha, 

Propound impermanence to all 

And then with debate abide apprehending things as supreme 

[that is, as truly established]
b
 

Are indeed fantastic! 

This [second stanza] says that those who assert that fully qualified produc-

tion, cessation, and so forth are not positable within no true establishment 

and nonexistence by way of [the objectôs] own character are a source of 

laughter. 

ƖƠŷƚĿƈĿ[48b]ɭŷĿɓĿƈĿƗƚŁ ŷƗĿƃƨĿƕƪƅĿƈƖĿʧĿƊĿ
ɵƌƚŁ ŁƅŹƪƚĿƌŻƪŷĿƊʴŹĿƇƚĿŷƇƚĿƈĿƇƠŁ ŁƗƌĿƅƨĿŽƠƅĿƗĿ
ŷƇƚĿƈĿɨƨŁ ŁƅƨĿƗĿƕĿƌƎƇĿɖŹĿɌƔŹĿƌƨƅŁ ŁƚŹƚĿɂƚĿƗƌĿ
ƗĿƊɤƨƇĿƇƚĿƇƠŁ ŁȡƇĿƗĿƌƠĿɤŷĿʧĿƊĿɵƌƚŁ ŁʪƪƅĿƈƚĿƅŹƪƚĿ
ɵƌƚĿƌŻƪŷĿƊʴŹĿƇƚŁ ŁŷƇƚĿƈĿŷŹĿƕƠƇĿƅƨĿʡƅĿƅƪŁ ŁƒƨƚĿ

                                                      

On the contrary, those Proponents of Things among our own schools 
who, depending and abiding in the path of the view of dependent-
arising taught by their teacher, the Buddha, 

Propound to all trainees that the compounded are impermanent 
And then by way of debating against Proponents of No Inherent Exist-

ence abide in apprehending things as supremeðthat is, as truly es-
tablishedð 

Are indeed fantastic! Chandrakǭrtiôs commentary says that ñfantastic,ò 
a term of praise, is used ironically for what is not a situation of 
praise. 

a
 Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 51.6. Jig-may-dam-chö-

gya-tsho (52.4) prefers the translation of this line in the commentary as dngos la 

zhen par gnas pa ni (ñabiding in adhering to thingsò). 
b
 Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 51.6. Jig-may-dam-chö-

gya-tsho (52.4) prefers the translation of this line in the commentary as rtsod pa 

yis ni dngos po la (ñwith debate [abiding] in thingsò). 
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ƚƪŁ ŁƔƅƠƚĿƇƠĿƊƅƨƇĿƈƖĿƌƨƅĿƈĿƅŹĿƖŹĿŷƠĿƌƎƇĿŽƠƅĿȢƠƚĿ
ƌƨƅĿƈĿƗĿȰƨĿƔŷŷĿƚƪŷƚĿƌƎƇĿŽƠƅĿƈĿŷƒŷĿɡĿƌƨƅĿƈƖĿ
ƔƅƪƅĿƈĿɵƌƚĿƊƒƅĿŷƅĿȢƠĿŷƇƚĿʾĿŷʾŹƚĿƚƪŁ Ł 

[Indicating the difficulty of realizing such]94 

Since this dependent-arising devoid of permanence and annihilation is 

very greatly difficult to realize, the Teacher [Buddha] himself thought, ñIf 

I teach to others the profound doctrine that I have understood, they will 

not realize it, and therefore for the time being I will remain without speak-

ing.ò NǕgǕrjunaôs Fundamental Text Called ñWisdomò says:
a
 

                                                      
a
  Stanza XXIV.12; dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya ba 

(praj¶ǕnǕmamȊlamadhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC 

W23703.96:3-39, dbu ma, vol. tsa (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985), 15a.3; Sanskrit in de Jong, MȊlamadh-

yamakakǕrikǕỠ, 35: ataŜ ca pratyudǕvἠttaἄ cittaἄ deŜayituἄ muneỠ / dharmaἄ 

matvǕsya dharmasya mandair duravagǕhatǕm //. Ser-shül Lo-sang-pün-tshog 

(Notes, 9b.6) fleshes out these stanzas: 

When the meaning of emptiness is misapprehended, ruination is in-
curred; therefore, knowing that it would be difficult 

For those of weak intelligence to realize the depth of this doctrine of 
the profound emptiness, 

The mind of the Subduer made a display of turning 
Away from teaching this profound doctrine for forty-nine days after be-

ing enlightened. 

As [the Extensive Sport SȊtra, mdo rgya cher rol pa (lalitavistara-nǕma-
mahǕyǕna-sȊtra), in bkaô ôgyur (sde dge par phud, 95), TBRC 
W22084.46:3-434 (Delhi, India: Delhi Karmapae chodhey, Gyalwae 
sungrab partun khang, 1976-1979); Peking 763, vol. 27, 238.5.6, chapter 
25; Buddhist Sanskrit Texts No. 1, 286.10)] says: 

I have found a truth, profound, peaceful, lacking proliferations, 

Radiant, uncompounded, the ambrosia. 

Though I taught it, no one would understand. 

I should stay without speaking in the forest. 

and the Compendium says: 

Therefore, having found beneficial empathetic enlightenment 

But thinking who among the groups of sentient beings would 

understand, he displayed little urgency. 
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Therefore, knowing that it would be difficult 

For the weak to realize the depth of this doctrine, 

The mind of the Subduer turned 

Away from teaching doctrine. 

According to the first opening of the way [that is, the Mind-Only system
95
 

dependent-arising devoid of permanence and annihilation]
a
 is not quite 

that difficult. 

 ñThereforeò is explained [as meaning that] those who misapprehended 

this [very subtle] mode [of positing the two truths in the Middle Way sys-

tem] would be ruined and that even those who did not possess supreme 

intelligence would have difficulty realizing it. 

ɤƨƇĿƔʎƨƗĿɤŷĿŻƅĿƅŹĿʎƗĿƊĿƔƅƠĿƇƠĿŻƨƚĿƘƠƇĿɡĿɤƪŷƚĿ
ƅŵƔĿƊƚĿɨƪƇĿƈƚĿȢŹĿŹƚĿŻƪƚĿƓƊĿƌƪĿŶƪŹĿɫĿɖƅĿƈĿƅƨĿ
ŷƒƇĿƗĿƊɨƇĿƇĿƅƨĿƅŷĿŷƠƚĿƌƠĿɤƪŷƚĿƈƚĿƖƨĿƒƠŷĿƌƠĿʧĿƊƖĿ
ŷƇƚĿƈƖĿʌƔƪĿɟƌĿɫĿƅŷƪŹƚĿƈĿƕƠƇĿƃƨŁ ʪĿƘƨĿƗƚŁ ƅƨĿʇƠƖĿ
ƒƇĿƈƚĿŻƪƚĿƔƅƠĿƕƠĿŷƃƠŹĿɤƪŷƚĿƅŵƔĿƊƖĿƌȵƨƇĿȻƖĿ
ƇƚŁ ŁɪƊĿƈƔƠĿɪŷƚĿƇƠĿŻƪƚĿƊɨƇĿƗƚŁ ŁƖƊĿɡĿƗƪŷĿƈƖĿ
ȻƖĿƈĿƕƠƇŁ ŁƒƨƚĿŷʾŹƚĿƃƨŁ ʿ ƪƗĿʇƨĿƊĿƅŹĿƈƪĿɦƖĿƕƠƇĿƇĿƅƨĿ
ƍƌĿɫĿƌƠĿƅŵƔƪŁ ŁƅƨĿʇƠƖĿƒƨƚĿƈĿƇƠĿʮƗĿƅƨĿƗĿƗƪŷĿƈƖĿƊʴŹĿ
ƊƚĿƇƠĿʆŹĿƊƖĿʌƨƅĿƗŁ ʐƪĿƌŻƪŷĿƅŹĿƌƠĿɰƇĿƈƚĿȢŹĿɤƪŷƚĿ
ƈƖĿƅŵƔĿƊĿƗĿƊƘƅĿƅƪŁ  

                                                      
a
  Pal-jor-lhün-drubôs Lamp for the Teaching (12a.2) specifies this as ñrealizing 

(1) the emptiness of apprehended-object and apprehending-subject as other sub-

stantial entities and (2) imputational natures imputed as entities and attributes as 

not established by way of their own character.ò 
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[Advising that therefore it is necessary to strive 

at realizing that the emptiness of inherent 

existence is the meaning of dependent-

arising]96 

Hence, [two stanzas from NǕgǕrjunaôs Precious Garland]
97
 say, ñStrive at 

knowing the meaning of suchness, having abandoned (1) forsaking both 

the words or the meaning of this mode and (2) nihilistic views in which 

cause, effect, and so forth cannot be posited
a
 [within the absence of inher-

ent existence];ò
98
 the Precious Garland says:

b
 

                                                      
a
  Ser-shül Lo-sang-pün-tshog (Notes, 10a.3) fleshes out Tsong-kha-paôs com-

mentary before the quote from NǕgǕrjunaôs Precious Garland: 

Abandon (1) rejecting both the words and the meaning or, though not the 
words, rejecting the meaning of this mode of the Perfection of Wisdom 
teaching emptiness and (2) abandon nihilistic views in whichðupon ap-
prehending emptiness as meaning utter nonexistenceðcause, effect, and 
so forth are viewed as nonexistent! And strive at methods for realizing 
emptiness! 

b
 Stanzas 121-123; an extra stanza has been added at the beginning for context. 

See Hopkins, NǕgǕrjunaôs Precious Garland: Buddhist Advice for Living and 

Liberation, 70 and 111-112. Sanskrit text (stanzas II.21-23) in Hahn, RatnǕvalǭ, 

vol. 1, 48: durbhuktena yathǕnnena vinǕŜam adhigacchati / subhuktenǕyur Ǖrog-

yaἄ balaἄ saukhyǕni cǕŜnute // durj¶Ǖtena tathǕnena vinǕŜam adhigacchati / 

samyagj¶Ǖtena tu sukhaἄ bodhiἄ cǕpnoty anuttarǕm // tasmǕd atra pratikἨepaἄ 

dἠἨἲiἄ tyaktvǕ ca nǕstikǭm / samyagj¶Ǖnaparaἄ yatnaἄ kuru sarvǕrthasiddhaye 

//. Ser-shül Lo-sang-pün-tshog (Notes, 10a.4) fleshes out the citation: 

Just as through appropriate diet and proper quantity  
Good physical qualities such as greater strength arise 
And through inappropriate diet and improper quantity 
Diseases are generated, 

So one comes to ruin 
Through wrong understanding of the meaning of emptiness 
But obtains the benefits of happiness temporarily and highest enlighten-

ment in the end 
Through right understanding the meaning emptiness nonerroneously. 

Therefore having abandoned with respect to this emptiness rejecting 
both the Perfection of Wisdom SȊtras that are words expressing emp-
tiness and the emptiness that is the meaning expressed or though the 
words are not rejected, rejecting the meaning 

And having abandoned nihili stic views in which emptiness is appre-
hended as meaning nonexistence and thereupon viewing that there is 
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[Just as one comes to ruin 

Through wrong eating but obtains 

Long life, freedom from disease, 

Strength, and pleasures through right eating,] 

So one comes to ruin 

Through wrong understanding 

But obtains happiness and highest enlightenment 

Through right understanding. 

Therefore having abandoned with respect to this [doctrine of 

emptiness] 

Rejection and nihilistic views, 

Be supremely intent on the understanding of reality 

For the sake of achieving all aims. 

ƅƨƚĿƇĿʮƗĿƔƅƠƔƠĿƎǺŷĿƅŹĿƅƪƇĿŷŽƠƚĿŵĿƅŹĿƅƪƇĿʀƪŹĿƊĿ
ƅŹĿɃĿƔʎƚĿƚƪŷƚĿŷƒŷĿƚĿƌƨƅĿƈƔƠĿƌƨƅĿɦĿʀŹƚĿƗĿƅƨĿŶƪĿ
ƇĿŽƠƅĿȢƠĿƅƪƇĿƘƨƚĿƈĿƗĿƔƊƅĿƈƖĿȺƠƚĿƘƠŷĿźƨƚĿŷʾŹƚĿ
ƃƨŁ ƖƠƇĿŻƨƇĿʉƨŹĿƊĿƗƚŁ ƅƨĿƊƒƠƇĿƗƪŷĿƊƖĿƊʴŹĿƊĿ
ƅƨƚŁ ŁʆŹĿƊĿƅŷĿƇƠĿƄƪƊĿƔȻƖĿƒƠŹŀŁ ŁƗƨŷƚĿƈƖĿƘƨƚĿƈƚĿ
ƊƅƨĿƊĿƅŹŀŁ ŁʌŹĿɖƊĿʐĿƇĿƌƨƅĿƈĿƔƄƪƊŁ ŁƅƨĿʇƠƖĿƔƅƠĿƗĿ
ʀƪŹĿƊĿƅŹŀŁ ŁƌƨƅĿƈƔƠĿɦĿ[49a]ƊĿʀŹƚĿƇƚĿƇƠŁ ŁƅƪƇĿȡƇĿ

                                                      
no way of positing cause, effect, and so forth, 

Be supremely intent on methods for understanding the mode of subsist-
ence, the meaning of reality, 

For the sake of achieving all aims of beings. 

The advice is addressed to King bde spyod bzang po, identified by Dr. Heramba 
Chatterjee Sastri as ñpresumably Gautamǭputra śǕtakar ǭ, the lord over the three 
oceans as recorded in Nasik Edict of his mother BǕlaŜrǭ, stated to be a friend of 
NǕgǕrjuna, as the person to whom two of the friendly epistles were addressed. 
The date of Gautamǭputra as assigned by K. A. N. Sastri is 80-104 A. D.ò See The 
Philosophy of NǕgǕrjuna as contained in the RatnǕvǕlǭ (Calcutta: Saraswat Li-
brary, 1977), 11-12. Robert Thurman identifies the king as Udayi in ñNagarjunaôs 
Guidelines for Buddhist Social Actionò in Engaged Buddhist Reader edited by 
Arnold Kotler (Berkeley: Parallax, 1996), 80. 



 Exegesis of the Teachings of AkἨhayamati SȊtra 85 

 

ƊɋƊĿʇƠƖĿƕŹĿƅŷĿƈƔƠŁ ŁƘƨƚĿƗĿƇƇĿƃƇĿƌŻƪŷĿƌƏȏƅĿ
źƠŷ ŁźƨƚĿƚƪŁ Ł 
You should understand the many other forms of reasoning, spoken by the 

master [NǕgǕrjuna] in commenting on the profound meaning of the high 

sayings, to be branches of understanding this [dawning of dependent-aris-

ing as emptiness]
99
 and train in the meaning of the middle.

a
 I have ex-

plained this mode of reasoning manifoldly elsewhere
b
 and also wish to 

compose a commentary on NǕgǕrjunaôs Fundamental Treatise Called 

ñWisdomò; therefore, here I will not elaborate any more beyond just this. 

ˁƪƊĿƅƈƪƇĿȺƠƚĿŷʾŹĿƖƊĿȢƠĿƓƊĿƅƪƇĿƔȼƨƗĿƈĿƗĿƖƠŷƚĿƈƔƠĿ
ɵƌĿȼŹƚĿƌŹĿɫĿŷʾŹƚĿƈĿŷƒƇĿɵƌƚĿƇƠĿƔƅƠĿŶƪŹĿɫĿ
ɖƅĿƈƔƠĿƕƇĿƗŷĿɡĿƘƨƚĿƈƖĿȺƠƚĿƗĿƅʋĿƌƔƠĿƅƪƇĿƗĿʘŹĿ
ƊƖĿʌƔƪŁ ŁƖƠŷƚĿƈƔƠĿʮƗĿƔƅƠĿƇƠĿŷƒƇĿɫĿƌŹĿɫĿƊƘƅĿƓƠƇĿ
źƠŹŀŁ ʪĿƊĿƘƨƚĿƖƊĿȢƠĿɵƌĿƔȼƨƗĿƕŹĿʌƨƅĿƈƖĿƔƅƪƅĿƈƚĿ
ƔƅƠƖĿƅƨĿƍƌĿƗƚĿƌƠĿʄƪƔƪŁ Ł 

                                                      
a
  Pal-jor-lhün-drub (Lamp for the Teaching, 12a.5) concludes this section by 

saying: 

The endless forms of reasonings set forth by the master [NǕgǕrjuna] in 
the Fundamental Treatise on the Middle, Called ñWisdomò and so forth 
to comment on the profound meaning of the high sayingsðcontradictory 
consequences, nonestablishments [drawing] parallels with propositions, 
parallels with reasons, other-renowned reasons, and so forthðare quin-
tessential instructions for understanding dependent-arising as the mean-
ing of emptiness and emptiness as the meaning of dependent-arising. 

b
  Dön-drub-gyal-tshanôs Four Intertwined Commentaries (58a.5/315.5) iden-

tifies these as Tsong-kha-paôs Great Exposition of the Stages of the Path and 

Praise of Dependent-arising. Tsong-kha-pa completed The Essence of Eloquence 

in 1408 after which he returned to commenting on NǕgǕrjunaôs Treatise on the 

Middle, completing the Ocean of Reasoning.  





 

  

PART TWO: 

ANALYSIS OF ISSUES I: 
CRITERIA FOR DIFFERENTIATING  

THE INTERPRETABLE 

AND THE DEFINITIVE 
 

 





 

  

1. What does the SȊtra Say? 

Lo-sang-ge-leg
a
 opens his commentary on the Middle Way School section 

of The Essence of Eloquence by quoting a stanza from sȊtra:
100

 

The Sages do not wash away ill-deeds with water, 

Nor remove sufferings with their hands, 

Nor transfer their own realizations to others. 

Beings are freed through the teaching of the truth, the noume-

non.
b
 

As the last line says, liberation from suffering depends on understanding 

the Buddhaôs teaching, and thus a practitioner needs to be able to distin-

guish which among his high sayings teach the ultimate truth. As Lo-sang-

ge-leg explains: 

The actual way to tame our mental continuum is uniquely the Con-

querorôs high sayings, and also for it to be able to actually tame 

the mental continuum: 

Å you must know whether the meanings taught by those high 

sayings abide or not in accordance with how they are taught, 

and 
Å although those abiding this way are suitable to be asserted lit-

erally, you must understand whether the meaning expressed 

in accordance with this literal assertion does not need to be 

interpreted as a second meaning, other than that oneðthat is 

to say, it must be understood whether it teaches the final mode 

of abiding, emptiness, as the definitive meaning. 

This knowledge depends on differentiating the interpretable and 

the definitive among the high sayings; hence, in general [this 

knowledge] is the purpose of differentiating the interpretable and 

                                                      
a
  pra/bra sti dge bshes blo bzang dge legs; the Lesser Tra-ti Ge-shay born in 

the seventeenth century, not to be confused with the Greater Tra-ti Ge-she Rin-

chen-dön-drub (pra/bra sti dge bshes rin chen don grub) who flourished in the 

mid-seventeenth century and was born in Am-do, dpaô ris pra sti.  
b
 chos nyid, dharmatǕ; I translate this term as ñnoumenonò because it is often 

found in combination with chos (dharma) which I translate in this context as ñphe-

nomena.ò Thus, ñnoumenonò needs to be understood in its basic English diction-

ary sense as the final nature of phenomena, and not with an overlay from other 

systems of thought, such as that found in Kant. 
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the definitive. Moreover, the means of eradicating the apprehen-

sion of self [that is, inherent existence], as well as what accom-

pany it, is solely this profound view of the Middle Way School. 

It is necessary to understand both whether a scriptural passage is literal 

and whether it teaches the ultimate, since it is through meditating on the 

ultimate that freedom from pain is achieved. This means that some high 

sayings are not literal and that others, though literal, do not teach the ulti-

mate; hence, differentiation of what requires interpretation and what is de-

finitive among the high sayings is crucial to the process of liberation from 

cyclic existence and to attaining the great liberation of Buddhahood. 

THE TEACHINGS OF AKἧHAYAMATI SȉTRA AS A 

SCRIPTURAL SOURCE FOR DIFFERENTIATING THE 

INTERPRETABLE AND THE DEFINITIVE IN THE 

MIDDLE WAY SCHOOL 

When NǕgǕrjuna and his chief student ǔryadeva differentiate between the 

interpretable and the definitive, they do not explicitly identify sȊtra 

sources for doing so, but their mode of differentiation implicitly shows 

that the Teachings of AkἨhayamati SȊtra is such a source. In addition, 

Chandrakǭrti, Avalokitavrata, and Kamalashǭla explicitly cite the Teach-

ings of AkἨhayamati SȊtra as a source for differentiating between inter-

pretable and definitive sȊtras. Let us cite these respective passages. Chan-

drakǭrtiôs Clear Words says:
a
 

 Objection: If in that way you present dependent-arisings as 

qualified by no production and so forth, then how would this not 

be contradicted by the teachings by the Supramundane Victor that 

dependent-arisings are qualified by cessation and so forth thusly: 

Due to the condition of ignorance compositional actions 

are produced, and due to the cessation of ignorance com-

positional actions are ceased. 

                                                      
a
 dbu ma rtsa baôi ôgrel pa tshig gsal ba (mȊlamadhyamakavἠttiprasanna-

padǕ), in bstan ôgyur (sde dge, 3860), TBRC W23703.102:4-401, vol. ôa (Delhi, 

India: Delhi Karmapae chodhey, Gyalwae sungrab partun khang, 1982-1985); 

Chapter One; Peking 5260, vol. 98, 7.5.7ff.; Poussin, MȊlamadhyamakakǕrikǕs, 

39.8-42.8. This is partially quoted by Tsong-kha-pa in his Ocean of Reasoning, 

Explanation of (NǕgǕrjunaôs) ñTreatise on the Middleò (Peking 6153, vol. 156, 

64.2.3). 
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and likewise: 

Alas, compositional factors are impermanent, 

Having the attributes of production and disintegration. 

The quiescence of those that disintegrate 

Upon being produced is bliss. 

and likewise: 

Whether Ones-gone-thus arise or Ones-gone-thus do not 

arise, this noumenon of phenomena only abides. 

and: 

The phenomena causing sentient beings to remain are sin-

gularðthe four foods. The phenomena sustaining the 

world are twofoldðknowing shame and having embar-

rassment. 

and so forth, and likewise: 

One has come to here from another world. One will go 

from here to another world. 

 Response: Since in that way cessation and so forth are heard 

to exist in dependent-arisings, the master [NǕgǕrjuna] composed 

this Treatise on the Middle for the sake of showing the difference 

between sȊtras of interpretable meaning and of definitive mean-

ing. With respect to this, those scriptural passages speaking of pro-

duction and so forth of dependent-arisings were not spoken from 

the viewpoint of the nature of objects [as known by] the uncon-

taminated wisdom of those free from the dimness of ignorance. 

Rather, they were spoken from the viewpoint of the objects of con-

sciousness of those whose eye of intelligence is obscured by the 

dimness of ignorance. From the viewpoint of perceiving suchness, 

the Supramundane Victor said: 

O monastics, this which is nirvǕ a, having the attribute of 

non-deceptiveness, is the ultimate truth. All conditioned 

things are false, having the attribute of deceptiveness [ap-

pearing to exist in their own right when in fact they do 

not]. 

and so forth. Similarly: 

There is here no suchness and no non-erroneous suchness. 

These have the attribute of deception. These also have the 
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attribute of destructive allurement.
a
 These also are falsi-

ties; these are illusions, bewilderments of children. 

Similarly:
b
 

Forms are like balls of foam. 

Feelings are like bubbles. 

Discriminations resemble mirages. 

Compositional factors are like banana tree trunks.
c
  

Consciousnesses resemble magical illusions. 

Thus the Sun Friend Buddha said. 

and similarly: 

If monasticsðmindful and attentive, exerting effortðan-

alyze phenomena day and night, they should realize 

peace, the auspicious abode of the extinction of condi-

tioned things, the selflessness of phenomena.
d
 

and so forth. Due to not understanding [Buddhaôs] thought in 

teaching this way [that is to say, teaching relative to individual 

perspectives that cessation and so forth exist and do not exist],
101
 

some would have doubt, ñHere [among these high sayings whose 

literal readings are not in agreement], what is the teaching having 

the meaning of suchness? What indeed is that having [some other] 

thought [as its basis]?ò and due to having [even] weaker [and 

duller] intelligence [than those (doubters)] some think teachings 

of interpretable meaning are of definitive meaning. In order to dis-

                                                      
a
 Missing in the Tibetan. 

b
 Saἄyutta NikǕya III, ed. M. Leon Feer (London: Pali Text Society, Luzac 

and Company, 1960), 141-142; The Book of Kindred Sayings III, trans. F. L. 

Woodward, Pali Text Society 13 (London: Luzac and Company, 1954), 120-121. 

(Note drawn from Lopez, A Study of SvǕtantrika, 451 n.4.) 
 For BuddhapǕlitaôs citation of this, BhǕvavivekaôs objection to Bud-
dhapǕlitaôs explanation, and Ngag-wang-pal-danôs defense of the position of the 
Consequence School see Hopkins, Maps of the Profound, 719-722; for BhǕva-
vivekaôs extensive explanation of the passage, see Maps of the Profound, 722. 
c
 The plantain tree. I assume this to be referring to the trunk of the tree which, 

much like an onion, has no core. However, the late Ye-shay-thub-tan (ye shes thub 

bstan), abbot emeritus of Lo-sel-ling College, took it as referring to the fact that 

such trees bear fruit only once and are useless thereafter. Poussin (41, n. 8) refers 

to the citations of these lines in SaἄyuttanikǕya III, 142. 
d
 Translation follows the Tibetan. 
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pel with reasoning and scripture the doubt and wrong understand-

ing of these two [respectively], the master [NǕgǕrjuna] composed 

this [Treatise on the Middle]. 

 Concerning this, he set forth the reasonings with ñNot from 

selfò
a
 and so forth. He set forth the high sayings with:

b
  

The Supramundane Victor said that 

Deceptive phenomena are falsities 

All conditioned things are deceptive phenomena, 

Therefore, they are falsities. 

When asked ñIs a former limit [of cyclic existence]
102
 dis-

cerned?ò 

The Great Subduer said, ñNo.ò 

Cyclic existence is without beginning or end. 

[Ultimately] it has no former and later parts [and thus does 

not inherently exist]. 

In the ñAdvice to KǕtyǕyanaò 

ñExists,ò ñdoes not exist,ò and ñbothò 

Are rejected by the Supramundane Victor, 

Knower of things and non-things. 

and so forth. The Superior SȊtra of the Teachings of AkἨhayamati 

says:
c
 

Which are sȊtras of definitive meaning? Which are sȊtras 

of interpretable meaning? 

 Whichever sȊtras teach for the sake of entering the 

path are called ñinterpretable meaning.ò Whichever sȊtras 

teach for the sake of entering the fruit are called ñdefini-

tive meaning.ò 

 Whichever sȊtras teach those set out in various vo-

cabularyðself, sentient being, living being, the nour-

ished, creature, person, mind-progeny, pride-child, agent, 

                                                      
a
 This is the start of the first stanza in the first chapter of NǕgǕrjunaôs Treatise 

on the Middle: 

Not from self, not from others, 
Not from both, not causelessly 
Are any things 
Ever produced anywhere. 

b
 NǕgǕrjunaôs Treatise on the Middle, XIII.1, XI.1, and XV.7. 

c
 For bibliographic information and the Sanskrit see the footnote on 29. 
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and feelerðas well as an owner when there is no owner 

are called ñinterpretable meaning.ò Whichever sȊtras 

teach ranging through to the doors of liberationðempti-

ness, signlessness, wishlessness, no composition, no pro-

duced, no arisen, no thing, no self, no sentient being, no 

living being, no person, and no ownerðare called ñdefin-

itive meaning.ò 

 This is called ñreliance on definitive sȊtras and non-

reliance on those of interpretable meaning.ò 

and similarly the Superior [SȊtra] of the King of Meditative Sta-

bilizations says:
a
 

Just as [explicit] explanations by the One-Gone-to-Bliss 

of [the entities of phenomena as] empty [of true estab-

lishment are sȊtras of definitive meaning, 

Those explicitly teaching signlessness, wishlessness, and 

so forth also] are to be recognized as instances of 

sȊtras of definitive meaning; 

All those doctrines [explicitly] teaching [conventional 

phenomena such as] sentient beings, 

Persons, and beings are to be recognized as [sȊtras of] in-

terpretable meaning. 

Avalokitavrataôs Commentarial Explanation of (BhǕvavivekaôs) ñLamp 

for (NǕgǕrjunaôs) óWisdomôò says:
103

 

Regarding the characters of definitive meaning and interpretable 

meaning, the Superior SȊtra of the Teachings of AkἨhayamati 

says: 

About those, which are sȊtras of definitive meaning? 

Which of interpretable meaning? 

                                                      
a  For bibliographic information and the Sanskrit see the footnote on 35. ting 

nge ôdzin rgyal poôi mdo, samǕdhirǕjasȊtra, stanza VII.5; Peking 795, vol. 31, 

281.1.5; Sanskrit in La Vallée Poussin, PrasannapadǕ, 44.2: nǭtǕrthasȊtrǕnta-

viŜeἨa jǕnati yathopadiἨἲǕ sugatena ŜȊnyatǕ / yasmin punaỠ pudgalasattvapuruἨǕ 

neyǕrthato jǕnati sarvadharmǕn //; Tibetan, dbu ma rtsa baôi ôgrel pa tshig gsal 

ba (mȊlamadhyamakavἠttiprasannapadǕ), in bstan ôgyur (sde dge, 3860), TBRC 

W23703.102:4-401, vol. ôa (Delhi, India: Delhi Karmapae chodhey, Gyalwae 

sungrab partun khang, 1982-1985); Peking 5260, vol. 98, 8.2.8; cited in Hopkins, 

Maps of the Profound, 844. The brackets are from Ser-shülôs Notes, 5a.1. 
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 Whichever sȊtras teach those set out in various vo-

cabularyðself, sentient being, living being, the nour-

ished, creature, person, mind-progeny, pride-child, agent, 

feeler, knower, and seerðas well as an owner when there 

is no owner are called ñinterpretable meaning.ò Which-

ever sȊtras teach ranging through to the doors of libera-

tionðemptiness, signlessness, wishlessness, no composi-

tion, no produced, no arisen, no thing, no self, no sentient 

being, no living being, no nourished, no creature, no per-

son, and no ownerðare called ñdefinitive meaning.ò 

and the Moon Lamp Superior [SȊtra]
a
 says: 

Just as [explicit] explanations by the One-Gone-to-Bliss 

of [the entities of phenomena as] empty [of true estab-

lishment are sȊtras of definitive meaning], 

[Those explicitly teaching signlessness, wishlessness, and 

so forth also] are to be recognized as instances of 

sȊtras of definitive meaning; 

All those doctrines [explicitly] teaching [conventional 

phenomena such as] sentient beings, 

Persons, and beings are to be recognized as [sȊtras of] in-

terpretable meaning. 

Kamalashǭlaôs Illumination of the Middle says:
104

 

Therefore, all those that teach in whatsoever little way in terms of 

the ultimate that has the character of no production and so forth 

are to be held as definitive meanings; the opposite are interpreta-

ble meanings. The Superior SȊtra of the Teachings of AkἨhayamati 

sets out the character of sȊtras of definitive meaning and of inter-

pretable meaning: 

Which are sȊtras of definitive meaning? Which are sȊtras 

of definitive meaning? 

 Whichever sȊtras teach establishing conventionalities 

are called ñinterpretable meaning.ò Whichever sȊtras 

teach establishing ultimates are called ñdefinitive mean-

ing.ò 

 Whichever sȊtras teach various words and letters are 

called ñinterpretable meaning.ò Whichever sȊtras teach 

                                                      
a
 ôphags pa zla ba sgron me; this is another name for the Superior SȊtra of the 

King of Meditative Stabilizations. 
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the profoundðdifficult to see and difficult to realizeðare 

called ñdefinitive meaning.ò 

 Whichever sȊtras teach what are set out in various vo-

cabularyðself, sentient being, living being, the nour-

ished, creature, person, mind-progeny, pride-child, agent, 

and feelerðlike an owner when there is no owner are 

called ñinterpretable meaning.ò Whichever sȊtras teach 

the emptinesses, the doors of liberationðthingsô empti-

ness, signlessness, wishlessness, no composition, no pro-

duced, no arisen, no sentient being, no living being, no 

person, and no ownerðare called ñdefinitive meaning.ò 

The Teachings of AkἨhayamati SȊtra itself, which is structured around 

eighty topics called ñimperishables,ò
a
 speaksðin the thirtieth imperisha-

bleðof eight ways of differentiating the interpretable and the definitive. 

With numbers for the eight modes added, the full passage in the Teachings 

of AkἨhayamati SȊtra is:
105

 

1. Whichever sȊtras teach for the sake of entering the path are 

called ñinterpretable meaning.ò Whichever sȊtras teach for 

the sake of entering the fruit are called ñdefinitive meaning.ò 

2. Whichever sȊtras teach so as to establish conventionalities are 

called ñinterpretable meaning.ò Whichever sȊtras teach so as 

to establish ultimates are called ñdefinitive meaning.ò 

3. Whichever sȊtras teach entering into actions and deeds are 

called ñinterpretable meaning.ò Whichever sȊtras teach for 

the sake of extinguishing actions and afflictive emotions are 

called ñdefinitive meaning.ò 

4. Whichever sȊtras teach for the sake of describing thorough 

afflictions are called ñinterpretable meaning.ò Whichever 

sȊtras teach for the sake of thoroughly purifying complete pu-

rification are called ñdefinitive meaning.ò 

5. Whichever sȊtras teach renunciation from cyclic existence are 

called ñinterpretable meaning.ò Whichever sȊtras teach enter-

ing the nonduality of cyclic existence and nirvǕ a are called 

ñdefinitive meaning.ò 

6. Whichever sȊtras teach in the manner of various words and 

                                                      
a
 mi zad pa, akἨaya; see Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 3.4. 

Jig-may-dam-chö-gya-tsho also (16.6/364.17) lists the eighty based on a com-

mentary (Peking 5495) attributed to Vasubandhu (dbyig ôgrel du grags pa) and 

identifies (5.2) the passage given below as from the thirtieth imperishable. 
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letters are called ñinterpretable meaning.ò Whichever sȊtras 

teach the profoundðdifficult to see and difficult to under-

standðare called ñdefinitive meaning.ò 

7. Whichever sȊtras teach with many words and letters and for 

the sake of pleasing the minds of sentient beings are called 

ñinterpretable meaning.ò Whichever sȊtras teach with few 

words and letters and to cause the minds of sentient beings to 

be contemplative are called ñdefinitive meaning.ò 

8. Whichever sȊtras teach those set out in various vocabularyð

self, sentient being, living being, the nourished, creature, per-

son, mind-progeny, pride-child, agent, feelerðas well as an 

owner when there is no owner are called ñinterpretable mean-

ing.ò Whichever sȊtras teach ranging through to the doors of 

liberationðemptiness, signlessness, wishlessness, no compo-

sition, no produced, no arisen, no thing, no self, no sentient 

being, no living being, no person, and no ownerðare called 

ñdefinitive meaning.ò 

From these descriptions Jig-may-dam-chº-gya-tsho fashions means of 

positing
a
 the eight:

106
 

1. A sȊtra that teaches within takingðas the principal topics of 

its explicit teachingðmethods such as impermanence, suffer-

ing, and so forth for entering the path of realizing the absence 

of inherent existence is posited as a sȊtra of interpretable 

meaning, and a sȊtra that teaches within taking ultimate truths 

as the principal topics of its explicit teaching for the sake of 

generating realization of the absence of inherent existence, the 

method for direct entry into the fruit, nirvǕa, is posited as a 

sȊtra of definitive meaning. 

2. A sȊtra that teaches within taking obscurational truths as the 

principal topics of its explicit teaching is posited as a sȊtra of 

interpretable meaning, and a sȊtra that teaches within taking 

ultimate truths as the principal topics of its explicit teaching 

is posited as a sȊtra of definitive meaning. 

3. A sȊtra that teaches within taking the arisings of pleasurable 

and painful effects from virtuous and sinful actions as the 

principal topics of its explicit teaching is posited as a sȊtra of 

interpretable meaning, and a sȊtra that teaches within taking 

methods for extinguishing actions and afflictive emotions as 

                                                      
a
 ôjog byed. 
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the principal topics of its explicit teaching is posited as a sȊtra 

of definitive meaning. 

4. A sȊtra that for the sake of abandoning phenomena of the af-

flictive class teaches within taking methods for this as the 

principal topics of its explicit teaching is posited as a sȊtra of 

interpretable meaning, and a sȊtra that for the sake of purify-

ing the pure [class of phenomena] teaches within taking its 

methods as the principal topics of its explicit teaching is pos-

ited as a sȊtra of definitive meaning. 

5. A sȊtra that teaches within taking methods for renunciation 

from cyclic existence as the principal topics of its explicit 

teaching is posited as a sȊtra of interpretable meaning, and a 

sȊtra that teaches within taking the ultimate nonduality of cy-

clic existence and nirvǕ a as the principal topic of its explicit 

teaching is posited as a sȊtra of definitive meaning. 

6. A sȊtra that teaches within taking various obscurational truths 

through various words as the principal topics of its explicit 

teaching is posited as a sȊtra of interpretable meaning, and a 

sȊtra that teaches within taking ultimate truth, the elimination 

of proliferations, difficult to realize, as the principal topic of 

its explicit teaching is posited as a sȊtra of definitive meaning. 

7. A sȊtra that teaches within taking meanings concordant with 

worldly activities for the sake of pleasing the world as the 

principal topics of its explicit teaching is posited as a sȊtra of 

interpretable meaning, and a sȊtra that teaches within taking 

mere brief quintessential instructions for cultivating medita-

tive stabilization within using few words and letters as the 

principal topic of its explicit teaching is posited as a sȊtra of 

definitive meaning. 

8. A sȊtra that teaches within taking conventional phenomena 

included within phenomena and persons as the principal top-

ics of its explicit teaching is posited as a sȊtra of interpretable 

meaning, and a sȊtra that teaches within taking those as with-

out inherent existence as the principal topic of its explicit 

teaching is posited as a sȊtra of definitive meaning. 

He restates these in brief form:
107

 

The interpretable and the definitive are posited by way of: 

1. teaching for the sake of entering into the path and teaching for 

the sake of entering into the fruit 

2. teaching so as to establish conventionalities and teaching so 
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as to establish the ultimate 

3. teaching for the sake of entering into actions and deeds and 

teaching for the sake of entering into extinguishing actions 

and afflictive emotions 

4. teaching for the sake of describing thorough afflictions and 

teaching for the sake of describing thoroughly purifying com-

plete purification 

5. teaching renunciation from cyclic existence and teaching en-

try into the nonduality of cyclic existence and nirvǕ a 

6. teaching in the manner of various words and letters and teach-

ing the profound 

7. teaching with many words and letters pleasing sentient beings 

and teaching brief quintessential instructions for meditative 

stabilization with few words and letters 

8. teaching according to the existence of self
a
 and teaching the 

emptiness of things and so forth. 

It strikes me that the eight modes are an instance of the Indian delight in 

multiple meanings of terms, from which scholars select the predominant. 

As quoted above, Chandrakǭrti cites only the first and eighth in his Clear 

Words; Avalokitavrata cites only the eighth in his Commentary on (BhǕva-

vivekaôs) ñLamp for (NǕgǕrjunaôs) óWisdomôò; and Kamalashǭla cites 

only the second, sixth, and eighth in his Illumination of the Middle.
b
 

 Like Kamalashǭla, here in The Essence of Eloquence Tsong-kha-pa 

cites the second, sixth, and eighth ways. I conjecture that he found the 

three cited in Kamalashǭlaôs Illumination of the Middle more concordant 

with framing interpretable and definitive sȊtras around the teaching of the 

two truths, obscurational and ultimate, and thus he avoided Chandrakǭrtiôs 

selection of the first, which is devised in terms of trainees. Still, it takes a 

good deal of bending even to see these three as framed around the two 

truths. Let us look at the issues, first setting the scene and then unpacking 

complexities. 

                                                      
a
 bdag yod pa ltar. 

b
 My source is Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 17.1. He also 

points out that the versions that these scholars cite vary in manifold ways among 

themselves and also vary from translations of the sȊtra. Elizabeth Napper details 

the differences between Tsong-kha-paôs citation and Chandrakǭrtiôs; see Napper, 

Dependent-Arising and Emptiness, 735-736 n. 307. 
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FIRST MODE OF POSITING THE INTERPRETABLE 

AND THE DEFINITIVE CITED BY TSONG-KHA-PA 

The first mode of positing the interpretable and the definitive that Tsong-

kha-pa (30) cites is the second in the Teachings of AkἨhayamati SȊtra:
a
 

Whichever sȊtras teach establishing conventionalities are called 

ñinterpretable meaning.ò Whichever sȊtras teach establishing ul-

timates are called ñdefinitive meaning.ò 

Tsong-kha-pa (32) describes this way of differentiating the interpretable 

and the definitive in terms of the two truths: 

The first two [sentences in reply to the rhetorical question] differ-

entiate interpretable and definitive [sȊtras] by way of the topics, 

treating the two truths, [obscurational and ultimate, respectively] 

as interpretable meanings and definitive meanings. 

This indicates that obscurational truths such as minds, bodies, houses, and 

mountains themselves are interpretable meanings and that the ultimate 

truth, the emptiness of true existence, is the definitive meaning. As the 

Second Dalai Lama succinctly puts it:
108

 

In the context [of the Middle Way School], ultimate truths are de-

finitive meanings, and obscurational truths are interpretable mean-

ings; hence, those [sȊtras] that teach within taking ultimate truths 

as their main topic are sȊtras of definitive meaning, and those 

[sȊtras] that teach within taking obscurational truths as their main 

topic are sȊtras of interpretable meaning. 

Gung-thang Lo-drº-gya-tsho
109
 calls this a differentiation of the interpret-

able and the definitive by way of topicsðobjects of expression
b
 (as op-

posed to a differentiation of the interpretable and the definitive by way of 

the words that are the means of expression)ðtreating the ultimate truth as 

the definitive meaning and obscurational truths as interpretable meanings. 

                                                      
a It is quoted here and in the following two sections in accordance with Tsong-

kha-paôs citation. 
b
 brjod byaôi drang nges. 
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Issue #1: Is there any way that Chandrakǭrtiôs 

citation of the first of the eight ways of 

differentiating the interpretable and the definitive 

listed in the Teachings of AkἨhayamati SȊtra could 

be seen as revolving around the topics taught and 

thus around obscurational and ultimate truths? 

The first of the eight ways of differentiating the interpretable and the de-

finitive described in the Teachings of AkἨhayamati SȊtra: 

Whichever sȊtras teach for the sake of entering the path are called 

ñinterpretable meaning.ò Whichever sȊtras teach for the sake of 

entering the fruit are called ñdefinitive meaning.ò 

is devised in terms of trainees, those entering the path and those entering 

the fruit of the path. Nevertheless, Jig-may-dam-chº-gya-tsho avers
110
 that 

this mode has the same thrust
a
 as positing the interpretable and the defin-

itive by way the topics taught. By limiting himself to saying that it has the 

same thrust he still suggests a certain similarity without having to hold that 

these are the same. He cites Sha-mar Gen-d¿n-tan-dzin-gya-tshoôs Lamp 

Illuminating the Profound Thought, Set Forth to Purify Forgetfulness of 

the Difficult Points of (Tsong-kha-paôs) ñGreat Exposition of Special In-

sightò
b
 which in the same way hedgingly says, ñThis is like equivalent

c
 

with the mode of positing [the interpretable and the definitive] in terms of 

topics.ò 

 Both phrasings indicate a reluctance to claim that positing the inter-

pretable and the definitive by way trainees and by way of topics are actu-

ally equivalent while suggesting a close connection. To provide some sup-

port for this, Jig-may-dam-chº-gya-tsho offers a statement from Gyal-

tshabôs Notes [on Tsong-kha-paôs Teachings] on the Eight Difficult Top-

ics:
d
 

                                                      
a
 gnad gcig pa. 

b
 zhwa dmar dge bdun btsan ôdzin rgya mtsho (1852-1910), lhag mthong chen 

moôi dkaô gnad rnams brjed byang du bkod pa dgongs zab snang baôi sgron me, 

TBRC W2993 (lha sa sman rtsis khang gi par khang, n.d.). 
c
 don gcig pa ôdra. 

d
 TBRC, W29193, 17a.4-17a.6. The writer is Gyal-tshab Dar-ma-rin-chen 

(rgyal tshab dar ma rin chen, 1364-1432), who is one of Tsong-kha-paôs two chief 

disciples, the other equally prominent student being Khay-drub-ge-leg-pal-sang 

(mkhas grub dge legs dpal bzang, 1385-1438). In Dön-drub-gyal-tshanôs Four 
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With respect to those set forth in terms of trainees, those set forth 

for the sake of entering the path are interpretable meanings, and 

those set forth for the sake of entering the fruit are definitive 

meanings. The path is the wisdom realizing the absence of inher-

ent existence, and the techniques for entering into it are the teach-

ings of impermanence and so forth. The fruit is nirvǕ a, and the 

technique for directly entering into it is realization of the absence 

of inherent existence. 

 With respect to those set forth in terms of topics, those teach-

ing conventionalities are interpretable meanings, and those teach-

ing the ultimate truth are definitive meanings. 

Since the topics taught for the sake of entering the path are obscurational 

truths such as impermanence and so forth and the topic taught for the sake 

of entering the fruit is the ultimate truth, the absence of inherent existence, 

Jig-may-dam-chº-gya-tsho, based on this, accepts that this first mode has 

the same thrust as positing the interpretable and the definitive by way of 

the topics taught. Still, he does not allow that it is a mode of positing the 

interpretable and the definitive by way of the topics taught, since these two 

styles are described separately, as Tsong-kha-pa indeed does, as indicated 

above. 

 Jig-may-dam-chº-gya-tsho is suggesting that Tsong-kha-paôs separate 

treatment of these two modes is why Sha-mar Gen-d¿n-tan-dzin-gya-tsho 

merely says that this first mode is ñlike equivalent
a
 with the mode of pos-

iting [the interpretable and the definitive] in terms of topics,ò that is to say, 

more or less equivalent but not exactly so. Through this route, Jig-may-

dam-chº-gya-tsho justifies his own phrasing that the two modes have ñthe 

same thrust,ò and in doing so, he shows how thin the boundary can be 

between the mode in terms of trainees and the mode in terms of topics. His 

not so hidden agenda is likely to show the logic behind Chandrakǭrtiôs ci-

tation of the first and the eighth modes, which at first blush seem incon-

gruent. Jig-may-dam-chº-gya-tsho thereby (stealthily) shows that Tsong-

kha-pa did not reject outright Chandrakǭrtiôs inclusion of the first when 

Tsong-kha-pa chose Kamalashǭlaôs three modes of differentiating the in-

terpretable and the definitive, which do not include the first. 

 Now let us turn to unpacking the issues provoked by the three modes 

that Tsong-kha-pa, following Kamalashǭla, cites. 

                                                      
Intertwined Commentaries, 50b.2/300.2, the writer is listed as dar ma rgyal 

mtshan. 
a
 don gcig pa ôdra. 
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Issue #2: How can ñteaching establishing 

conventionalitiesò be taken as ñteaching 

obscurational truths,ò and how can ñteaching 

establishing ultimatesò be taken as teaching 

ultimate truthsò? 

The second mode of positing the interpretable and the definitive, which is 

the first cited by Tsong-kha-pa (30), is: 

Whichever sȊtras teach establishing conventionalities are called 

ñinterpretable meaning.ò Whichever sȊtras teach establishing ul-

timates are called ñdefinitive meaning.ò 

This seems to be saying that scriptural passages that teach the establishing 

(or the establishment) of conventionalities require interpretation and scrip-

tural passages that teach the establishing (or the establishment) of ulti-

mates are definitive. Since proofs establishing the ultimate are not the ul-

timate itself but the means of establishing it, establishment of the ultimate 

is, in fact, an obscurational truth and not an ultimate truth. This leaves the 

problem that then this sȊtra passage would not frame the interpretable and 

the definitive around teaching the two truths, since it would not teach ulti-

mate truth and thus would contradict Tsong-kha-paôs framing of the inter-

pretable and the definitive around teaching the two truths. 

 In the fifteenth century Ba-so-chº-kyi-gyal-tshan,
a
 most likely from 

seeing this problem, takes the first merely as ñobscurational truthsò and 

the second merely as ñultimate truthsò
b
 in commentary on the same pas-

sage in Tsong-kha-paôs Great Exposition of the Stages of the Path; taken 

                                                      
a
 ba so chos kyi rgyal mtshan, born 1402; for problems related with identifying 

this author with the younger brother of Khay-drub (mkhas grub dge legs dpal 

bzang, 1385-1438), one of Tsong-kha-paôs two closest students, see Napper, De-

pendent-Arising and Emptiness, 219-220. 
b
 kun rdzob bden pa and don dam bden pa. From the Four Interwoven Anno-

tations/ The Lam rim chen mo of the incomparable Tsong-kha-pa, with the inter-

lineal notes of Ba-so Chos-kyi-rgyal-mtshan, Sde-drug Mkhan-chen Ngag-dbang-

rab-rtan, ôJam-dbyangs-bshad-paôi-rdo-rje, and Bra-sti Dge-bshes Rin-chen-

don-grub, lam rim mchan bzhi sbrags ma/ mnyam med rje btsun tsong kha pa 

chen pos mdzad paôi byang chub lam rim chen moôi dkaô baôi gnad rnams mchan 

bu bzhiôi sgo nas legs par bshad pa theg chen lam gyi gsal sgron, in lam rim 

mchan bzhi sbrags ma (bla brang bkra shis ôkhyil par ma), TBRC W29037.1:3- 

978 (bla brang bkra shis ôkhyil edition printed from the 1807 bla brang bkra shis 

'khyil blocks in 1999?), 155.4 and 155.5; see also Jig-may-dam-chö-gya-tshoôs 
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this way, scriptural passages that teach obscurational truths (anything ex-

cept emptiness) require interpretation and scriptural passages that teach 

the ultimate truth, emptiness, are definitive. However, two centuries later, 

seemingly oblivious to this issue, Tra-ti Ge-she Rin-chen-dºn-drub,
a
 takes 

ñestablishing conventionalitiesò as ñmeans of establishing conventionali-

tiesò
b
 and takes ñestablishing ultimatesò as ñmeans of establishing ulti-

mates.ò
c
 A century later Yang-jan-ga-way-lo-drº passes off the various 

readings as not making any substantial difference, saying in A Brief Ex-

planation of Terminology Occurring in (Tsong-kha-paôs) ñGreat Exposi-

tion of the Stages of the Pathò:
111

 

However the meaning of the statement in the Teachings of AkἨha-

yamati SȊtra of teaching establishing conventionalities and estab-

lishing ultimates is takenðwhether as ñteaching the mode of es-

tablishing conventional entities and the mode of establishing ulti-

mate entitiesò
d
 or as ñteaching the means of establishing conven-

tionalities and means of establishing ultimatesò
e
 or as ñteaching 

obscurational truths and ultimate truths,ò
f
 it is similar. 

Early in the twentieth century, however, Jig-may-dam-chº-gya-tsho
112
 

clearly is concerned about the problem. He does not want to just ignore 

the issue, so he adjusts the reading of ñteaching establishing convention-

alitiesò so that it yields ñteaching so as to establish conventionalities.ò He 

turns the spelling of kun rdzob sgrub pa bstan pa, as Tsong-kha-pa cites 

it, into kun rdzob bsgrub par bstan pa, and he adjusts the reading of ñteach-

ing establishing ultimatesò to yield ñteaching so as to establish ultimatesò 

by turning the spelling of don dam pa sgrub pa bstan pa into don dam 

bsgrub par bstan pa. Reading the term ñestablishingò as ñwhat is estab-

lished,ò a verbal object noun, he differs from Tra-ti Ge-she Rin-chen-dºn-

                                                      
Port of Entry, vol. 2, 17.2. 
a
 pra/bra sti dge bshes rin chen don grub, fl. mid-seventeenth century; his po-

sition is cited in Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 17.3; Jig-may-

dam-chö-gya-tsho refers to him as pra sti throughout. 
b
 kun rdzob sgrub byed; Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 

17.3. 
c
 don dam sgrub byed; in Four Interwoven Annotations (155.5) this identifica-

tion is attributed to Jam-yang-shay-pa. 
d
 kun rdzob paôi ngo bo sgrub tshul dang don dam paôi ngo bo sgrub tshul 

bstan pa. 
e
 kun rdzob sgrub byed dang don dam sgrub byed bstan pa. 

f
 kun rdzob sgrub pa ste bden pa bstan pa/ don dam sgrub pa bstan pa ste don 

dam bden pa bstan. 
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drub who reads it as a verbal agent noun, ñmeans of establishing.ò He does 

this to justify explaining that the first means ñteaching obscurational truths 

explicitly and mainly as what are to be establishedò
a
 and to justify ex-

plaining that the second means ñteaching ultimate truths explicitly and 

mainly as what are to be established.ò
b
 He thereby can take the two truths 

themselves as what are taught in those respective sȊtras. 

 Since it would be arbitrary and thus inelegant merely to fiddle with the 

spelling, Jig-may-dam-chº-gya-tsho
c
 indicates that he bases these changes 

on the Commentary on the ñTeaching of AkἨhayamati SȊtraò
d
 where it 

says: 

With respect to the statement [in the Teachings of AkἨhayamati 

SȊtra], ñWhichever sȊtras teach so as to establish conventionali-

ties (kun rdzob bsgrub par bstan pa),ò whichever sȊtras teach for 

the sake of establishing that the manifold conventions of conven-

tionalities exist only in conventional terms (kun rdzob kyi tha 

snyad mang po tha snyad tsam du yod par bsgrub paôi phyir 

gsungs pa) are sȊtras of interpretable meaning. With respect to the 

statement [in the Teachings of AkἨhayamati SȊtra], ñWhichever 

sȊtras teach as ultimates (don dam par bstan pa),ò [this means 

that] whichever sȊtras teach the characters of no production and 

no cessation as ultimates are sȊtras of definitive meaning. 

After presenting this corroborative evidence, Jig-may-dam-chº-gya-tsho 

assumes a humble posture, concluding that he thinks this is probably
e
 the 

way the term ñestablishingò should be read. I find his presentation to be 

incisive. 

                                                      
a
 kun rdzob bden pa dngos su gtso bor bsgrub par bya bar bstan pa; Jig-may-

dam-chö-gya-tshoôs Port of Entry, vol. 2, 7.5. 
b
 don dam bden pa dngos su gtso bor bsgrub par bya bar bstan pa; ibid., 7.6. 

c
 The Peking edition of the Teachings of AkἨhayamati SȊtra reads sgrub par 

bstan pa, unlike either Tsong-kha-paôs sgrub pa bstan pa or Jig-may-dam-chö-

gya-tshoôs bsgrub par bstan pa; for other variations see Napper, Dependent-Aris-

ing and Emptiness, 736 n. 307. 
d
 ôphags pa blo gros mi zad pas bstan paôi rgya cher ôgrel pa (ǕryǕkἨaya-

matinirdeŜaἲǭkǕ), in bstan ôgyur (sde dge, 3994), TBRC W23703.114:4-539 

(Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab partun khang, 1982-

1985); Peking 5495, vol. 104. No author is attributed in the Peking catalogue; Dr. 

Phillip Stanley reports that ñBu ston, the sNar thang (N4284) and Co ne (C3961) 

bstan ôgyurs, and the sDe dge (D3994) bstan ôgyur dkar chag state that this text is 

by Vasubandhu.ò 
e
 yin nam snyam. 
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SECOND MODE OF POSITING THE 

INTERPRETABLE AND THE DEFINITIVE CITED BY 

TSONG-KHA-PA 

The second mode that Tsong-kha-pa (30) cites is the sixth in the Teachings 

of AkἨhayamati SȊtra: 

Whichever sȊtras teach various words and letters are called ñin-

terpretable meaning.ò Whichever sȊtras teach the profoundðdif-

ficult to view and difficult to realizeðare called ñdefinitive mean-

ing.ò 

About this Tsong-kha-pa (32) says: 

The two middle [sentences] explain that the teaching of conven-

tionalities is a teaching of various meanings through various dif-

ferent words and that the teaching of the ultimate is a teaching of 

the single taste that is an elimination of proliferations, the meaning 

difficult to realize; this mode of positing [the interpretable and the 

definitive] is not separate [from the former]. 

As Gung-thang Lo-drº-gya-tsho says,
113
 here the differentiation is by way 

of how the two truths are taught. This looks simple enough, but the termi-

nology evokes exploration. 

Issue #3: How are the three terms, ñprofound,ò 

ñdifficult to view,ò and ñdifficult to realizeò 

related?  

Ser-sh¿l Lo-sang-p¿n-tshog
114
 takes the latter two termsðñdifficult to 

view,ò and ñdifficult to realizeòðas explaining the first, ñprofoundò. He 

identifies the profound as emptiness and indicates that its mode of profun-

dity is that it is difficult to view through examples, reasons, and so forth
a
 

and difficult to realize with wisdom arisen from meditation.
b
 

                                                      
a
 Wal-mang Kön-chog-gyal-tshanôs Notes on (Kön-chog-jig-may-wang-poôs) 

Lectures associates ñdifficult to viewò with the level of hearing and associates 

ñdifficult to realize,ò as Ser-shül Lo-sang-pün-tshog does, with the level of wis-

dom arisen from meditation. He says that this division of level is done in order to 

avoid redundancy. 
b
 My translation of Tsong-kha-paôs text follows this explanation, though the 

others also are suitable. 
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 Jam-yang-shay-pa,
a
 however, sees a list of three: profound due to be-

ing difficult to fathom;
b
 difficult to view due to being difficult to see;

c
 and 

difficult to realize since it must be comprehended only by the mind.
d
 If we 

follow him, the passage should be translated as: 

Whichever sȊtras teach the profound, the difficult to view, and the 

difficult to realize are called ñdefinitive.ò 

Tra-ti Ge-she Rin-chen-dºn-drub similarly sees a list of three but with dif-

ferent meanings: profound since its depth cannot be realized; difficult to 

view by way of methods such as examples, reasons, and so forth; and dif-

ficult to realize since although a mere estimate of how it exists is under-

stood through such methods, it is difficult to realize in the sense of pene-

trating exactly how its entity is. 

 Jig-may-dam-chº-gya-tsho also sees a list of three, but his third (oddly 

to me) seems to explain the meaning that he himself posits for the first:
115

 

[Ultimate truth] is ñprofoundò due to being difficult to realize; 

ñdifficult to viewò because it cannot be known by [a conscious-

ness] having apprehension [of true existence], and ñdifficult to re-

alizeò because it is difficult to be known by a common beingôs 

direct perception. 

                                                      
a
 My renderings of Jam-yang-shay-paôs and Tra-ti Ge-she Rin-chen-dön-

drubôs descriptions are drawn from Jig-may-dam-chö-gya-tshoôs Port of Entry, 

vol. 2, 18.4, which are taken from Four Interwoven Annotations/ The Lam rim 

chen mo of the incomparable Tsong-kha-pa, with the interlineal notes of Ba-so 

Chos-kyi-rgyal-mtshan, Sde-drug Mkhan-chen Ngag-dbang-rab-rtan, ôJam-

dbyangs-bshad-paôi-rdo-rje, and Bra-sti Dge-bshes Rin-chen-don-grub, lam rim 

mchan bzhi sbrags ma/ mnyam med rje btsun tsong kha pa chen pos mdzad paôi 

byang chub lam rim chen moôi dkaô baôi gnad rnams mchan bu bzhiôi sgo nas legs 

par bshad pa theg chen lam gyi gsal sgron, in lam rim mchan bzhi sbrags ma (bla 

brang bkra shis ôkhyil par ma), TBRC W29037.1:3-978 (bla brang bkra shis ôkhyil 

edition printed from the 1807 bla brang bkra shis ôkhyil blocks in 1999?), vol. 2, 

156.2. Jig-may-dam-chö-gya-tsho also cites the commentary on the sȊtra and 

Vasubandhuôs Principles of Explanation, rnam par bshad paôi rigs pa (vyǕk-

yhayukti), in bstan ôgyur (sde dge, 4061), TBRC W23703.136:59-270 (Delhi, In-

dia: Delhi Karmapae chodhey, Gyalwae sungrab partun khang, 1982-1985); also 

Peking 5590. 
b
 dpag dkaô bas. 

c
 mthong dkaô bas. 

d
 yid kho nas ôjal dgos pas. 



108 Analysis of Issues I: Criteria for Differentiating Interpretable & Definitive 

 

Issue #4: It is easy to see how ñteach the 

profoundðdifficult to view and difficult to 

realizeò means ñteach ultimate truths,ò but how 

can ñteach various words and lettersò be taken as 

ñteach obscurational truthsò? 

Since sȊtras teaching conventionalities do not just teach ñvarious words 

and lettersò but teach any phenomenon except ultimate truths, it is neces-

sary to get around taking ñvarious words and lettersò as limiting what is 

taught to just what it says, words and the letters composing words. Jig-

may-dam-chº-gya-tsho accomplishes this by taking ñvarious words and 

lettersò as the manner in which obscurational truths are taught:
a
 

A sȊtra that teaches within taking various obscurational truths 

through various words as the principal topics of its explicit teach-

ing is posited as a sȊtra of interpretable meaning. 

Similarly, he fleshes out the description in the Teachings of AkἨhayamati 

SȊtra as:
b
 

Those thatðthrough various different words and letters, that is, 

names,
c
 within associating substrata and attributesðexplicitly 

and mainly teach obscurational truths, which appear as various 

meanings, are [sȊtras of] interpretable meaning. 

and again when restating this in brief, he says, ñteaching in the manner of 

various words and letters.ò
d
 

 Through making this adjustment, the second mode of differentiating 

the interpretable and the definitive that Tsong-kha-pa cites is seen to be the 

                                                      
a
 tshig mi ôdra ba sna tshogs pas kun rdzob bden pa sna tshogs pa de ltar ston 

paôi mdo drang don; Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 11.3. 
b
 don sna tshogs su snang baôi kun rdzob bden pa rnams khyad gzhi dang khyad 

chos sbyar nas ston paôi tshig dang yi ge ste ming mi ôdra ba sna tshogs pas gtso 

bor dngos su ston pa drang don; Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 

2, 7.6. 
c
 Whereas Jam-yang-shay-pa (Four Interwoven Annotations, 155.6) takes ñlet-

tersò (yi ge) literally since individual letters are the foundations of words, Jig-

may-dam-chö-gya-tsho glosses ñlettersò as ñnamesò (ming), which in Tibetan 

grammar are stems (that is, without case endings or other particles) and thus not 

redundant with ñwords,ò which have case endings and can even be phrases. 
d
 tshig dang yi ge sna tshogs su bstan pa; Jig-may-dam-chö-gya-tshoôs Port of 

Entry, vol. 2, 7.1. 
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same as his first. Jig-may-dam-chº-gya-tsho thereby justifies Tsong-kha-

paôs pointing out that ñthis mode of positing [the interpretable and the de-

finitive] is not separate [from the former].ò 

Issue #5: But are ultimate truths not also taught 

with a variety of names such as ñemptiness,ò 

ñsuchness,ò and ñthusnessò? 

Just as on the occasion of teaching conventionalities one meaning, such as 

person, is taught with a variety of names such as ñsentient being,ò ñliving 

being,ò and so forth, so on the occasion of teaching the ultimate one mean-

ing, the noumenon, is taught with a variety of names such as ñemptiness,ò 

ñsignlessness,ò and so forth. However, given the way that the SȊtra Un-

raveling the Thought posits the interpretable and the definitive in this sec-

ond mode: 

Whichever sȊtras teach various words and letters are called ñin-

terpretable meaning.ò Whichever sȊtras teach the profoundðdif-

ficult to view and difficult to realizeðare called ñdefinitive mean-

ing.ò 

it is necessary to avoid having to accept that the ways the interpretable and 

the definitive are taught are the sameðthat is, in the manner of various 

words and letters. To get around this, Jig-may-dam-chº-gya-tsho
116
 points 

out that indeed the ultimate is taught with a variety of names, but when 

these dawn to a conceptual consciousness, aside from the single taste of a 

mere negative of inherent establishment, nothing else dawns to the mind, 

whereas, regarding conventionalities, a variety of different isolatable con-

notations as many as the number of names dawn to conceptuality even 

with regard to one object.
a
 

THIRD MODE OF POSITING THE INTERPRETABLE 

AND THE DEFINITIVE CITED BY TSONG-KHA-PA 

The third mode of positing the interpretable and the definitive that Tsong-

kha-pa (30) cites is the eighth in the Teachings of AkἨhayamati SȊtra: 

Whichever sȊtras teach what are set out with various vocabu-

laryð[such as] self, sentient being, living being, the nourished, 

creature, person, mind-progeny, pride-child, agent, and feelerð

                                                      
a
 This will be explained in more detail below, 112, Issue #7:. 



110 Analysis of Issues I: Criteria for Differentiating Interpretable & Definitive 

 

like [teaching] an owner
a
 when there is no owner are called ñin-

terpretable meaning.ò Whichever sȊtras teach the doors of libera-

tionðthingsô emptiness, signlessness, wishlessness, no composi-

tion, no production, no produced, no sentient being, no living be-

ing, no person, and no ownerðare called ñdefinitive meaning.ò 

Tsong-kha-pa (32) explains this mode of differentiating the interpretable 

and the definitive: 

The last two sentences indicate the mode of teaching through 

which [a sȊtra] comes to teach conventionalities or the ultimate. 

Those that teach self, sentient being, and so forth as like existent
b
 

teach conventionalities; furthermore, they do not teach just those; 

these [also] refer to all that teach, as like existent, the things that 

are the objects and the means related with those agents. The de-

scription of things as empty, without production, and so forth is an 

explanation that phenomena are without inherent existence; the 

teaching of sentient beings as nonexistent and so forth is an expla-

nation that persons are without inherent existence. Those that 

teach in accordance with such a mode of teaching teach the ulti-

mate. 

Let us consider issues raised by these somewhat opaque descriptions. 

Issue #6: Is the Teachings of AkἨhayamati SȊtra 

saying that sȊtras requiring interpretation only 

teach about persons? What about other 

conventional phenomena? 

In describing sȊtras requiring interpretation this sȊtra passage, in its literal 

reading, refers merely to sȊtras teaching about persons. However, as Jig-

may-dam-chº-gya-tsho points out,
117
 it speaks of definitive sȊtras in two 

groups, teaching the selflessness of phenomena and teaching the selfless-

ness of persons: 

1. teaching the absence of inherent existence of phenomena 
Å the three doors of liberation: emptiness, signlessness, and 

                                                      
a
 bdag po lta bur (Michio and Khangar, 2.15); Jig-may-dam-chö-gya-tshoôs 

citation (Port of Entry, vol. 2, 6.4) reads bdag po dang bcas par. See 116, Issue 

#9: and 117, Issue #10:. 
b
 yod pa ltar. 
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wishlessness 
Å a fourth door of liberation, no composition  
Å no production 
Å no produced 

2. teaching the absence of inherent existence of persons 
Å no sentient being 
Å no living being 
Å no person 
Å no owner. 

From this division of definitive sȊtras into those that teach the emptiness 

of phenomena and those that teach the emptiness of persons, Jig-may-dam-

chº-gya-tsho draws the conclusion that it can be understood that sȊtras 

requiring interpretation also teach both phenomena and persons even if the 

above passage in the Teachings of AkἨhayamati SȊtra only speaks of sȊtras 

requiring interpretation as those teaching persons. In this vein, Tsong-kha-

pa (32) says: 

Due to the fact that these [definitive sȊtras] are described as two-

fold [describing phenomena as without inherent existence and de-

scribing persons as without inherent existence], the above [sȊtras 

requiring interpretation] also must [be understood as] teaching 

both phenomena and persons as existent. 

That definitive sȊtra passages address the emptiness of both phenomena 

and persons implies that both phenomena and personsðthe bases, or sub-

strata, of those emptinessesðare presented in other sȊtra passages that 

necessarily require interpretation to determine the final mode of being of 

the objects under discussion since they do not themselves teach emptiness 

and thus are interpretable sȊtra passages. The reasoning is cogent and seals 

the point that sȊtras requiring interpretation teach both phenomena and 

persons even if only persons are explicitly mentioned. 

 However, the issue is not left there, most likely because the terms ñper-

sonsò and ñphenomenaò are used so frequently within the tradition without 

ñpersonsò including a wider meaning; a more elegant resolution of the is-

sue has somehow to stretch the very meaning of ñpersonsò to include ñphe-

nomena.ò Thus, as an additional way to justify the extension within the 

sȊtraôs own description of sȊtras requiring interpretation, Tsong-kha-pa 

(32) cogently takes ñpersonsò to be agents but then stretches the term 

ñagentsò to include the objects of those agents and the means used by those 

agents: 
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Those that teach self, sentient being, and so forth as like existent
a
 

teach conventionalities; furthermore, they do not teach just those; 

these [also] refer to all that teach, as like existent, the things that 

are the objects and the means dependent upon those agents. 

As Ser-sh¿l Lo-sang-p¿n-tshog
118
 explains, sȊtras requiring interpretation 

do not just teach self, sentient being, and so forth, which are agents, even 

though that is the literal reading of this passage in the Teachings of AkἨha-

yamati SȊtra; rather, the meaning of self, sentient being, and so forth is 

extended to include everything related with persons (or as Jig-may-dam-

chº-gya-tsho rephrases it, ñillustrated by personsò).
b
 Drawing out the sig-

nificance of this move, Jig-may-dam-chº-gya-tsho concludes:
119

 

In brief, these [sȊtras] are all those that teach the phenomena of 

the aggregates and so forth and persons as existent.
c
 

Through this forced extension of the meaning of ñpersonsò to include other 

phenomena, the third mode of positing the interpretable and the definitive 

is seen to be the same as the other twoðframed around the two truths. 

Issue #7: What are the individual connotations of 

ñpersonò and its ten equivalents? 

Jig-may-dam-chº-gya-tsho lists the connotations of the ten equivalents of 

person
d
 by providing etymologies for ñpersonò drawn from Asagaôs 

Compendium of Synonyms
e
 in the Grounds of Bodhisattvas:

f
 

                                                      
a
 yod pa ltar. 

b
 des [that is, gang zag gis] mtshon paôi, Jig-may-dam-chö-gya-tshoôs Port of 

Entry, vol. 2, 8.3. 
c
 yod par. 

d
 Wal-mang Kön-chog-gyal-tshan (Notes on [Kön-chog-jig-may-wang-poôs]  

Lectures, 432.3) points out that these terms are indicated in Manifest Knowledge 

(mngon pa, abhidharma) as being imputed during the first eon. 
e
 rnam grangs bsdu ba (yogǕcǕrabhȊmau paryǕyasaἄgrahaἈǭ), in bstan ôgyur 

(sde dge, 4041), TBRC W23703.132:46-96 (Delhi, India: Delhi Karmapae cho-

dhey, Gyalwae sungrab partun khang, 1982-1985). 
f
 Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 8.5) acknowledges that 

these terms are described in many diverse ways but chooses Asagaôs presenta-

tion here. 
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Term Etymology 

self (bdag, Ǖt-

man) 

so called due to viewing the appropriated aggregates as self and 

the selfôs (nyer len gyi phung po rnams la bdag dang bdag gir lta 

bas) 

sentient being 

(sems can, sattva) 

so called due to not knowing phenomena as they are in reality 

and being attached to them (chos rnam yang dag pa ji lta ba 

bzhin ma shes pa dang de dag la chags pas) 

living being 

(srog, jǭva) 

so called due to being alive and abiding together with life (tshe 

dang lhan cig gson zhing gnas pas) 

the nourished 

(gso ba, poἨa) 

so called due to being nourished through being furthered by the 

path of mundane existence of rebirth (yang ôbyung baôi srid paôi 

lam gyis rgyas par byas pas)  

creature/person 

(skyes bu, puruἨa) 

so called due to enacting the prowess of a creature (skyes buôi 

rtsal byed pas) 

person (gang zag, 

pudgala) 

so called due to not being sated and not knowing satisfaction 

with again and again transmigrating (yang dang yang du ôgro ba 

la mi ngoms pa and chog mi shes pas) 

mind-progeny 

(shed las skyes, 

manuja) 

so called due to being engendered by a mental representation, 

that is, engendered merely mentally, the situation being that hu-

mans in the first eon did not rely upon blood and semen (yid kyi 

rnam pa ste bskal ba dang poôi mi rnams khu khrag la ma ltos 

par yid tsam gyis skyes pas) 

pride-child (shed 

bu, mǕnava) 

so called due to becoming higher and lower in dependence upon 

pride (nga rgyal la brten nas mtho dman du ôgyur bas) 

agent (byed pa 

po, kartἠ/kǕraka) 

so called due to being the agent of actions (las byed pa po yin 

pas) 

feeler (tshor ba 

po) 

so called due to being the experiencer of fruitional feelings 

(rnam smin gyi tshor ba myong ba po yin pas) 

These etymologies demonstrate that although these eleven are equivalents, 

they each have their connotation.
a
 

                                                      
a
 For several of these Ser-shül Lo-sang-pün-tshog (Notes, 2b.3) gives etymol-

ogies from Tra-ti Ge-she Rin-chen-dön-drub and from Jam-yang-shay-pa that are 

drawn with minor variations from their word commentaries on Tsong-kha-paôs 

Great Exposition of the Stages of the Path: 
 

Term Tra-ti Ge-she Rin-chen-
dön-drub 

Jam-yang-shay-pa 

self (bdag, 
Ǖtman) 

so called due to controlling 
(dbang byed pa) 

so called due to being appre-
hended as self by the mind 
(sems kyis bdag tu bzung ba) 

sentient be-
ing (sems 
can, sattva) 

so called due to possessing 
the exertion of intention 
(sems paôi rtsol ba dang ldan 
pa) 

so called due to possessing 
power of heart (snying ltobs 
dang ldan pa) 
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Issue #8: How to get around the fact that 

emptiness and so forth also have their respective 

etymologies? 

Each of the ten illustrations of the ultimate also has its respective etymol-

ogy:
a
 

                                                      
living being 
(srog, jǭva) 

so called due to acting as the 
basis of living (ôtsho baôi 
rten byed pa) 

so called due to living (ôtsho 
ba) 

the nourished 
(gso ba, 
poἨa) 

so called due to being that 
which is sustained by many 
conditions for living (ôtsho 
rkyen du mas gso bar bya 
ba) 

so called due to being fur-
thered (rgyas pa) 

creature/per-
son (skyes 
bu, puruἨa) 

 so called due to having the 
power of capacity for actions 
(bya ba la nus mthu yod pa) 

person (gang 
zag, 
pudgala) 

so called due to being a con-
tinuum filled (gang) with af-
flictive emotions and fallen 
(zag) into cyclic existence 
(rgyud nyon mongs pas gang 
zhing ôkhor bar zag pa) 

 

mind-prog-
eny (shed las 
skyes, ma-
nuja) 

so called due to being engen-
dered from strength, power, 
or capacity (shed dam stobs 
sam nus pa las skyes pa) 

 

strength-
child (shed 
bu, mǕnava) 

so called due to being an off-
spring established from what 
has a nature of power or ca-
pacity (stobs sam nus paôi 
rang bzhin las grub pa) 

 

agent (byed 
pa po, kartἠ/ 
kǕraka) 

so called due to the agent of 
white and black actions 
(dkar nag gi las byed pa po) 

 

feeler (tshor 
ba po) 

so called due to being the 
feeler of fruitions (rnam 
smin tshor ba po) 

 

See Four Interwoven Annotations, vol. 2, 157.2; and Napper, Dependent-Arising 
and Emptiness, 257. 
a
 These are adapted from Napper, Dependent-Arising and Emptiness, 258-259, 

which in turn are drawn from Four Interwoven Annotations, vol. 2, 157.6; Jig-

may-dam-chö-gya-tshoôs more concise explanations (Port of Entry, vol. 2, 9.4) 
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Term Explanation 

emptiness (stong 

pa nyid, ŜȊnyatǕ) 

absence of true establishment of the respective entities of phe-

nomena 

signlessness 

(mtshan ma med 

pa, animitta) 

absence of true establishment of the causes, means, and so forth 

of the entities of phenomena 

wishlessness 

(smon pa med pa, 

apraἈihita) 

nonexistence of an entity suitable to be an object of wishing by 

way of hoping to attain its fruits ultimately 

no composition 

(mngon par ôdu 

byed pa med pa, 

anabhisaἄskǕra) 

nonexistence of the capacity of production from the viewpoint 

of being able to be ultimately composed, or put together, by 

other causes and conditions/ the noncomposition of actions for 

birth in the future 

no production 

(skye ba med pa, 

anutpǕda) 

nonexistence of the occurrence of ultimate production of an ef-

fect since ultimately causes do not have the capacity of compos-

ing, or putting together effects/ an effectôs not ultimately being 

produced from causes 

nonproduced (ma 

skyes pa, ajǕta) 

 

an effectôs not having been produced from its own side since 

the ultimate production of an effect does not occur/ an effectôs 

not having been produced from its own side 

no sentient being 

(sems can med pa, 

niỠ sattva) 

nonexistence of an autonomousa sentient being 

no living being 

(srog med pa, 

nirjǭva) 

nonexistence of an autonomous living being 

no person (gang 

zag med pa, 

niỠpudgala) 

nonexistence of an autonomous person 

no owner (bdag po 

med pa, asvǕmika) 

nonexistence of an autonomous owner 

Given these multiple connotations of the synonyms of ultimate truth, it has 

to be accepted that the ultimate is indeed taught with a variety of names 

such as signlessness and so forth; thus, how can it be held that the modes 

of teaching the conventional and the ultimate differ? 

 Jig-may-dam-chº-gya-tsho
120
 answers that when the meanings of 

these synonyms dawn to a conceptual consciousness, just the single taste 

of a mere negative of inherent establishment, and nothing else, dawns to 

the mind, despite there being differences in the bases, the substrata, of 

emptiness. He thereby unpacks the significance of Tsong-kha-paôs state-

ment (32), ñthe teaching of the ultimate is a teaching of the single taste 

                                                      
appear for some entries after a slash. 
a
 rang dbang ba. 
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that is an elimination of proliferations.ò Jig-may-dam-chº-gya-tsho adds 

that with regard to conventional phenomena, however, the many names of 

even one phenomenon retain their own individual connotations when they 

appear to a conceptual consciousness. This is the cogent route through 

which it is maintained that the modes of teaching the conventional and the 

ultimate differ. 

Issue #9: What does ñlike [teaching] an owner 

when there is no ownerò mean? Are the two terms 

ñownerò the same? 

Jig-may-dam-chº-gya-tsho
121
 takes both mentions of ñownerò as meaning 

an owner that is under its own power.
a
 He thereby indicates that these 

sȊtras exaggerate the status of persons, sentient beings, and so forth as 

being under their own power whereas a status of being under their own 

power simply does not exist. He frames this passage identifying sȊtras re-

quiring interpretation as saying: 

SȊtras that explicitly mainly teach those that must be set out by 

way of various conventions such as self, sentient being, and so 

forth upon fabricating their mode of appearance as like an 

ownerðwhereas in their measure of subsistence
b
 an owner having 

its own power does not existðare sȊtras requiring interpretation. 

He
122
 cites Sha-mar Gen-d¿n-tan-dzin-gya-tshoôs Lamp Illuminating the 

Profound Thought, Set Forth to Purify Forgetfulness of the Difficult Points 

of (Tsong-kha-paôs) ñGreat Exposition of Special Insightò which cogently 

avers: 

It being the case that the twoðwhat is taught as existent and what 

is taught as nonexistentðin the statement ñteachélike an owner 

when there is no ownerò must be equivalent, this must be put to-

gether as meaning that it is taught that persons inherently exist 

whereas they do not inherently exist, since if [an owner] is taken 

as conventionally existent, it would be difficult to explain how an 

owner does not exist. 

                                                      
a
 rang dbang ba. 

b
 gnas tshod. 
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Issue #10: If both ñownersò in ñlike [teaching] an 

owner when there is no ownerò mean an 

inherently existent owner, then since an inherently 

existent owner does not exist and obscurational 

truthsa necessarily exist, how could teaching a 

nonexistent owner constitute teaching a 

obscurational truth? 

Ser-sh¿l Lo-sang-p¿n-tshog,
123
 who flourished in the early twentieth cen-

tury most likely earlier than Jig-may-dam-chº-gya-tsho, comes at this is-

sue from a provocatively different angle. He holds that teaching ñselfò and 

so forth as like an owner
b
 should not be taken as meaning that persons are 

taught to be truly (or inherently) existent because (1) the sȊtra, by saying 

ñlike,ò is merely citing an analog and (2) these teachings must be applica-

ble to the mode of teaching conventionalities, which necessarily exist. Ra-

ther, teaching ñselfò and so forth as like an owner must be taken as ñteach-

ing them as existent in general without refuting that they are truly exist-

ent.ò Read this way, the sȊtra passage is describing the mode of teaching 

conventionalities, which necessarily exist, whereas an inherently existent 

or truly existent person and so forth do not exist. 

 I take his point to be that persons are taught without specifying that a 

truly existent person does not exist, much like teaching that an owner ex-

ists without specifying that a truly existent owner does not exist. If so, the 

first ñownerò is existent, whereas the second is not. 

 I find both Jig-may-dam-chº-gya-tshoôs and Ser-sh¿l Lo-sang-p¿n-

tshogôs explanations to be cogent, despite being contradictory. 

                                                      
a
 Or conventional truths. 

b
 bdag po lta bur. 





 

  

2. Types of Interpretation 

Tsong-kha-pa turns to discussing the meaning of the term drang don 

(neyǕrtha) that I translate in various contexts as ñinterpretable meaning,ò 

ñmeaning requiring interpretation,ò or ñmeaning to be interpreted.ò The 

problem Tsong-kha-pa addresses revolves around whether drang means 

ñleadingò or ñto be led,ò that is, ñto be interpreted.ò Although the Sanskrit 

neya clearly means ñto be ledò or ñthat which is to be led,ò and thus neyǕr-

tha (drang don) is ña meaning to be led/interpretedò or, more loosely, ñin-

terpretable meaningò or ñmeaning requiring interpretation,ò the Tibetan 

could mistakenly be taken as ña meaning leading [trainees].ò Hence, 

Tsong-kha-pa (36) says: 

Although it is indeed the case that trainees are to be led by sȊtras 

requiring interpretation, this [leading of trainees]
a
 is not the mean-

ing of drang (neya) [in drang don (neyǕrtha)]. Rather, it is the 

style of leading [that is, interpreting] that occurs according to 

whether the meaning of the sȊtra is [just] that or needs to be inter-

preted [or understood]
b
 as other than that. 

Jam-yang-shay-pa restates Tsong-kha-paôs meaning:
c
 

Here the way that texts requiring interpretation are to be led [that 

is, interpreted] does not refer to leading traineesðas by the indi-

rect teachings [of, for instance, a real self for the sake of] intro-

ducing [certain trainees to virtuous endeavor] but to interpreting 

the subject being discussed. 

Issue #11: Why does Tsong-kha-pa make this 

seemingly obvious point? 

Dºl-po-pa Shay-rab-gyal-tshan decisively explains that since definitive 

sȊtras also lead students, the mere leading of trainees does not put a sȊtra, 

or sȊtra passage, into the category of requiring interpretation. Dºl-po-pa 

seeks to make the further point that the teaching of a matrix-of-One-Gone-

                                                      
a
 gdul bya kha drang; Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 12.4.  

b
 go dgos pa; Wal-mang Kön-chog-gyal-tshanôs Notes on (Kön-chog-jig-may-

wang-poôs) Lectures, 432.1.5. 
c
 Hopkins, Maps of the Profound, 811; the Tibetan: 

ƔƅƠƖĿɬŹĿƅƪƇĿȺƠĿɬŹĿʮƗĿƗĿŷʳŷĿƈĿɰƨƌĿƅŷƪŹƚĿɦĿʋƔƠĿŷɫƗĿʌĿŶĿɬŹƚĿ
ʮƗĿƌĿƕƠƇĿƈƚĿƊɘƪƅĿʌƔƠĿɆƪĿƇƚĿ...ɬŹƚĿʮƗĿ 
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Thus endowed with ultimate Buddha qualities of body, speech, and mind 

cannot be said to require interpretation just because the Descent into LaἆkǕ 

SȊtra says that it was taught to lead trainees:
a
 

Moreover, since all profound paths of definitive meaning were 

spoken for the sake of leading trainees from the states of cyclic 

existence and solitary peace to the supreme city of great liberation, 

all of them most absurdly would just be of interpretable meaning. 

 Consequently, there is a great difference between requiring in-

terpretationb and being spoken for the sake of leading traineesé 

Tsong-kha-pa wants to make it clear that he agrees with Dºl-po-pa that the 

term drang (neya) in drang don (neyǕrtha) does not indicate that trainees 

are being led and, instead of this, indicates that interpretation of the mean-

ing is required; thus, he affirms that drang don (neyǕrtha) connotes ñmean-

ing to be led,ò that is to say, ñmeaning to be interpreted, or understood 

differently.ò However, Tsong-kha-pa disagrees with Dºl-po-paôs point that 

the teaching of a matrix-of-One-Gone-Thus endowed with ultimate Bud-

dha qualities of body, speech, and mind is not an interpretable meaning. 

 Thus, after agreeing with Dºl-po-pa about the connotation of drang 

don (neyǕrtha) as ñmeaning to be interpreted,ò Tsong-kha-pa (36) imme-

diately turns to explaining the criteria for requiring interpretation by de-

tailing two situations calling for it: 

Among those in which the meaning needs to be interpreted there 

are two types [one when the meaning of the literal reading
c
 must 

be interpreted as something else and another when the meaning of 

the mode of being must be interpreted as something else]:
124

 

Å One mode is, for instance, the need to interpret the statement 

that father and mother are to be killed
d
 in ñHaving killed father 

and mother.ò
e
 This must be interpreted as other than the mean-

ing of the explicit reading;
f
 namely, father and mother are to 

be taken as existence [that is, a fully potentialized karma that 

will produce the next lifetime, this being the tenth link of the 

dependent-arising of cyclic existence,] and attachment [the 

                                                      
a
 Hopkins, Mountain Doctrine, 117-121; see also Hopkins, Reflections on Re-

ality, chap. 17c, 364-380. 
b drang don. 
c
 sgras zin gyi don. 

d
 pha ma bsad par gsungs pa. 

e
 pha dang ma ni bsad byas shing. 

f
 dngos zin gyi don. 
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ninth link]. 
Å In the second mode, with respect to the [literally acceptable] 

statement, for instance, that from wholesome and unwhole-

some actions effects of pleasure and pain [respectively] arise, 

when someone propounds, for instance, that: 

The production of pleasure and pain by the two ac-

tions is the mode of being of those two, and there is 

no mode of being of them that is not this; hence, the 

suchness of the objects [mentioned] in that sȊtra is 

definite as just this, and therefore it is not suitable to 

interpret [the suchness of the objects mentioned in 

that sȊtra] as other than this. 

it is to be explained that the suchness of the objects 

[taught] in that [sȊtra, namely, the suchness of the arising 

of pleasure from wholesome actions and the arising of 

pain from unwholesome actions]
125
 must be interpreted as 

other than the explicit reading [that is to say, it must be 

interpreted as the emptiness of true existence of the aris-

ing of pleasure from wholesome actions and the empti-

ness of true existence of the arising of pain from unwhole-

some actions]. 

Jam-yang-shay-pa restates Tsong-kha-paôs meaning:
a
 

In brief, there are two modes of interpretation: 

Å one mode when the literal meaning of the passage is not even 

suitable to be what is expressed by the sȊtra as in, ñFather and 

mother are to be killed,ò
b
 [which actually teaches that exist-

ence and attachment in the twelve links of dependent-arising 

                                                      
a
 Hopkins, Maps of the Profound, 811; the Tibetan: 

ƊɘƪƅĿʌƔƠĿɆƪĿƇƚĿƉĿƅŹĿƌĿƇƠĿƊƚƅĿʌĿƒƠŹĿɦĿʋƔƠĿɊƚĿƓƠƇĿƌƅƪĿƅƨƔƠĿƊɘƪƅĿʌĿ
ƍƌĿɫĿƕŹĿƌƠĿʹŹĿƊƔƠĿɬŹƚĿʮƗĿƅŹĿŁ ƗƚĿƅŵƖĿƇŷĿƗƚĿƊƅƨĿɳŷĿƔʍŹĿƊƖĿ
ɨƪƇĿƈĿɊĿżƠĿƊƒƠƇĿƕƠƇĿƕŹĿƗƚĿƅŵƖĿƇŷĿƗƚĿƔʎƚĿʋĿƊƅƨĿɳŷĿƔʍŹĿƊĿƇƠĿ
ƗƚĿƅƨĿŷŽƠƚĿȢƠĿŷƇƚĿʼŷƚĿƕƠƇĿƈƖĿƔƅƪƅĿƈĿƗĿƗƚĿŷŽƠƚĿȢƠĿŷƇƚĿʼŷƚĿƅƨƖĿ
ƌƠĿʹŹĿŷƠĿƅƨĿƗƚĿŷƒƇĿɫĿƊƅŷĿƌƨƅĿɫĿɬŹĿƅŷƪƚĿƈĿɦĿʋƔƠĿɊĿżƠĿƊƒƠƇĿƈĿƕƠƇĿ
ƌƠƇĿȺƠĿɬŹĿʮƗĿƊɳƚĿƇĿŷŽƠƚĿƕƪƅĿƈƔƠĿʇƠƖĿ 
b
 Taipei, 532.12: pha dang ma ni bsad bya zhing. At first blush, this change 

from a past verbal ñhaving killedò (bsad byas) to a verbal object noun ñare to be 
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are to be abandoned] 
Å [another mode when the literal meaning of the passage is suit-

able to be what the sȊtra expresses but interpretation is re-

quired to determine the mode of subsistence of the phenomena 

discussed in the text, that is, their emptiness.] For instance, 

though the teaching that pleasures arise from wholesome ac-

tions and sufferings from unwholesome actions is literal, it 

would not be suitable to assert that the arising of pleasures 

from wholesome actions and the arising of sufferings from 

unwholesome actions is the mode of subsistence of the two 

actions. Rather, one must interpret their mode of subsistence 

otherwise, as lacking self [that is, as lacking inherent exist-

ence]. 

Thus, there are, in brief, two modes of interpretation: 

1. interpretation of that which is not literal 

2. interpretation of the literal [in order to discover the final na-

ture of the phenomena discussed]. 

As an instance of the firstðwhen the literal meaning of the passage must 

be interpreted as something elseðTsong-kha-pa (36) cites, as above, Bud-

dhaôs declaration that father and mother are to be killed. A stanza contain-

ing this line is found in the Compilations of Indicative Verse:
a
 

                                                      
killedò (bsad bya), which also occurs in the Second Dalai Lamaôs Lamp Illumi-

nating the Meaning of (Tsong-kha-paôs) Thought (101.2), appears to be signifi-

cant, since the first seems merely to report what the perpetrator did, whereas the 

second indicates that father and mother indeed should be killed; however, as will 

be seen below, some Tibetan scholars take the literal meaning of even the first as 

indicating approval of having killed father and mother. 
a
 UdǕnavarga; XXIX.22 (Golden Reprint, vol. 160, 80.3): 

pha dang ma ni bsad byas* shing/ 
rgyal po gtsang sbra can gnyis dang/ 
yul ôkhor ôkhor dang bcas bcom na/ 
mi ni dag par ôgyur zhes bya// 

*Reading byas for bas. There are also related stanzas at Compilations of Indicative 
Verse, XXX.73-74 (Golden Reprint, vol. 160, 115.2): 

The sinless who, having killed father and mother, 
Destroy the king, the two cleanly ones, 
The area as well as the retinue, 
Are brahmins [that is, pure]. 

pha dang ma ni bsad byas shing// 
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rgyal po gtsang sbra can gnyis dang // 
yul ôkhor ôkhor dang bcas bcom pa/ 
sdig med gang yin bram ze yin // 

The sinless who, having killed father and mother, 
Kill the king, the two cleanly ones, 
And the fierce tiger 
Are brahmins [that is, pure]. 

pha dang ma ni bsad byas shing// 
rgyal po gtsang sbra can gnyis dang // 
mi zad pa yi stag bsad pa// 
sdig med gang yin bram ze yin // 

See also the translations by Gareth Sparham, The Tibetan Dhammapada (New 
Delhi: Mahayana Publications, 1983; rev. ed., London: Wisdom Publications, 
1986); and by W. Woodville Rockhill, The UdǕnavarga: A Collection of Verses 
from the Buddhist Canon (London: Trübner, 1883; Calcutta: Trübner, 1892; re-
print Amsterdam: Oriental Press, 1975). A variation also appears in the 
Dhammapada (294): 

Having slain mother and father and two khattiya kings, having slain a 
kingdom together with the subordinate, without trembling, the brahmana 
goes.ò [John Ross Carter translation]. 

(Thanks to Donald Lopez for this citation.) For a citation of the PǕli and Gen-dun-
chö-pelôs translation into Tibetan see José Ignacio Cabezón, A Dose of Emptiness: 
An Annotated Translation of the stong thun chen mo of mKhas grub dGe legs dpal 
bzang, 430 n. 178 (Albany, N.Y.: State University of New York Press, 1992). 
 The stanza, with slight variation, is cited in NǕgǕrjunaôs Compendium of 
SȊtra [in bstan ôgyur (sde dge, 3934), TBRC W23703.110:298-431 (Delhi, India: 
Delhi Karmapae choedhey, Gyalwae sungrab partun khang, 1982-1985); Peking 
5330, vol. 102]: 

pha dang ma ni bsad byas shing/ 
bram ze gtsang sbra can nyid dang/ 
rgyal po yul ôkhor bcas bcom la/ 
mi de yongs su dag par ôgyur// 

RatnǕkarashǕntiôs Commentary on (NǕgǕrjunaôs) ñCompendium of SȊtra,ò Or-
nament Sparkling with Jewels [mdo kun las btus paôi bshad pa rin po cheôi snang 
baôi rgyan (sȊtrasamuccayabhǕἨyaratnǕlokǕlaἄkǕra), in bstan ôgyur (sde dge, 
3935), TBRC W23703.110:431-669 (Delhi, India: Delhi Karmapae chodhey, 
Gyalwae sungrab partun khang, 1982-1985); Peking 5331, vol. 102] changes the 
tense of the verb from the past to the future to form a future passive participle: 

pha dang ma ni gsad bya zhing/ / 
bram ze gtsang sbra can nyid dang/ / 
rgyal po yul ôkhor bcas bcom la/ / 
mi de yongs su dag par ôgyur/ /  
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A man who, having killed father and mother, 

Destroys the king, the two cleanly ones, 

The area as well as the retinue, 

Is said to become pure. 

Let us consider this provocative statement. 

Issue #12: How is ñkilling father and motherò to 

be interpreted? 

Praj¶Ǖvarmanôs commentary on the Compilations of Indicative Verse
a
 

identifies the context of Buddhaôs statement as well as the intended mean-

ings of the characters in terms of the twelve links of the dependent-arising 

of cyclic existence. The backdrop, therefore, is the twelve links: 

                                                      

This reading of gsad bya is how the first line is often cited by Tibetan scholars 
although Tsong-kha-pa uses the past version given above. Other variations are 
found in texts including the VajraỈǕka Tantra [rgyud kyi rgyal po chen po dpal 
rdo rje mkhaô ôgro (ŜrǭvajraỈǕkanǕmamahǕtantrarǕja), in bkaô ôgyur (sde dge 
par phud, 370), TBRC W22084.78:3-251, 67a.1-67a.2 (Delhi, India: Delhi Kar-
mapae chodhey, Gyalwae sungrab partun khang, 1976-1979)]: 

pha dang ma ni bsad byas shing/ 
bram ze gtsang ma gnyis bzung nas/ 
rgyal po yul ôkhor bcas bcom na/ 
mi de dag par ôgyur zhes bya/ 

Thanks to Paul Hackett for the citations from NǕgǕrjunaôs Compendium of SȊtra 
and the VajraỈǕka Tantra. 
a
 Peking 5601, vol. 119, 221.6; Golden Reprint, vol. 161, 357.6. See Gareth 

Sparhamôs presentation of this same material in a note in The Tibetan 

Dhammapada, 217 n. 244. 
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One Round of Twelve 

Projecting Causes in a Lifetime Prior to the Present Lifetime 

1. ignorance 

2. compositional action 

3. consciousness 

 a. cause consciousness 

Projected Effects in the Present Lifetime 

 b. effect consciousness 

4. name and form 

5. sense-spheres 

6. contact 

7. feeling 

Actualizing Causes in the Present Lifetime 

8. attachment 

9. grasping 

10. existence 

Actualized Effects in the Next Lifetime 

11. birth 

12. aging and death 

Praj¶Ǖvarman explains: 

In a mountainous area a fierce man wanted to be king; having de-

stroyed his enemies, he killed father and mother, the king, two 

cleanly brahmins, and a great many humans in the area and made 

himself king. He, upon reflection,
a
 went in the presence of the Su-

pramundane Victor and said, ñIf you teach properly, then even I 

will be pleased and will not destroy the pleasant grove [where you 

teach doctrine] and so forth, and moreover will enact many good 

deeds.ò Thereupon, [Buddha] spoke this [stanza]. Hearing it, [the 

fierce man] became faithful and turned into a great householder. 

 Because it is taught that a mother is the root of what arises, 

the mother (ma) is ignorance [the first link], since sȊtra says, 

ñFrom the condition of ignorance, compositional [action arises].ò 

Moreover, it is explained: 

Ignorance engenders cyclic existence, 

Which dwells like the mother of a child. 

Without this attachment 

[Cyclic existence] is not suitable to be engendered. 

                                                      
a
 des bsams pa gang bdag gis; translation conjectured from context. 
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The father (pha) is the link of compositional [action, the second 

link] because the world is engendered from action (las, karma). 

The king (rgyal po) is consciousness [the third link] because of the 

phrase ñFrom the condition of compositional [action] conscious-

ness [arises].ò ñRǕjaò (king) is desire because of the statement 

ñfrom objects such as forms and so forth.ò The two cleanly ones 

(gtsang sbra can gnyis) are the link of name and form [the fourth 

link] because they mutually have different characters. The sur-

rounding area (yul ôkhor) is the six sense-spheres [the fifth link], 

since they are objects of consciousness. As well as the retinue 

(ôkhor dang bcas) is contact and feeling [the sixth and seventh 

links] because these are the chief mental factors and the supreme 

of the accompaniers. Through stopping those, one becomes sepa-

rated from all causes and effects of transmigratory existence, 

whereby a man will become pure. 

 Now, let us give the condensation by KǕtyǕyanaputra: 

Due to its meaning of engendering, attachment [the eighth 

link] is the mother (ma) because of the phrase ñCreatures 

are engendered from attachment,ò since destruction of it 

is to abandon it by means of an antidote. Father (pha) is 

contaminated action and existence [the second and tenth 

links]; sȊtra says, ñThis one will be born there [from] con-

taminated virtuous deeds done and will experience the 

fruition.ò Destroying those is to abandon them by means 

of an antidote. The king is consciousness having appro-

priation [the third link], since scripture says, ñThe sixth, 

the lord, is the self of the city.ò The two cleanly ones are 

view and holding ethics and discipline to be supreme. The 

area is objects of afflictive emotions. As well as the reti-

nue is ñas well as secondary afflictive emotions.ò To have 

abandoned all these by means of their respective antidotes 

is purity since all objects [of the afflictive emotions and 

the secondary afflictive emotions] have been abandoned 

in that way. 

Tsong-kha-pa (36), without citing Praj¶Ǖvarman, offers a somewhat simi-

lar reading of the meaning by holding that ñHaving killed father and 

motherò teaches that the tenth and ninth members of the twelve-linked de-

pendent-arising of cyclic existence, existence and attachment, are to be 

abandoned: 

This must be interpreted as other than the meaning of the explicit 
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reading; namely, father and mother are to be taken as existence 

[that is, a fully potentialized karma that will produce the next life-

time, this being the tenth link of the dependent-arising of cyclic 

existence] and attachment [the ninth link]. 

Issue #13: Why call existence and attachment 

father and mother? 

Father and mother are used as metaphors for existence and attachment 

among the twelve links of the dependent-arising of cyclic existence to il-

lustrate how these two act as uncommon and common causes.
126
 The ex-

planation stems from the rules of patrilineal lineage in which a child comes 

to be of the fatherôs lineage. As Pal-jor-lh¿n-drubôs
a
 Lamp for the Teaching 

says:
127

 

Just as the father is the uncommon cause and the mother is the 

common cause [for determining a childôs lineage], so the karma 

[that produces] the next existence is like a seed producing a sen-

tient being in cyclic existence, and attachment is like a cooperative 

condition. Hence, the karma for the rebirth is indicated with the 

name ñfather,ò and attachment is indicated with the name 

ñmother.ò 

In a patrilineal culture like India the lineage of a child is determined by 

that of the father, due to which the father is said to be the uncommon cause 

of the childôs lineage, and thus wherever he plants his seed, those children 

are of his lineage, the mothers only being common conditions. In a similar 

way the karma that produces, or drives, a particular lifetime is, like that 

seed, the uncommon cause of a lifetime, though it necessarily involves 

attachment as a cooperative condition. 

 In a different context, the late Ngag-wang-leg-dan unfolds the meta-

phor from the viewpoint of the motherôs side:
b
 

For instance, in Tibet, Mongolia, and so forth, if a mother had 

three husbands of different lands and gave birth to a son by each 

of the three, then the sons would receive the names of their fatherôs 

lineage. Similarly, the correct view [of emptiness] is like a mother 

in that it is shared by all three vehicles, and it is necessary for their 

attainments. The different methods [that is, motivations] of the 

                                                      
a
 Pal-jor-lhün-drub (dpal ôbyor lhun grub, gnyal [or gnyan] ston, 1427-1514. 

b
 Kensur Lekden, Meditations of a Tibetan Tantric Abbot (Ithaca: Snow Lion 

Publications, 2001), 122. 
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three vehicles are like the fathers, and in dependence on these 

methods, the differences in lineage and attainments arise. The 

mother, the correct view, is common to all three vehicles in that it 

is utterly impossible to abandon the respective obstructions to the 

three attainments without it. 

Similarly, here attachment is required for all actions leading to rebirth in 

cyclic existence, the type of which is determined by the particular action 

(karma) that impels it. 

 In these ways, father and mother serve as suitable metaphors for karma 

and attachment among the twelve links of the dependent-arising of cyclic 

existence. 

Issue #14: But why did Buddha even speak in this 

other context about killing father and mother? Did 

anyone need to be hear that parents should be 

killed? 

Praj¶Ǖvarmanôs account of the circumstances surrounding this unusual 

teaching shows that Buddha gave it under threat from a fierce man who 

had committed patricide. Identified as AjǕtashatru,
128
 this usurper had 

killed his father, King BimbisǕra, and mother, Queen Vaidehǭ. Since the 

murderer was overcome with grief such that he could not absorb Buddhaôs 

teaching, Buddha spoke these lines in order to console him. Although we 

might speculate that merely framing the process of overcoming cyclic ex-

istence in this way consoled him, it seems to me more likely that 

AjǕtashatru was temporarily consoled by hearing that father and mother 

indeed should be killed. 

 According to a detailed synthesis of the accounts of AjǕtashatruôs life 

by Ryuei Michael McCormick:
a
 

                                                      
a
 Incorrigible Evildoers: The Story of Devadatta and Prince AjǕtashatru; 

http://nichirenscoffeehouse.net/Ryuei/Devadatta_Story.html. The following ac-

count is drawn from McCormickôs lengthy and intriguing interweaving of sȊtra 

sources, which I sometimes quote and sometimes paraphrase. See also the 

astoundingly thorough presentation of the variety of Buddhist and Jain sources in 

India and their transformations in China and Japan in Michael Radich, How 

AjǕtashatru Was Reformed: The Domestication of ñAjaseò and Stories in Buddhis 

History, Studea Philologica Buddhica Monograph Series XXVII (Tokyo: The In-

ternational Institute for Buddhist Studies, 2011). I also rely on this, but mainly 

draw from McCormick since it is written as a story, thus more closely serving my 

http://nichirenscoffeehouse.net/Ryuei/Devadatta_Story.html
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A series of tragic events occurred when the Buddha was seventy-

two years old and in the thirty-seventh year of his teaching mis-

sion. This was the year when his cousin Devadatta initiated a 

schism in the ranks of the Sangha, then instigated a palace coup in 

the city of Rajagriha, the capital of the kingdom of Magadha, and 

finally made four attempts to assassinate the Buddha. 

Devadatta enlisted the help of Prince AjǕtashatru in dethroning King Bim-

bisǕra by making magical displays and by explaining to AjǕtashatru
a
 what 

his name means: 

According to one account, Devadatta pointed to a broken finger 

that Prince AjǕtashatru had since infancy and told the following 

story: 

A long time ago, King Bimbisara was anxious to have an 

heir. Having heard from a soothsayer that a certain hermit 

living in the mountains would be reborn as his son three 

years later, the king immediately sent him [that is, the her-

mit] a messenger asking him to terminate his own life, but 

the hermit refused to do so. The angry king ordered the 

messenger to kill him if he still refused to commit suicide. 

The hermit thus died determined to take revenge. 

Soon Queen Vaidehǭ became pregnant. The king rejoiced, but was 

horrified to hear from the soothsayer that she would bear a boy 

who would do harm to the king. So he told the queen to give birth 

to the baby on the roof of the tower and let it drop to the ground. 

She did as told, but the baby miraculously survived with only 

damage to his little fingeré 

 According to another account, Devadatta explained the true 

meaning of the name ñAjǕtashatru,ò which is usually taken to 

mean ñOne Who Has No Born Enemyò or could be taken to mean 

ñUnborn Enemy.ò 

From hearing this, AjǕtashatru decided to murder his father and made an 

unsuccessful attempt, after which he was confronted by his father: 

                                                      
purpose of setting the scene. However, for the full panoply of conflicting stories, 

see Radich, who holds (p. 18) that the range of variants cannot ñbe reduced to a 

single ur-narrative.ò Still, we need to remember that the various traditions have 

done just the opposite, and here we are trying to figure out a plausible one based 

on the cited Tibetan sources. 
a
 ma skyes dgra. 
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King Bimbisara asked: ñWhy do you want to kill me, prince?ò ñI 

want the kingdom, sire.ò ñIf you want the kingdom, prince, the 

kingdom is yours.ò He therewith handed the kingdom over to him. 

Nevertheless, AjǕtashatru, afraid that the king might seek to regain his 

throne, imprisoned his father, whose life was sustained in prison by the 

cleverness of the Queen: 

The kingôs consort, Vaidehǭ bathed and purified her body. She 

mixed honey with the flour of roasted barley and smeared it on her 

body. When she entered the room in which the great king had been 

imprisoned, she noticed that his face was haggard and his flesh 

had wasted away. He had become emaciated in a most pitiful way. 

His consort shed tears and said, ñTruly, as expounded by [Buddha] 

the World Honored One, prosperity is an ephemeral thing; the 

fruits of our evil deed assault us now.ò The great king said, ñI have 

been denied food, and the long starvation is excruciatingly pain-

ful, as if several hundred insects were churning away in my stom-

ach. Most of my blood and flesh have wasted away, and I am about 

to die.ò The king nearly lost consciousness and he sobbed. When 

his consort offered him the mixture of honey and flour of roasted 

barley that she had smeared on her body, the king devoured it. 

The king revived. AjǕtashatru figured out what was happening and was 

angered: 

AjǕtashatru asked the sentries guarding the gates, ñIs my father 

the king still alive?ò They said, ñThe kingôs consort smears honey 

mixed with roasted barley flour on her body. She then fills her 

jeweled crown with juices and offers it to the king. The Buddhaôs 

disciples such as MaudgalyǕyana and Purna and others come 

swooping down from the sky to expound the Dharma for the sake 

of the king. We have not been able to prevent this.ò  

 AjǕtashatru heard this account and was angry. He said, ñEven 

though she is my mother, if she consorts with those who violate 

the laws of the country, she must also be considered an enemy of 

the state. Moreover, how dare these evil monks with their magical 

powers keep this evil king alive!ò Then he drew his sword and 

attempted to kill Vaidehǭ, the consort of the king. At that moment 

the minister Chandraprabha together with the physician Jivaka 

bowed down to the king and said, ñFrom the Vedas we learn that 

since the creation of heaven and earth, there have been eighteen 

thousand evil kings who slew their fathers in order to usurp the 
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throne. But there is none so vicious that he slew his own mother. 

If you commit this foul deed, you will bring disgrace upon the 

kshatriya caste. We cannot bear such a deed, for anyone who per-

forms such an act is an outcaste. We cannot stay here any longer.ò 

The two men, with their hands on the hilts of their swords, spoke 

these words as they slowly inched their way backwards. 

AjǕtashatru was stunned and terrified; he said to Jivaka, ñAre you 

not going to help me?ò Jivaka said, ñDo not kill your mother.ò The 

king repented his erroneous ways and sought their help; he threw 

away his sword and ordered his palace officials to confine his 

mother to the private palace. 

Under house arrest, the Queen could no longer feed the King: 

Ever since his consort was imprisoned, King Bimbisara was de-

nied all food. Peering through his window, he gazed upon the ver-

dant green Vulture Peak; this provided some consolation for his 

mind. However, when AjǕtashatru heard of this, he blocked up the 

window and slashed the soles of the kingôs feet, so that the king 

could not stand. Around that time, AjǕtashatruôs child Udaya was 

suffering from a boil on the tip of his finger. Therefore, 

AjǕtashatru, while hugging his child to his bosom, sucked away 

the pus. Vaidehǭ, the kingôs consort, who was sitting nearby, ob-

served this and said, ñKing, when you were small, you suffered 

from an identical boil. Your father, the great king, just as you did, 

sucked away its pus.ò When AjǕtashatru heard this, his anger to-

ward his father the king suddenly changed into thoughts of love. 

He said to his ministers, ñIf there is someone who will report that 

my father the king is alive, I shall grant him half of this country.ò 

People rushed to where his father the king was being held. But the 

king, hearing the clamorous footsteps, became terrified and 

thought, ñThey are going to inflict severe punishments on me.ò In 

agony, he collapsed onto the bed and breathed his last. 

 Blinded by worldly pleasures, AjǕtashatru, who thus caused 

the death of his innocent father the king, was now beset with con-

trition. His body suffered from high temperature; his whole body 

was covered with boils. The boils oozed pus and were so foul 

smelling that it was hard to come near him. He pondered, ñNow, 

in this world, I receive something like the fruits of hell. Before 

long, I shall receive the fruits of the actual hell.ò His mother 

Vaidehǭ was struck with grief and smeared various medicines on 

his body, but the boils would not heal. King AjǕtashatru said to his 
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mother, ñThese boils grow out of the mind and not from the body. 

They cannot be healed by human power.ò 

The Queen, in turn, died from grief; McCormick summarizes this phase: 

The death of King Bimbisara is said to have occurred in the 38th 

year of the Buddhaôs teaching mission. According to the PǕli ac-

count, Vaidehǭ died of grief shortly thereafter. This led to a dispute 

between King AjǕtashatru and his uncle, King Prasenajit of Ko-

shala, the brother of Vaidehǭ. In the 39th year of the Buddhaôs 

teaching mission King Prasenajit led his Koshalan troops to re-

claim a village that had been given to Magadha as part of Vaidehǭôs 

dowry when she married King Bimbisara. King Prasenajit de-

clared that BimbisǕraôs parricidal son had no right to it. King 

AjǕtashatru led his own Magadhan troops to take back the village 

and to further his own imperialistic ambitions. 

First AjǕtashatru triumphed, but in a later battle King Prasenajit defeated 

him but took pity on his nephew: 

After suffering defeat and then a merciful reprieve from his uncle, 

King AjǕtashatru returned home and turned to philosophy for a 

time. His guilt over the murder of his father and his own accom-

panying illness had not gone away. He also dreaded the conse-

quences of his deeds if they should come to fruition in a future 

life. In order to ease his mind he visited the six unorthodox (from 

a Vedic point of view) teachers who all rejected the authority of 

the Vedas, the divinely revealed scriptures of the brahminséKing 

AjǕtashatru did not find any of these teachings satisfactory. His 

sickness remained, as did his guilt and dread of the future. 

The physician Jivaka eventually cured AjǕtashatru of his physical illness 

and encouraged him to see the Buddha. 

On the night of the full moon, several hundred elephant carriages 

with torches at their heads quietly made their way toward the for-

est. When at last they entered the forest, King AjǕtashatru was 

suddenly beset with fear; trembling, he said to Jivaka, ñJivaka, you 

are not planning to betray and hand me over to the enemy are you? 

What an eerie silence! They say there are over one thousand dis-

ciples, and yet not one sneeze or cough can be heard. I cannot help 

but think that there is some kind of plot afoot.ò Jivaka said, ñGreat 

king, advance without fear. There is a light burning in that forest 

retreat. The World Honored One resides there.ò  
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 The king was bolstered by Jivakaôs words, and lowering him-

self from the elephant he went into the forest; approaching the 

World Honored One, he bowed and begged to be taught by the 

Buddha. 

Michael Radich provides detail about AjǕtashatruôs repentance: 

greatly fearing hell, being troubled by an uneasy conscience and 

bad dreams, etc.; and then is received or saved by the Buddha, 

or by hearing the Dharma; takes the three refuges, and sometimes 

the five precepts, 

and about AjǕtashatruôs moral state:
a
 

has ñeliminated all faults, and has no defilements; he is established 

unwaveringly in the Dharma; in this very place, he has utterly 

transcended all impurities, and eye of all dharmas has arisen in 

himéAjǕtashatruôs since have been eradicatedéAjǕtashatru will 

be spared hell, or spend a shorter time thereé 

Somewhat similarly, Radichôs final summary is: 

The MahǕyǕna MahǕnirvǕἈa SȊtra account is full of fantastic el-

ements, supernatural events, and teachings that developed long af-

ter the Buddhaôs passing. It uses the original story from The Fruits 

of the Homeless Life Discourse to dramatize several important 

themes of Mahayana teaching and practice, namely the Buddhaôs 

compassion for those who have created their own suffering and 

are lost and confused, the importance of a good friend, the im-

portance of recognizing and repenting of oneôs misdeeds, the way 

in which spiritual practice and the concern and care of others can 

alleviate mental and physical illness, the universality of buddha-

nature, and most importantly the transformation of an icchǕntika 

[one whose lineage allowing enlightenment is severed] into a bo-

dhisattva. 

 These accounts, drawn from many sȊtra sources, provide us with an 

apt context for the statement about the grieving AjǕtashatru in the Compi-

lations of Indicative Verse which is cited as Tsong-kha-paôs reference by 

his Tibetan and Mongolian commentators: 

A man who, having killed father and mother, 

                                                      
a
  Of the five radically different varieties that Radich lists, I am listing only the 

one (with sub-varieties) according with the last line of the stanza about to cited 

again. 
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Destroys the king, the two cleanly ones, 

The area as well as the retinue, 

Is said to become pure. 

We have seen how AjǕtashatru provided the circumstances for the death of 

his father and mother; ñThe area as well as the retinueò might be the king-

dom won and inhabitants killed in AjǕtashatruôs original conquest over 

King Prasenajit. However, the identities of the slain ñkingò in the second 

line, if not a repetition of AjǕtashatruôs father, and of the slain ñtwo cleanly 

onesò remain obscure to me.
a
 

 For our purposes here the accounts are helpful in painting the scene of 

AjǕtashatruôs grief. We can see the background to an opinion, reported by 

Jig-may-dam-chº-gya-tsho,
129
 that: 

There is indeed a trainee who needs to be taught that it is suitable 

to kill father and mother because if Buddha did not teach 

AjǕtashatru that it is suitable to kill father and mother, due to his 

grief he would not be fit as a vessel for the teaching of doctrine. 

AjǕtashatru would have been too disturbed by grief even to hear Buddhaôs 

teaching if he was not gulled into thinking that his deeds were not awful. 

 Despite some loose ends, we have tentatively identified a possible 

context for the unusual statement that father and mother are to be killed. 

Issue #15: On the literal level what is the meaning 

of ñfather and mother are to be killedò? 

Jig-may-dam-chº-gya-tsho
130
 lists a few possible literal meanings of ñfa-

ther and mother are to be killed.ò The simplest and most obvious is that 

ñkilling father and motherò is to be posited as the literal reading of ñHaving 

killed father and mother.ò However, he asks whether the literal meaning 

of a passage to be interpreted under this rubric must be something that does 

not exist, as in the case of Buddhaôs teaching that a permanent self exists, 

whereas a permanent self does not exist.
131
 If the literal meaning must be 

something that does not exist, then since the murder of father and mother 

does exist, killing father and mother could not be the literal reading of this 

passage. Jig-may-dam-chº-gya-tsho adds that due to this some say that the 

suitability of killing father and mother
b
 is to be posited as the literal read-

ing of ñHaving killed father and mother,ò or ñfather and mother are to be 

                                                      
a
  I welcome your speculations. 

b
 pha ma gsad ôod pa. 
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killed.ò 

 Still, it might be objected to this nuance that since there is no trainee 

who needs to be taught that it is suitable to kill father and mother, it is not 

fit to posit the suitability of killing father and mother as the literal reading 

of ñHaving killed father and mother.ò Nevertheless, we have seen that 

there is indeed a trainee who needed to be taught that it is suitable to kill 

father and mother because, as Jig-may-dam-chº-gya-tsho says, ñIf Buddha 

did not teach AjǕtashatru that it was suitable to kill father and mother, due 

to his grief he would not be fit as a vessel for the teaching of doctrine,ò 

meaning his grief would have overwhelmed his ability even to hear the 

doctrineðthe point being that he had to hear something that is not true, he 

had to hear that he was alright that he had killed his father and mother so 

that he could sufficiently calm down to hear the Buddhaôs teaching. 

 Jig-may-dam-chº-gya-tsho
132
 calls for more analysis of the issues 

raised by these positions, giving the impression that he will leave the mat-

ter there, but he adds a further exchange that takes it further. This is the 

next vexing issue. 

Issue #16: Then how can Tsong-kha-pa cite 

ñfather and mother are to be killedò as an instance 

of a sȊtra passage that ñmust be interpreted as 

other than the meaning of the explicit readingò? 

As Jig-may-dam-chº-gya-tsho puts it, if the suitability of killing father and 

mother is posited as the literal reading of that sȊtra passage, and the aban-

donment of the two, existence and attachment, is posited as what is ex-

pressed, then the literal reading of that sȊtra passage needs to be accepted 

as it stands. However, if the passage is literal, this would contradict Tsong-

kha-paôs statement (cited here without bracketed material): 

One mode is, for instance, the need to interpret the statement that 

father and mother are to be killed in ñHaving killed father and 

mother.ò This must be interpreted as other than the meaning of the 

explicit reading; namely, father and mother are to be taken as ex-

istence and attachment. 

As Wal-mang Kºn-chog-gyal-tshan puts the point:
133

 

Our own textbook [by Jam-yang-shay-pa] says that that father and 

mother are to be killed is not even the mere literal reading
a
 of that 

                                                      
a
 sgras zin. 
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sȊtra [passage], and here also [Tsong-kha-paôs The Essence of El-

oquence] says that the meaning of the explicit reading
a
 must be 

interpreted as other than father and mother, that is to say, as karmic 

existence and attachment. These have much to be analyzed; [for] 

if this [that is, that father and mother are to be killed] is not even 

the mere literal reading of that [passage], it would have to be that 

damage to its literal reading would not exist, due to which the lit-

eral reading would be literal[ly acceptable].
b
 

To repeat this in Jig-may-dam-chº-gya-tshoôs own words, which I para-

phrased above: 

Someoneôs opinion: The suitability of killing father and mother is 

posited as the literal reading
c
 of that sȊtra passage and [the aban-

donment of] the two, existence and attachment, is posited as what 

is expressed.
d
 

 Response: Well then, it [absurdly] follows that the subject, 

such a sȊtra passage, is a sȊtra whose explicit reading
e
 is literal

f
 

because of your assertion [that the suitability of killing father and 

mother is posited as the literal reading of that sȊtra passage]. If 

you accept [that such a sȊtra passage is a sȊtra whose explicit read-

ing is literal], it [absurdly] follows that the subject, such a sȊtra 

passage, is not a sȊtra whose meaning of the explicit reading
g
 

needs to be interpreted because you accepted [that such a sȊtra 

passage is a sȊtra whose explicit reading is literal]. It cannot be 

accepted [that such a sȊtra passage is not a sȊtra whose meaning 

of the explicit reading
h
 needs to be interpreted] becauseðfrom 

between the two types of meanings that need to be interpretedð

[Tsong-kha-pa] posits this sȊtra passage as an illustration of a 

meaning of the explicit reading that needs to be interpreted, be-

cause the text [Tsong-kha-paôs The Essence of Eloquence] says: 

One mode is, for instance, the need to interpret the state-

ment that father and mother are to be killed in ñHaving 

                                                      
a
 dngos zin gyi don. 

b
 sgra ji bzhin pa. 

c
 sgras zin. 

d
 brjod bya. 

e
 dngos zin. 

f
 sgra ji bzhin pa. 

g
 dngos zin gyi don. 

h
 dngos zin gyi don. 
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killed father and mother.ò This must be interpreted as 

other than the meaning of the explicit reading; namely, fa-

ther and mother are to be taken as existence and attach-

ment. 

This should be examined. 

Jig-may-dam-chº-gya-tsho leaves the exchange with a call to examine 

how to keep from contradicting Tsong-kha-pa. 

 So, let me try: Just as when Buddha teaches a (nonexistent) permanent 

self in order to lead certain trainees into taking up the practice of virtue, so 

Buddha teaches AjǕtashatru that it was suitable for him to have killed his 

parents (whereas such a suitability never existed) in order to relieve him 

from overwhelming grief so that he could hear the doctrine and turn his 

mind to virtue. 





 

  

3. Criteria for being Definitive 

Tsong-kha-pa finds the criteria for requiring interpretation to be implicit 

in Kamalashǭlaôs description of the two criteria for a sȊtra to be definitive; 

so, having explained the types of interpretable meanings, he (139) turns to 

Kamalashǭlaôs description of definitive meaning: 

Therefore, Kamalashǭlaôs Illumination of the Middle says: 

What is a definitive meaning? It is that which possesses 

valid cognition [that is to say, is literally acceptable] and 

[moreover] is set out in terms of the ultimate because it 

cannot be interpreted by another as anything separate 

from that. 

According to Kamalashǭla, to be definitive a passage not only must be es-

tablished by valid cognition but also must address the ultimate. Tsong-kha-

pa (139) comments: 

Having valid cognition would be sufficient [to characterize what 

is definitive] if meanings that do not exist in accordance with how 

they are taught and those that do exist in accordance with how 

they are taught were taken as the interpretable and the definitive; 

however, since this is not sufficient, Kamalashǭla says ñin terms 

of the ultimate.ò 

 Hence, in statements that a sprout is produced from a seed, 

and the like, the meanings as taught do have verification by valid 

cognition, but they are not in terms of the ultimate, due to which 

they require interpretation; the mode of interpreting [the mode of 

subsistence] as a meaning other than this is as was explained 

above. 

 Therefore, statements that things do not have truly established 

production possess valid cognition [since they are established by 

valid cognition] and also cannot be interpreted as meaning other 

[than this] in the sense that the meaning as taught is not the such-

ness of those phenomena [because it is the suchness of those phe-

nomena]. Such sȊtra [passages] are of definitive meaning, for they 

cannot be interpreted as anything else by way of either of the two 

modes of interpretation.
a
 

                                                      
a
 Tsong-kha-pa takes Kamalashǭlaôs ñby anotherò as ñby way of either of the 

two modes of interpretationò whereas Kamalashǭla himself seems to take it as 

ñother sȊtrasò when he says: 
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Let us consider issues concerning the two standards for being definitive. 

Issue #17: Are there two separate ways of positing 

a passage as definitive? 

To flesh out Tsong-kha-paôs point that to be definitive a passage not only 

must be established by valid cognition but also must address the ultimate, 

Jig-may-dam-chº-gya-tsho
134
 first gives an illustration of a passage that is 

validly established but does not address the ultimateðthe mere teaching 

that compounded phenomena are impermanent: 

If it were the case that the mere nonexistence and existence of 

meanings in accordance with how they are taught were to be 

treated as the interpretable and the definitive, the possession of 

valid cognition alone would be sufficient, but it is not sufficient 

because then it would [absurdly] follow that a sȊtra teaching that 

compounded phenomena are impermanent would be a sȊtra of de-

finitive meaning. 

Consequently, it cannot be said that a sȊtra that either is only founded in 

valid cognition or only takes ultimate truth as the principal topic of its 

explicit teaching is of definitive meaning, since both features are re-

quired.
135

 

 Still, one might think that because there are two separate ways of pos-

iting that a passage requires interpretation, one being that the passage can-

not be taken literally and the other being that it does not take ultimate truth 

as the principal topic of its explicit teaching, the opposite would have to 

be case for positing a passage as definitive, and thus there would be two 

separate ways of positing that a passage is definitive. And if that is so, the 

mere fact that the literal reading of a sȊtra does not require interpretation 

would be sufficient to posit it as definitive. However, to counter this qualm 

it needs to be emphasized that to posit a passage as definitive both fea-

turesðliterality and taking ultimate truth as the principal topic of its ex-

plicit teachingðare needed. In this vein, Kamalashǭlaôs Illumination of the 

Middle says:
136

 

                                                      

It is not reasonable for other sȊtras even to utter that the teachings of 
nonproduction and so forth are to be explained as having a definitive 
meaning of another intent, for in that case even the teachings of self and 
so forth would be definitive meanings. 

See the final paragraph in the citation below, . 
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Therefore, it is to be understood that solely those expressing the 

ultimate are of definitive meaning, and the opposite are of inter-

pretable meaning. 

Similarly, Tsong-kha-pa (40) says: 

Therefore, solely nonproduction and so forth are to be held to be 

the ultimate, and solely those [high sayings]
137
 teaching these are 

to be held to be [sȊtras of]
138
 definitive meaning. 

The definitive is limited to passages teaching the ultimate, as long as they 

also are acceptable in their literal reading. 

 To repeat: it has to be admitted that when Tsong-kha-pa says, ñAmong 

those in which the meaning needs to be interpreted there are two types 

[one when the literal meaning must be interpreted as something else and 

another when the meaning of the mode of being must be interpreted as 

something else],ò he extracts these two separate modes of interpretation as 

the counterparts of Kamalashǭlaôs statement (38) that: 

What is a definitive meaning? It is that which possesses valid cog-

nition and is set out in terms of the ultimate because it cannot be 

interpreted by another as anything separate from that. 

and thus it may seem that there are similarly two separate modes of posit-

ing a passage as definitive. However, as Jig-may-dam-chº-gya-tsho 

says:
139

 

Though it is asserted that the two modes of interpreting passages 

as something else are fully qualified
a
 [separate modes of interpre-

tation], there is no way the counterpart [separate] modes of posit-

ing passages as definitive could be fully qualified. 

Issue #18: Could Kamalashǭlaôs ñpossessing valid 

cognitionò possibly indicate that they do not teach 

the object of negation, ultimate establishment? 

In the context of differentiating the interpretable and the definitive, Kama-

lashǭla himself explicitly speaks of possessing valid cognition only in ref-

erence to the definitive. Let us cite the entire passage in his Illumination 

of the Middle:
140

 

The Supramundane Victor says to rely on sȊtras of definitive meaning but 

not on interpretable meanings. Moreover, as what is a definitive meaning 

                                                      
a
 mtshan nyid pa. 
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to be taken? It is that which possesses valid cognition and is set out in 

terms of the ultimate because it cannot be interpreted by another as any-

thing separate from that. Also, the nonproduction of all phenomena is es-

tablished as correct by valid cognition; due to this, since it is just reasona-

ble, it is called ñultimate.ò The Superior Compendium of Doctrine SȊtra
a
 

says: 

Nonproduction is true. Other phenomena, such as produc-

tion and so forth, are not true, having the attribute of fal-

sity and deception. 

Also, the Superior SȊtra Teaching the Two Truths says, ñDevapu-

tra, objects are not ultimately produced.ò [This] is posited with 

respect to all afflicted and pure phenomena, not just some. Simi-

larly, that [sȊtra] itself also says: 

For example, the space inside a clay vessel and the space 

inside a jewel vessel are ultimately reduced to only being 

the space constituent; in them there is not the slightest 

thing to be differentiated. Devaputra, similarly whatever 

is afflictive is ultimately just very nonproduced; whatever 

is pure also is ultimately just very nonproduced. Cyclic 

existence is ultimately just very nonproduced; nirvǕ að

right through to itðalso is ultimately just very nonpro-

duced; in them there is not the slightest thing to be differ-

entiated. Why? Because ultimately all phenomena are just 

very nonproduced. 

Thus, since this nonproduction accords with the ultimate, it is 

called ñultimate,ò but it actually is not, because actually the ulti-

mate is beyond all proliferations. 

 Therefore, all those that in whatsoever little way teach in 

terms of the ultimate that has the character of nonproduction and 

so forth are to be held as definitive meanings; the opposite are 

interpretable meanings. The Superior SȊtra of the Teachings of 

AkἨhayamati speaks of the character of sȊtras of definitive mean-

ing and of interpretable meaning, extensively saying: 

Which are sȊtras of definitive meaning? Which are sȊtras 

                                                      
a
 ôphags pa chos yang dag par sdud pa zhes bya ba theg pa chen poôi mdo (Ǖrya-

dharmasaἄgǭti-nǕma-mahǕyǕna-sȊtra), in bkaô ôgyur (sde dge par phud, 238), 

TBRC W22084.65:3-200 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sun-

grab partun khang, 1982-1985). 
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of definitive meaning? 

 Whichever sȊtras teach establishing conventionalities 

are called ñinterpretable meaning.ò Whichever sȊtras 

teach establishing ultimates are called ñdefinitive mean-

ing.ò 

 Whichever sȊtras teach various words and letters are 

called ñinterpretable meaning.ò Whichever sȊtras teach 

the profoundðdifficult to see and difficult to realizeðare 

called ñdefinitive meaning.ò 

 Whichever sȊtras teach what are set out in various vo-

cabularyðself, sentient being, living being, the nour-

ished, creature, person, mind-progeny, pride-child, agent, 

and feelerðlike an owner when there is no owner are 

called ñinterpretable meaning.ò Whichever sȊtras teach 

the emptinesses, the doors of liberationðthingsô empti-

ness, signlessness, wishlessness, no composition, no pro-

duced, no arisen, no sentient being, no living being, no 

person, and no ownerðare called ñdefinitive meaning.ò 

It is not reasonable for other sȊtras even to utter that the teachings 

of nonproduction and so forth are to be explained as having a de-

finitive meaning of another intent, for in that case even the teach-

ings of self and so forth would be definitive meanings. Hence, it 

is to be understood that ñSolely those expressing the ultimate are 

definitive meanings, and the opposite are interpretable meanings.ò 

Also, the Ornament Illuminating Pristine Wisdom Superior SȊtra 

says, ñThat which is the definitive meaning is the ultimate,ò
141
 and 

concerning nonproduction the Teachings of AkἨhayamati SȊtra 

teaches that it is ñthe definitive meaning.ò Hence, it is definite that 

ñSolely nonproduction and so forth are the ultimate.ò 

Kamalashǭlaôs statement: 

Also, the nonproduction of all phenomena is established as correct 

by valid cognition; due to this, since it is just reasonable, it is 

called ñultimate.ò 

shows that ñpossessing valid cognitionò indicates that nonproduction itself 

is established by valid cognition. He backs this up by quoting the Com-

pendium of Doctrine Superior SȊtra: 

Nonproduction is true. Other phenomena, such as production and 

so forth, are not true, having the attribute of falsity and deception. 
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This quotation even suggests that phenomena such as production are 

somehow not established by valid cognition; the context, however, is spec-

ified by Kamalashǭlaôs next citation, from the Superior SȊtra Teaching the 

Two Truths, which says, ñDevaputra, objects are not ultimately produced.ò 

The clarification is that ñultimately established productionò is not certified 

by valid cognition; the topic is not production in general. 

 It appears that Kamalashǭlaôs focus on whether a passage possesses 

valid cognition revolves around whether it (1) teaches the absence of ulti-

mately established production or (2) does not teach ultimately established 

production. Thus, it could be averred that ñpossessing valid cognitionò 

centers on not teaching ultimate establishment, the object of negation by 

emptiness, and on teaching its opposite, the absence of ultimate establish-

ment, flying in the face of Tsong-kha-paôs reading of ñpossessing valid 

cognitionò as revolving merely around whether the passage is literal in 

general. Indeed, this contrary opinion seems to be the way Jam-yang-shay-

pa presents this topic when in his Great Exposition of Tenets he gives the 

Autonomy Schoolôs presentation of the interpretable and the definitive. 

Let us take a look at his treatment, in which he backgrounds and then cites 

parts of this longer passage from Kamalashǭla and also paraphrases and 

explains other passages: 

How do Autonomy School masters differentiate the interpretable 

and the definitive? Except for a few topics such as the existence 

or nonexistence of external objects, [they differentiate the inter-

pretable and the definitive similarly] as follows. One should rely 

[on the definitive] in accordance with the Teachings of AkἨhaya-

mati SȊtra which says: 

Rely on the sȊtras whose meaning is definitive; do not 

rely on sȊtras whose meaning requires interpretation. 

What is of definitive meaning? It must be what explicitly teaches 

from the viewpoint of the ultimate because: 

Å since the ultimate has valid proofs, it is not suitable to be in-

terpreted otherwise [both with regard to literality and with re-

gard to being the mode of subsistence of phenomena] 
Å and there is no valid cognition for the opposite, such as ulti-

mate production and so forth. 

Notice that he associates valid cognition with the fact that the ultimate has 

valid cognition, whereas the object of negation, ñultimate production and 

so forth,ò lacks it. Jam-yang-shay-pa continues: 
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Kamalashǭlaôs Illumination of the Middle says: 

What is a definitive meaning? It is that which possesses 

valid cognition and is set out in terms of the ultimate be-

cause it cannot be interpreted by another as anything sep-

arate from that. Also, the nonproduction of all phenomena 

is established as correct by valid cognition; due to this, 

since it just has reason, it is called ñultimate.ò The Com-

pendium of Doctrine SȊtra says: 

Nonproduction is true. Other phenomena, such as 

production and so forth, are not true, having the at-

tribute of falsity and deception. 

and [Kamalashǭla] cites the SȊtra Setting Forth the Two Truths 

which states that there is no difference between cyclic existence 

and nirvǕ a with respect to the absence of true existence, and says 

such wishing to refute the Proponents of True Existence [that is, 

Proponents of Mind-Only] about differentiating the three natures 

into truly established [other-powered natures and thoroughly es-

tablished natures] and not truly established [imputational na-

tures].
a
 Hence, those [sȊtras] explicitly teaching ultimate truth are 

of definitive meaning, and those, though literal,
b
 explicitly teach-

ing conventionalities such as production and so forth require in-

terpretation. 

Jam-yang-shay-pa stresses that Kamalashǭlaôs point in quoting the SȊtra 

Setting Forth the Two Truths is to deny that any of the three natures is truly 

established and thus that Kamalashǭlaôs concern is with refuting true, or 

ultimate, establishment. Though at the end of his exposition Jam-yang-

shay-pa mentions literality, he may be suggesting that Kamalashǭlaôs con-

cern in focusing on valid cognition is primarily with countering true exist-

ence. 

 Jam-yang-shay-paôs annotator, Ngag-wang-pal-dan,
c
 however, em-

phasizes that denying true existence does not militate against the centrality 

of literality with regard to the meaning of ñpossessing valid cognition.ò 

Ngag-wang-pal-dan argues from Kamalashǭlaôs text and from Tsong-kha-

paôs presentations of it that literality is actually the focus:
142
  

                                                      
a
 Proponents of the Middle assert that all three natures are not truly established. 

b
 sgra ji bzhin pa. 

c
 ngag dbang dpal ldan, b. 1797; also known as Pal-dan-chö-jay (dpal ldan 

chos rje). 
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There are explanations that [Kamalashǭlaôs mention of] ñthat 

which has valid cognitionò
a
 (1) means that [the sȊtra] must teach 

an ultimate that is established by valid cognition
b
 and not an ulti-

mate that is the object of negation, like true establishment
c
 [as 

when ñestablished ultimatelyò means ñtruly establishedò], (2) but 

does not mean that the meaning of the literal reading
d
 is estab-

lished by valid cognition. However, the explanation of it as liter-

ality
e
 is correct: 

Å because due to the force of the phrase ñanythingò [in ñit can-

not be interpreted by another as anything separate from thatò] 

ñthat which has valid cognitionò must be taken as literality, 

and 
Å because even the Foremost Precious [Tsong-kha-pa] com-

ments on ñthat which has valid cognitionò as meaning literal-

ity, for his The Essence of Eloquence says (38):
143

 

Having valid cognition would be sufficient [to char-

acterize what is definitive] if meanings that do not ex-

ist in accordance with how they are taught and those 

that do exist in accordance with how they are taught 

were taken as the interpretable and the definitive; 

[however, since this is not sufficient, Kamalashǭla 

said ñin terms of the ultimate.ò] 

and (39):
144

 

Therefore, statements that things do not have truly es-

tablished production possess valid cognition [since 

they are established by valid cognition] and also can-

not be interpreted as meaning other [than this] in the 

sense that the meaning as taught is not the suchness 

of those phenomena [because it is the suchness of 

those phenomena]. Such sȊtra [passages] are of defin-

itive meaning, for they cannot be interpreted as any-

thing else by way of either of the two modes of inter-

pretation.
f
 

                                                      
a
 tshad ma dang bcas pa. 

b
 tshad mas grub paôi don dam. 

c
 bden grub lta bu dgag bya don dam. 

d
 sgras zin gyi don. 

e
 sgra ji bzhin pa. 

f
 About the two modes of interpretation, see the quote from Tsong-kha-paôs 
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and (41):
145

 

You should not hold that [statements of] no produc-

tion and so forth in which, at that point, a qualification 

is not [explicitly]
146
 affixed to the object of negation 

are not literal and hence are not of definitive mean-

ing.
a
 When in the One Hundred Thousand Stanza 

[Perfection of Wisdom SȊtra], for example, [a quali-

fication] is affixed on one occasion [to the object of 

negation] with respect to the production of phenom-

ena and so forth [such as when it says,]
147
 ñThat also 

is in the conventions of the world and is not ulti-

mately,ò it is implicitly affixed also on other occa-

sions; therefore, even those in which [such a qualifi-

cation] is not explicitly mentioned are also literal. 

[These statements] entail [that even the Foremost Pre-

cious Tsong-kha-pa comments on ñthat which has valid 

cognitionò as meaning literality] because: 

Å this [last statement] is made for the sake of clearing away 

the qualm that ñSince sȊtras in which the qualification óul-

timatelyô is implicitly affixed are not literal, they are not 

sȊtras of definitive meaning,ò  
Å and if such sȊtras were not literal, he should have cleared 

away the qualm by saying, ñAlthough they are not literal, 

they are of definitive meaning,ò whereas his saying that 

they ñare literalò could not avoid such a qualm, and not 

only that but also he would be unskilled in exposition 

and because Tsong-kha-paôs Great Exposition of Special 

Insight explains that whatever are either non-literal sȊtras 

                                                      
Great Exposition of Special Insight at the end of Ngag-wang-pal-danôs explana-

tion. 
a
 See 153, Issue #22:. Ta-drin-rab-tan (Annotations, 175.6) explains that one 

might think that statements in the One Hundred Thousand Stanza Perfection of 

Wisdom SȊtra that production does not exist are not definitive because they are 

not literal, since production does indeed exist, but there is no such problem be-

cause the One Hundred Thousand Stanza Perfection of Wisdom SȊtra in other 

places affixes the qualification ñultimatelyò to the object of negation. In this vein, 

Tsong-kha-pa points out at the end of this paragraph that even statements that 

there is no production are literal because of this implicit affixing of the qualifica-

tion. 
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or sȊtras mainly teaching conventionalities are neces-

sarily sȊtras requiring interpretation:
a
 

They are interpretable meanings, or meanings that 

must be interpreted, because: 

1. their meaning is not fit to be taken in accordance with 

how it is taught and must be interpreted as something 

else upon explaining its thought, or 

2. though it is permissible to take [the meaning] as lit-

eral, merely this is not the final suchness, and its such-

ness must be sought as other than that. 

From this discussion we can see that there are two strands within Kama-

lashǭlaôs focus on literality, the nonliteral (1) as passages teaching true es-

tablishment and (2) as passages teaching anything other than emptiness. 

Ngag-wang-pal-dan makes the case that Tsong-kha-paôs primary identifi-

cation is the latter despite Jam-yang-shay-paôs seeming emphasis on the 

former. 

 The focus on literality opens the way for Tsong-kha-pa to find an im-

plicit meaning in Kamalashǭlaôs two criteria for a passage to be definitive, 

this being the dual approach to reading sȊtras requiring interpretation: 

1. their meaning is not fit to be taken in accordance with how it is taught 

and must be interpreted as something else upon explaining its thought, 

or 

2. though it is permissible to take the meaning literally, merely this is not 

the final suchness, and its suchness must be sought otherwise. 

However, the focus on literality also opens up the issue of whether there 

are sȊtras that address the ultimate but are not literal. 

Issue #19: It is easy to see how a passage could be 

validly established and yet not address the 

ultimate, but could a passage address the ultimate 

and still not be validly established? 

Tsong-kha-pa cites the Heart of Wisdom SȊtra
b
 as a passage that, accord-

ing to his exposition of the Autonomy School, addresses the ultimate but 

                                                      
a
 See also the translation in Tsong-kha-pa, Great Treatise, vol. 3, 114. 

b
 bcom ldan 'das ma shes rab kyi pha rol tu phyin pa'i snying po (bhagavatǭ-

praj¶ǕpǕramitǕ-hἠdaya), in bkaô ôgyur (sde dge par phud, 100), TBRC 
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still is not validly established. The primary topic of this sȊtra is indeed the 

ultimate, but it clearly specifies that phenomena do not inherently exist, 

whereas the Autonomy School, according to Tsong-kha-pa, asserts that 

conventionally phenomena inherently exist, and thus the Heart of Wisdom 

SȊtra, thereby being nonliteral, requires interpretation. 

 The Heart of Wisdom SȊtra specifies the object of negation (of the 

doctrine of emptiness) as inherent existence, whereas if it were literally 

acceptable, it should have said that phenomena ñultimately do not inher-

ently existò: 

This is what I have heard: At one time, the Supramundane Victor 

was residing together with a great community of monastics and a 

great community of Bodhisattvas on Vulture Mountain in 

RǕjag ha. At that time, the Supramundane Victor was absorbed in 

the meditative stabilization of the enumerations of phenomena 

called ñperception of the profound.ò At that time the Bodhisattva 

great being, the Superior Avalokiteshvara, also was observing the 

practice of the profound perfection of wisdom and was viewing 

even these five aggregates[ðforms, feelings, discriminations, 

compositional factors, and consciousnessesð]as empty of inher-

ent existence. 

 Then, through the Buddhaôs power, the venerable ShǕriputra 

said to the Bodhisattva great being, the Superior Avalokiteshvara: 

How should a child of good lineageðwho wishes to prac-

tice the profound perfection of wisdomðtrain? 

The Bodhisattva great being, the Superior Avalokiteshvara, re-

plied to ShǕriputra: 

ShǕriputra, sons or daughters of good lineage who wish to 

practice the profound perfection of wisdom should view 

[phenomena] as follows. They should correctly and thor-

oughly view even these five aggregates as empty of in-

herent existence. Form is emptiness; emptiness is form. 

Emptiness is not other than form; form is not other than 

emptiness. Similarly, feelings, discriminations, composi-

tional factors, and consciousnesses are empty. 

 ShǕriputra, in that way all phenomena are emptyð

                                                      
W22084.34:290-293 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab 

partun khang, 1976-1979). 
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without characteristics, not produced, not ceasing, not de-

filed, not separated from defilements, not decreasing, not 

increasing. Therefore, ShǕriputra, in emptiness there are 

no forms, no feelings, no discriminations, no composi-

tional factors, no consciousnesses, no eyes, no ears, no 

nose, no tongue, no body, no mind, no forms, no sounds, 

no odors, no tastes, no tangible objects, no [other] phe-

nomena. In emptiness there is no eye constituent through 

to no mental constituent and through to no mental con-

sciousness constituent. In emptiness there is no ignorance 

and no extinguishment of ignorance through to no extin-

guishment of aging and death. Similarly, in emptiness 

there are no sufferings, sources, cessations, and paths; no 

pristine wisdom, no attainment, and also no non-attain-

ment. 

In this way, even though the Heart of Wisdom SȊtra takes the ultimate as 

its principal topic, it presents phenomena as lacking inherent existence, 

which, according to Tsong-kha-paôs exposition of the Autonomy School, 

is contrary to fact. Since the passage does not specify that phenomena ul-

timately lack inherent existence, the Autonomy School has to hold that the 

Heart of Wisdom SȊtra requires interpretation. As Jig-may-dam-chº-gya-

tsho puts it:
148

 

Also, merely taking ultimate truth as its main explicit teaching is 

not sufficient because if it were sufficient, then in the system of 

the Autonomy School it would [absurdly] follow that the Heart 

SȊtra is a sȊtra of definitive meaning, whereas [Tsong-kha-paôs] 

text [The Essence of Eloquence] says that [in this system] it is a 

sȊtra requiring interpretation:
a
 

In a sȊtra such as the Heart of Wisdom the teachings, 

ñForm does not exist,ò and so forth without clearly affix-

ing the qualification ñultimatelyò or ñtrulyò are not suita-

ble to be held as literal by merely how they are taught; 

hence, since [these statements] must be interpreted other-

wise, they are interpretable. 

                                                      
a
 In the section on the Autonomy School in a subsection titled ñHow ShǕnta-

rakhita and Kamalashǭla explain the meaning of the SȊtra Unraveling The 

Thought.ò See also the translation in Robert A. F. Thurman, Tsong Khapaôs 

Speech of Gold in the Essence of True Eloquence (Princeton, N.J.: Princeton Uni-

versity Press, 1984), . 
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Tsong-kha-pa goes on to say: 

The mode of interpretation is that since eyes, ears, and so forth do 

not ultimately exist but do not not exist conventionally, it is nec-

essary to affix the qualification ñultimatelyò or the like. In that 

case, those that affix the qualification ñultimatelyò and so forth to 

the object of negation, such as the One Hundred Thousand Stanza 

Perfection of Wisdom SȊtra, are established as of literal definitive 

meaning. 

Jig-may-dam-chº-gya-tsho summarizes these points:
149

 

Therefore, in the system of the Autonomy School the Heart of 

Wisdom, for instance, is a sȊtra that is wrought in terms of teaching 

the ultimate truth, but the literal reading is not endowed with valid 

cognition because although in its literal reading it indicates that 

the five aggregates are not inherently existent, they [in fact] inher-

ently exist. The One Hundred Thousand Stanza Perfection of Wis-

dom SȊtra, for instance, does have those two features because it 

says that all phenomena do not ultimately exist, and all phenom-

ena abide that way. 

By taking Kamalashǭlaôs call for ñpossessing valid cognitionò as a crite-

rion for a definitive sȊtra not just as eliminating ultimate, or true, estab-

lishment, but as literality, the Autonomy School comes to be seen as view-

ing even the Heart of Wisdom SȊtra as requiring interpretation. 

Issue #20: Does Kamalashǭlaôs statement about 

the means of positing a definitive sȊtra also work 

in the Consequence School? 

The Consequence School holds that even statementsðsuch as ñForm does 

not existò in a sȊtra that nowhere clearly qualifies the object of negationð

must be seen as endowed with a qualification to the object of negation 

since it is to be brought over from another sȊtra of similar type. As Tsong-

kha-pa says about the Consequence School later in The Essence of Elo-

quence:
a
 

                                                      
a
 Cited by Jig-may-dam-chö-gya-tshoôs Port of Entry, vol. 2, 24.3. The passage 

is from the chapter on the Consequence School, specifically in the section on 

ñDispelling contradiction with the SȊtra Unraveling the Thoughtò within the part 

on ñHow the Consequentialists dispel [the notion that] their uncommon mode of 

commenting on the thought of the Superior NǕgǕrjuna contradicts sȊtra.ò 
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Even though such [a qualification] is not [explicitly
150
 affixed an-

ywhere in a particular sȊtra], since in the Mother One Hundred 

Thousand [Stanza Perfection of Wisdom SȊtra], for instance, the 

qualification ñultimatelyò is affixed, it should be understood in all 

sȊtras of similar type, and hence it is affixed implicitly. It is like, 

for example, the fact that something occurring in one treatise of 

concordant topic composed by a single contemporary author 

should be carried over to places where it does not occur. 

Therefore, the Consequence School asserts that all sȊtras that treat the ul-

timate truth are necessarily literal. Hence, Kamalashǭlaôs way of positing 

a definitive sȊtra also applies in the Consequence School. Nevertheless, 

since all such passages are literal, the criterion of literality does not have 

to be stated. As Jig-may-dam-chº-gya-tsho puts it:
151

 

In the Consequence School, any sȊtra wrought in terms of teach-

ing the ultimate truth
a
 is necessarily literal;

b
 therefore, the means 

of positing a sȊtra of definitive meaning as in the explicit reading
c
 

of Kamalashǭlaôs Illumination of the Middle fits both the Auton-

omy School and the Consequence School. Nevertheless, [it is suit-

able in] the Consequence School to use just ñwrought in terms of 

teaching the ultimate truth,ò whereas such is not suitable for the 

system of the Autonomy School [where the criterion of literality 

is also needed]. 

Issue #21: Does this distinction stem from a key 

point in the respective tenets of the Autonomy and 

Consequence Schools? 

That a sȊtra wrought in terms of teaching the ultimate truth is, according 

to the Autonomy School, not necessarily literal but according to the Con-

sequence School is necessarily literal might lead one to think that this dis-

tinction derives from a key point in their respective tenets. If so, what is 

this key point? 

 Jig-may-dam-chº-gya-tsho conveys this question to his readers by 

way of a challenge from ñothersò (which often is his way of referring to 

himself). Provocatively, at the end of this challenge the ñothersò announce 

                                                      
a
 don dam bden pa ston paôi dbang du byas pa. 

b
 sgra ji bzhin pa. 

c
 dngos zin. 



 Criteria for being Definitive 153 

 

that there is no such key point behind this difference between the Auton-

omy School and the Consequence School:
152

 

Others say: Well then, because you assert [the above], it follows 

that such a differentiation meets back to a key point in their re-

spective tenets. [However,] you cannot accept [that such a differ-

entiation meets back to a key point in their respective tenets] be-

cause such an origin does not exist. 

Jig-may-dam-chº-gya-tsho adds ñThis should be analyzed,ò and leaves the 

matter without further discussion. I take it that he is suggesting that the 

difference between the two schools on this issue does not point to or derive 

from an important principle in their systems. 

 Rather, the assertion that the Autonomy School does not carry over a 

qualification of the object of negation from another sȊtra of similar type 

but the Consequence School does is just an outflow of taking Kama-

lashǭlaôs criterion of ñpossessing valid cognitionò as being that the mean-

ing of the literal reading is established by valid cognition. Nothing more. 

Issue #22: Could the statement ñForms do not 

existò be literal if a qualification, such as 

ñultimately,ò is not clearly affixed to the negation? 

The opening section of the Heart of Wisdom SȊtra, which scholastic liter-

ature calls the ñbrief indication,ò is: 

At that time the Bodhisattva great being, the Superior Ava-

lokiteshvara, also was observing the practice of the profound per-

fection of wisdom and was viewing even these five aggregates[ð

forms, feelings, discriminations, compositional factors, and con-

sciousnessesð]as empty of inherent existence. 

According to the Consequence School the qualification ñultimatelyò is ex-

plicitly affixed
a
 to the object of negation, their thought being that through 

specifying ñinherent existenceò its synonym ñultimate existenceò is indi-

cated.
153
 However, according to the Autonomy School these are not syno-

nyms since for them forms inherently exist conventionally even if they do 

not inherently exist ultimately, and thus according to the Autonomy School 

the qualification ñultimatelyò is not explicitly affixed here in the Heart of 

Wisdom SȊtra. 

                                                      
a
 dngos su sbyar ba. 
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 In addition, according to the Consequence School, in the simple state-

ments in the longer section of the Heart of Wisdom SȊtra, called the ñex-

tensive explanation,ò that ñForms do not exist,ò the qualification ñinher-

entlyò (or ñultimatelyò) though not affixed in the literal reading,
a
 is affixed 

in the explicit reading
b
 because when it says ñForms do not exist,ò there is 

an intention to indicate
c
 that forms do not inherently exist, and thus the 

passage is literal.
d
 That in the statement ñForms do not existò the qualifi-

cation ñinherentlyò (or ñultimatelyò) is not affixed in the literal reading
e
 

means that the words do not manifestly say ñdo not inherently exist.ò 

 In the same vein, in the system of the Autonomy School, since the One 

Hundred Thousand Stanza Perfection of Wisdom SȊtra includes state-

ments, such as ñThat also is in the conventions of the world and is not 

ultimately,ò in which the qualification ñultimatelyò is affixed to the object 

of negation, other statements in the same sȊtra in which this qualification 

is not clearly affixed to the object of negation as in ñForms do not exist,ò 

do not require interpretation even though a qualification is not clearly af-

fixed. For, the criterion is that ñif such a qualification is not clearly affixed 

anywhere, earlier or later, in this sȊtra, it would be interpretable, but since 

the One Hundred Thousand Stanza Perfection of Wisdom SȊtra has 

phrases that clearly affix a qualification to the object of negation, these 

become sȊtra passages of definitive meaning.ò
154
 As Tsong-kha-pa says 

(41): 

You should not hold that [statements of] no production and so 

forth in which, at that point, a qualification is not [explicitly]
155
 

affixed to the object of negation are not literal and hence are not 

of definitive meaning. When in the One Hundred Thousand 

Stanza [Perfection of Wisdom SȊtra], for example, [a qualifica-

tion] is affixed on one occasion [to the object of negation] with 

respect to the production of phenomena and so forthð[such as 

when it says,] ñThat also is in the conventions of the world and is 

not ultimatelyòðit is implicitly affixed also on other occasions; 

therefore, even those in which [such a qualification] is not explic-

itly mentioned are also literal. 

Though a qualification of the object of negation is not affixed in the literal 

                                                      
a
 sgras zin. 

b
 dngos zin. 

c
 ston bzhed yod pa. 

d
 sgra ji bzhin pa. 

e
 sgras zin. 
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reading
a
 of ñForms do not exist,ò the passage is literal

b
 because it is affixed 

in the explicit reading.
c
 Thus, a qualification of the object of negation is 

affixed even though not affixed in the literal reading.
d
 

Issue #23: How many permutations of being 

validly established and addressing the ultimate are 

there? 

Jig-may-dam-chº-gya-tsho concludes:
156

 

Consequently: 

1. The likes of the sȊtra passage, ñHaving killed father and 

mother,ò and so forth are bothðthe literal reading must be 

interpreted otherwise
e
 and the mode of subsistence must be 

interpreted otherwise.
f
 

2. The likes of a sȊtra passage teaching actions and their fruits 

are the latter [that is, the mode of subsistence of actions and 

their fruits must be interpreted otherwise] but not the former 

[that is, the literal reading does not need to be interpreted oth-

erwise]. 

3. In the Autonomy system the likes of the Heart of Wisdom 

SȊtra are the former [that is, the literal reading needs to be 

interpreted otherwise] but not the latter [that is, the mode of 

subsistence of the phenomena discussed therein does not need 

to be interpreted otherwise]. 

4. In the Autonomy system the likes of the One Hundred Thou-

sand Stanza Perfection of Wisdom SȊtra are neither [that is, 

the literal reading does not need to be interpreted otherwise 

and the mode of subsistence does not need to be interpreted 

otherwise]. 

From these several points, Jig-may-dam-chº-gya-tsho frames definitions 

for a definitive sȊtra and an interpretable sȊtra that are appropriate for both 

the Autonomy School and the Consequence School: 

                                                      
a
 sgras zin. 

b
 sgra ji bzhin pa. 

c
 dngos zin. 

d
 sgras zin. 

e
 sgras zin gzhan du drang dgos pa. 

f
 gnas lugs gzhan du drang dgos pa. 
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Hence, in the system common to the Autonomy School and the 

Consequence School definitive sȊtras must have two features. 

Thus, the definition of a definitive sȊtra is: 

a sȊtra that delineates the ultimate truth within taking it as 

the principal topic of its explicit teaching in the manner of 

its literal reading being literal.
a
 

and the definition of a sȊtra of interpretable meaning is: 

a sȊtra that does not delineate the ultimate truth within 

taking it as the principal topic of expression in the manner 

of its literal reading being literal.
b
 

In sum, resoundingly clear after all these distinctions is that Tsong-kha-pa 

takes Kamalashǭlaôs two explicitly stated criteria for a sȊtra of definitive 

meaning and creatively applies them to yield a robust picture of two types 

interpretable meanings such that: 

Å sȊtras like the Heart of Wisdom are taken to be interpretable in the 

sense of addressing the ultimate but not being literal (for the Auton-

omy School), and 
Å sȊtra passages such as ñfather and mother are to be killedò are taken 

to be interpretable both for not being literal and for not addressing the 

ultimate. 

Kamalashǭla himself, nor any other Indian of that era, ever wrote such. The 

willingness to creatively follow out perceived implications of his state-

ments is a distinctive feature of this body of Tibetan literature. 

                                                      
a
 don dam bden pa sgras zin sgra ji bzhin paôi tshul gyis dngos bstan bstan 

byaôi gtso bor byas nas gtan la ôbebs paôi mdo de. 
b
 don dam bden pa sgras zin sgra ji bzhin paôi tshul gyis brjod byaôi gtso bor 

byas nas gtan la ôbebs pa ma yin paôi mdo de. 



 

  

4. Objects as Interpretable and Definitive 

Issue #24: Why are conventional objects called 

interpretable, and why is the ultimate called 

definitive? 

Often the high sayings are what are divided into the interpretable and the 

definitive, but objects, obscurational truths and ultimate truths, are also 

considered to be interpretable and definitive, respectively.
a
 The reason be-

hind this is that Buddhaôs teachings are all aimed at attaining liberation, 

and liberation does not come from merely attending to conventionalities 

but comes from meditating on the ultimate truth. As Pal-jor-lh¿n-drub 

says:
157

 

The meanings that are the objects expressed by high sayings also 

are twofold, interpretable and definitive, because obscurational 

truths are meanings requiring interpretation and ultimate truths are 

definitive meanings. Obscurational truths are meanings requiring 

interpretation because the diverse doctrines set forth by the Supra-

mundane Victor are for the sake of attaining liberation, and liber-

ation cannot attained through familiarizing merely with obscura-

tional truths but must be attained through the power of meditating 

on suchness upon have interpreted those [obscurational truths] in 

another way. Ultimate truths are definitive meanings because lib-

eration can be attained only through directly seeing ultimate truths 

and familiarizing with them. 

                                                      
a
 Jig-may-dam-chö-gya-tsho (Port of Entry, vol. 2, 26.3) calls attention to a 

strange position found in an oral tradition of assertions in the Go-mang College 

of Dre-pung Monastery that claims that whatever exists is of definitive meaning 

(gzhi grub na nges don yin pas khyab). He reports that ñothers,ò which most likely 

means he himself, show that this is not feasible in the Mind-Only School since 

Asa gaôs Actuality of the Grounds (see above, 40) speaks of meanings, that is, 

objects, as in being two classes, the interpretable and the definitive, and also the 

Middle Way School certainly does not assert whatever exists is necessarily an 

ultimate truth. He says that it seems that this tradition intends only to communi-

cate that whatever exists is established by valid cognition. However, this leaves 

one wondering why they take the term ñdefinitive meaningò so startlingly out of 

context and reduce it solely to meaning ñbeing established by valid cognition.ò 
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This reliance on the definitive is found in the often repeated four reli-

ances:
a
 

Rely on doctrine, but do not rely on persons. 

Rely on meaning, but do not rely on words. 

Rely on definitive meaning, but do not rely on interpretable 

meaning. 

Rely on pristine wisdom, but do not rely on consciousness. 

The commentary on Po-to-waôs
b
 Blue Teat for Calves associates the four 

with hearing, thinking, meditating, and ascertaining:
c
 

1. On the occasion of hearing, rather than relying on the person one 

should rely on the doctrine. 

2. With respect to the doctrine on which one is to rely, from between the 

two, words and meanings, one should rely on the meaning since on the 

occasion of thinking one should mainly think about the meaning. 

3. With respect to the meaning on which one is to rely, from between the 

two, the interpretable and the definitive, one should rely on the defin-

itive since on the occasion of meditation one needs to abandon the 

apprehension of self upon mainly meditating on the definitive. 

4. On the occasion of placing the mind on the definitive meaning,
d
 one 

should not rely on sense consciousnesses but should rely on pristine 

wisdom. 

                                                      
a
  For a thorough treatment of the four reliances, see William Magee, Principles 

for Practice: Jam-yang-shay-pa on the Four Reliances with Ngag-wang-pal-dan's 

Annotations (UMA Institute for Tibetan Studies, 2014: http://www.uma-ti-

bet.org). 
b
 po to ba rin chen gsal, 1027-1105. bkaô gdams kyi man ngag beôu bum sngon 

poôi rtsa ôgrel, TBRC W1KG15517 (Pe Cin: mi rigs dpe skrun khang, 1991). In 

TBRC W20519 and W1KG12954 the author is listed as dge bshes shes rab rgya 

mtsho; see the next footnote. 
c
 beôu bum gyi ἲik ka, as paraphrased in Ta-drin-rab-tanôs Annotations, 175.1; 

Pal-jor-lhün-drubôs Lamp for the Teaching (8.6), reversing the order of the third 

and the fourth, lists these as hearing, thinking, ascertaining (nges pa), and medi-

tating. About the commentary, Dr. Amy Miller wrote in an email, ñI am going to 

venture a guess that Beôu bum ἲik ka refers to Lha ôbri sgang paôs commentary on 

the Beôu bum sngon po by Potowaðwhich Sherab Gyatsho was so instrumental 

to arranging that he is sometimes referred to it as the root textôs author.ò 
 About the title of the root text, beôu bum sngon po Ngag-wang-dar-gyayôs 
translator renders it as ñThe Blue Cowôs Nipple (Pamphlet) for Calf-like (Disci-
ples).ò Based on this, I suggest Blue Teat for Calves. 
d
 nges don la sems ôjog paôi tshe; Ta-drin-rab-tanôs Annotations, 175.3. 

http://www.uma-tibet.org/
http://www.uma-tibet.org/
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To explain the last, Pal-jor-lh¿n-drub says:
158

 

About the definitive, do not rely on consciousnesses that take mere 

conventionalities as their explicit objects but rely on pristine wis-

dom that takes emptiness as its explicit object. 

Issue #25: If Asagaôs Actuality of the Grounds 

says that objects fall into the two classes of the 

interpretable and the definitive, then how can it be 

claimed that in the Mind-Only School the 

differentiation of the interpretable and the 

definitive is concerned only with high sayings and 

not with objects? 

Tsong-kha-pa (39) paraphrases the presentation in Asagaôs Actuality of 

the Grounds on the four reliances: 

When the interpretable and the definitive are posited in terms of 

the meaning of these [sȊtras]
159
 needing or not needing to be in-

terpreted otherwise, the high sayings
a
 themselves are held as illus-

trations of the interpretable and the definitive, but when meanings 

[that is to say, objects] that need or do not need to be interpreted 

otherwise are posited as the interpretable and the definitive, con-

ventionalities and ultimates are treated as the interpretable and the 

definitive;
b
 Asa gaôs Actuality of the Grounds, for instance, says 

that:
c
 

Å with respect to the doctrine in ñrely on the doctrine but do not 

rely on the personò there are two, words and meanings 

Å with respect to meanings there are two, the interpretable and 

the definitive 

                                                      
a
  gsung rab, pravacana; this term is often translated as ñscriptures,ò but ñhigh 

sayingsò conveys its literal connotation as speech (vacana), with rab (pra-) as an 

intensifier. 
b
 See 157, Issue #24:. 

c
  saôi dngos gzhi (bhȊmivastu), in bstan ôgyur (sde dge, 4035), TBRC 

W23703.127:4-567 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab 

partun khang, 1982-1985); sems tsam, tshi, 130b.1. Asa gaôs Actuality of the 

Grounds is also known as Grounds of Yogic Practice (yogǕcǕrabhȊmi). Tsong-

kha-pa gives a paraphrase, not a quotation; see 159, Issue #25:. 
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Å and with respect to definitive meanings one should not rely on 

consciousness but should rely on pristine wisdom. 

Tsong-kha-pa clearly says with regard to the Mind-Only School that con-

ventionalities and ultimates are treated as the interpretable and the defini-

tive, and similarly, when Jam-yang-shay-pa
a
 details five strategies used in 

the Mind-Only and Middle Way Schools as analytical procedures to dif-

ferentiate what requires interpretation and what is definitive,b he includes 

the four reliances, saying that both words and meanings are differentiated 

by the four reliances. Also, in his Brief Decisive Analysis of (Tsong-kha-

paôs) ñDifferentiating the Interpretable and the Definitive
160
 Jam-yang-

shay-pa identifies not just texts but also objects of expression as definitive 

and as requiring interpretation. He does this by stating the principle that if 

something is definitive (that is, established by valid cognition), a sȊtra that 

explicitly teaches it is a definitive sȊtra and that if something requires in-

terpretation, a sȊtra that explicitly teaches it is an interpretable sȊtra. 

 Thus, according to these presentations even in the Mind-Only School 

it is not just high sayings that are taken to require interpretation and to be 

definitive but also meanings, or phenomena, themselves. Phenomena are 

to be tested to determine whether they are definitive or require interpreta-

tion with regard to their final mode of being. Gung-thang Kºn-chog-tan-

pay-drºn-me
c
 calls this ñdifferentiating the interpretable and the definitive 

                                                      
a
 Jam-yang-shay-paôs Great Exposition of Tenets; see Hopkins, Maps of the 

Profound, 312-347, which in the Taipei reprint is 241.16ff. 
b Gung-thang makes a critical difference between gsung rab kyi drang nges 

ôbyed pa and gsung rab la drang nges ôbyed pa; I translate the former as ñdiffer-

entiating the interpretable and definitive within  the high sayingsò and the latter as 

ñdifferentiating the interpretable and definitive with respect to the high sayings.ò 

Admittedly, the English is no clearer than the Tibetan, but according to Gung-

thang (Difficult Points, 38.4), the former, ñdifferentiating the interpretable and 

definitive within  the high sayings,ò means to identify what are interpretable and 

what are definitive high sayings from among the high sayings (gsung rab kyi nang 

nas drang don gyi gsung rab dang nges don gyi gsung rab gang yin so sor ngos 

bzung ba la byed) whereas the latter, ñdifferentiating the interpretable and the 

definitive with respect to the high sayings,ò means to differentiate the interpret-

able and the definitive with respect to the meaning of the high sayings, this re-

quiring extensive delineation of the presentation of the two truths, which itself 

requires realization of emptiness. Therefore, the latter cannot be required for re-

alization of emptiness, whereas the former can. See Hopkins, Reflections on Re-

ality, 99. 
c
 gung thang dkon mchog bstan paôi sgron me, 1762-1823. 
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on the level of the meaning expressed [in the high sayings],ò
a
 whereas he 

calls differentiation of high sayings into these two classes ñdifferentiating 

the interpretable and the definitive on the level of the words that are the 

means of expression.ò
b
 

 Thereby, Tsong-kha-pa, Jam-yang-shay-pa, and Gung-thang find that 

both words and meanings are differentiated by the four reliances. Then 

why do many Ge-lug-pa scholars assert that in the Mind-Only School there 

is only differentiation of high sayings into the interpretable and the defin-

itive? For instance, Wal-mang Kºn-chog-gyal-tshan says:
161

  

When Proponents of Cognition posit the interpretable and the de-

finitive in terms of whether meanings need or do not need to be 

interpreted otherwise, they hold just high sayings, that is to say, 

doctrines taught, as illustrations of the interpretable and the defin-

itive, but according to the Proponents of the Middle when mean-

ings that need or do not need to be interpreted otherwise are pos-

ited as the interpretable and the definitive, the two truths must be 

posited as the interpretable and the definitive. 

For him, only texts are posited as interpretable and definitive. In addition, 

when Ye-shay-thab-khay
162
 cites as relevant here a passage from the 

Ground of Arisen-from-Hearing
c
 in Asa gaôs Actuality of the Grounds, the 

terms ñinterpretable meaningò and ñdefinitive meaningò are used in con-

nection not with objects but with sȊtras:
d
 

                                                      
a
 Gung-thangôs Diff icult Points, 37.7: brjod bya don gyi drang nges ôbyed pa. 

b
 Gung-thangôs Diff icult Points, 38.5: rjod byed tshig gi drang nges ôbyed pa. 

c
 thos pa las byung baôi sa. 

d
 saôi dngos gzhi (bhȊmivastu), in bstan ôgyur (sde dge, 4035), TBRC 

W23703.127:4-567 (Delhi, India: Delhi Karmapae chodhey, Gyalwae sungrab 

partun khang, 1982-1985); sems tsam, tshi, 164a.4: 

chos la rton gyi gang zag la ma yin pa dang don la rton gyi yi ge la ma 
yin pa dang / nges pa'i don gyi mdo sde la rton gyi/ bkri baôi don gyi mdo 
sde la ma yin pa dang / ye shes la rton gyi rnam par shes pa la ma yin 
pa 

Earlier in the same text (130b.1) the same fourfold formula is cited with minor 
variations: 

chos la brtan gyi gang zag la ma yin/ don la brten gyi tshig ôbru la ma 
yin nges paôi don gyi mdo sde la brtan gyi drang baôi don la ma yin pa/ 
ye shes la brtan gyi rnam par shes pa la ma yin pa 

The thrice repeated usage of brtan for brten is baffling; the absence of rton sug-
gests a different translator. 
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Rely on the doctrine, but not on the person; rely on the meaning, 

but not on the letters; rely on sȊtras of definitive meaning, but not 

on sȊtras of interpretable meaning; rely on pristine wisdom, but 

not on consciousness. 

However, when Jig-may-dam-chº-gya-tsho
163
 cites the lengthier passage 

from the Ground of Equipoise
a
 in Asa gaôs Actuality of the Grounds that 

is Tsong-kha-paôs source here, it speaks both of objects of interpretable 

and definitive meaning and of sȊtras of interpretable and definitive mean-

ing. Let us cite it first as it is in Asa gaôs text:
164

 

Rely only on doctrine, not on persons because explanations by 

country-folk are not to be adhered to. The doctrine also is twofold, 

words and meanings. Concerning those, rely on the meaning, not 

on the words: do not be devoted to hearing; rather, think about the 

meaning, comprehend it, analyze it. About this, in sȊtras the Su-

pramundane Victor set forth definitive meanings and also set forth 

interpretable meanings, but one who considers the meaning 

should rely on sȊtras of definitive meaning and not on interpreta-

ble meaning. About this, the Supramundane Victor set forth meri-

torious consciousness and immovable consciousness for the sake 

of proceeding to happy transmigrations, and set forth conscious-

ness of the four noble truths for the sake of passing beyond sorrow, 

concerning which one who practices doctrine concordant with the 

doctrine
b
 should rely on pristine wisdom and not on conscious-

ness. 

Jig-may-dam-chº-gya-tsho aligns that passage with Tsong-kha-paôs para-

phrase to make the connections evident:
165

 

[Asa ga:] ñRely only on doctrine, not on personséThe doctrine 

also is twofold, words and meanings.ò 

[Tsong-kha-pa:] ñwith respect to the doctrine in ñrely on the doc-

trine but do not rely on the personò there are two, words and mean-

ingsò 

[Asa ga:] ñConcerning those, rely on the meaning, not on the 

wordséAbout this, in sȊtras the Supramundane Victor set forth 

definitive meanings and also set forth interpretable meaningsò 

[Tsong-kha-pa:] ñwith respect to meanings there are two, the in-

terpretable and the definitive,ò 

                                                      
a
 mnyam par bzhag paôi sa. 

b
 chos dang rjes su mthun paôi chos. 
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[Asa ga:] ñrely on sȊtras of definitive meaning and not on inter-

pretable meaningé.concerning which one who practices doctrine 

concordant with the doctrine should rely on pristine wisdom and 

not on consciousness. 

[Tsong-kha-pa:] ñand with respect to definitive meanings one 

should not rely on consciousness but should rely on pristine wis-

dom.ò 

About the last, Jig-may-dam-chº-gya-tsho adds, ñThis should be put to-

gether [as meaning] that for seeking the definitive meaning one should not 

rely on consciousness but should rely on pristine wisdom.ò 

 The Second Dalai Lamaôs condensation of the points made throughout 

this section contains a resolution of the issue on whether in the Mind-Only 

School it is only high sayings or both high sayings and objects that are 

divided into the interpretable and the definitive. He does this by specifying 

that in the Mind-Only School the main mode of positing the interpretable 

and the definitive is concerned with means of expression (high sayings):
166

 

On the occasion of the Mind-Only School the interpretable and 

the definitive are differentiated mainly from the viewpoint of 

whether the words that are the means of expression themselves 

must or must not be interpreted as other than what is explicitly 

indicated, and on this occasion of the Middle Way School the in-

terpretable and the definitive are individually differentiated 

mainly from the factor of whether the meanings that are the objects 

expressed themselves come to be either interpretable meanings or 

definitive meanings.
a
 Therefore, on this occasion of the Middle 

Way School let us illustrate this with respect to form, for instance: 

since formôs emptiness of true existence is posited as the definitive 

meaning of form, and the threeðformôs production, abiding, and 

cessationðand so forth are posited as interpretable meanings of 

form, sȊtras that teach within taking as their main topics the ex-

plicit teaching of those are posited as sȊtras of definitive meaning 

and sȊtras of interpretable meaning. 

The Second Dalai Lama saw the problem and found a way to resolve it. 

                                                      
a
 drang don and nges don gang du song baôi cha nas. 
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REASONING AS THE FUNDAMENTAL MEANS FOR 

DIFFERENTIATING THE INTERPRETABLE AND THE 

DEFINITIVE 

This section in Tsong-kha-paôs The Essence of Eloquence: 

Å has shown how in the Middle Way School the Teachings of AkἨhaya-

mati SȊtra serves as a scriptural source for differentiating the inter-

pretable and the definitive either implicitly (as in the case of NǕgǕr-

juna) or explicitly (as in the cases of Chandrakǭrti, Avalokitavrata, and 

Kamalashǭla) 
Å has explained the types of interpretationð(1) when the literal reading 

itself requires interpretation to determine what it is expressing and (2) 

when the literal meaning of the passage is suitable to be what the sȊtra 

expresses but interpretation is required to determine the final reality 

of the phenomena discussed 
Å has addressed the criteria for interpretation, which in the Autonomy 

School are that (1) the passage is literal and (2) mainly sets forth the 

ultimate truth and which in Consequence School is sufficiently indi-

cated through just the latter 
Å and finally has made the important point that not only high sayings but 

also phenomena are divided into the interpretable and the definitive. 

Though this section begins with scriptural sources, we know from the 

opening section of Tsong-kha-paôs The Essence of Eloquence that it is rea-

soning that is the fundamental means for differentiating the interpretable 

and the definitive. As Tsong-kha-pa (Emptiness in Mind-Only, 69-71) 

says:
a
 

éthe Compassionate Teacherðperceiving that the thusness of 

phenomena is very difficult to realize and that, if it is not realized, 

one [can] not be released from cyclic existenceðbrings about the 

thorough understanding of that [suchness] through many modes 

of skillful means and many approaches of reasoning. Therefore, 

those having discrimination must work at a technique for thor-

oughly understanding how suchness is. 

 Moreover, this depends upon differentiating those meanings 

that require interpretation and those that are definitive within the 

high sayings of the Conqueror. Furthermore, the differentiation of 

                                                      
a
 For Gung-thangôs brilliant unpacking of the points made in this quote, see 

Hopkins, Reflections on Reality, chapter 6. 
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those two cannot be done merely through high sayings that state, 

ñThis is a meaning to be interpreted; that is a meaning that is de-

finitive.ò For, [Buddha spoke variously in relation to the thoughts 

of trainees and] (1) otherwise the composition of commentaries on 

[Buddhaôs] thought differentiating the interpretable and definitive 

by the great openers of the chariot-ways [NǕgǕrjuna and Asa ga] 

would have been senseless; (2) also, high sayings [such as the 

SȊtra Unraveling the Thought and the Teachings of AkἨhayamati 

SȊtra] set forth many conflicting modes of positing the interpret-

able and the definitive; and (3) through scriptural passages merely 

saying [about a topic], ñThis is so,ò such cannot be posited, and if, 

then, in general it is not necessarily [suitable to accept whatever 

is indicated on the literal level in sȊtras], mere statements [in 

sȊtra] of, ñThis is [interpretable, and that is definitive],ò also can-

not establish about specifics, the interpretable and the definitive, 

[that such is necessarily so]. 

 Therefore, one must seek [Buddhaôs] thought, following the 

[two] great openers of the chariot-ways [NǕgǕrjuna and Asa ga], 

who were prophesied as differentiating the interpretable and the 

definitive in [Buddhaôs] high sayings and who commented on the 

thought of the interpretable and the definitive and, moreover, set-

tled it well through reasoning that damages the interpretation of 

the meaning of definitive high sayings as anything else and estab-

lishes that, within their being unfit to be interpreted otherwise, [the 

final mode of subsistence explained in them] is definite as [just] 

that meaning. Therefore, in the end, the differentiation [between 

the interpretable and the definitive] must be made just by stainless 

reasoning, because if a proponent asserts a tenet contradicting rea-

son, [that person] is not suitable to be a valid being [with respect 

to that topic] and because the suchness of things also has reasoned 

proofs which are establishments by way of [logical] correctness. 

 It is from perceiving the import of this meaning [that differen-

tiation of the interpretable and the definitive cannot be made by 

scripture alone and that reasoning is required, that Buddha] says: 

Like gold [that is acquired] upon being scorched, cut, and 

rubbed, 

My word is to be adopted by monastics and scholars 

Upon analyzing it well, 

Not out of respect [for me]. 

With this as background, the next section explores how the meaning of 
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emptiness is the meaning of dependent-arising. 



 

  

ANALYSIS OF ISSUES II: 
 EMPTINESS AS THE MEANING  

OF DEPENDENT-ARISING 
 

 





 

  

5. Tsong-kha-paôs Explanation of How to 

Use Dependent-arising to Realize Emptiness 

Tsong-kha-pa (above, 51) cites two stanzas from the twenty-fourth chapter 

of NǕgǕrjunaôs Treatise on the Middle to demonstrate NǕgǕrjunaôs insight 

into the compatibility of emptiness and dependent-arising. In the first 

stanza those who assert that phenomena are not empty of inherent exist-

ence object that if phenomena were empty in this way, then production and 

disintegration would not be feasible, in which case cyclic existence and 

nirvǕa would not be feasible: 

If all these were empty [of inherent existence], 

There would be no arising and no disintegration, 

And it would [absurdly] follow for you 

That the four noble truths would not exist. 

Jig-may-dam-chº-gya-tsho restates the objection in the format of an un-

wanted consequence:
167

 

It [absurdly] follows that presentations of cyclic existence and nir-

vǕ a are not logically feasible because production and disintegra-

tion are not feasible, since [according to you] all phenomena do 

not inherently exist. 

The Fourteenth Dalai Lama fleshes out the meaning:
168

 

If, as you say, all phenomena are empty of true existence, then the 

four noble truths would be impossible. When the four truths are 

impossible, the Three JewelsðBuddha, doctrine, and spiritual 

communityðare impossible. In that case, training in the path, en-

tering the path, attaining the fruits of the path and so forth would 

be impossible. Not only that, but also if all phenomena were empty 

of inherent existence, no presentations of any of the phenomena 

of the world could be posited. If phenomena do not have inherent 

existence, their very entities would be nonexistent. Without any 

entity, no phenomenon could be posited as existing. 

NǕgǕrjuna takes this reasoning and flings it back at the objector: 

If all these were not empty [of inherent existence], 

There would be no arising and no disintegration, 

And it would [absurdly] follow for you 

That the four noble truths would not exist. 

As before, Jig-may-dam-chº-gya-tsho rephrases the response in the format 
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of an unwanted consequence:
169

 

It [absurdly] follows that presentations of cyclic existence and nir-

vǕ a are not logically feasible because production and disintegra-

tion are not feasible, since [according to you] all phenomena in-

herently exist. 

The Fourteenth Dalai Lama explains: 

NǕgǕrjuna answers that in a system in which things are not empty 

of inherent existence, everything would be impossibleéBecause 

the other systems do not assert an emptiness of inherent existence, 

they assert that phenomena inherently exist, in which case objects 

must be established under their own power, and hence it is contra-

dictory for objects to depend upon conditions. Consequently, de-

pendent-arising becomes impossible in their systems. Once de-

pendent-arising is not feasible, all the presentations of cyclic ex-

istence and nirvǕ a, good and bad, are impossible. However, all 

of us assert the dependent-arising of the cause and effect of favor-

able and unfavorable phenomena; there is no way that this can be 

denied. Since this is the case, the absence of inherent existence 

also definitely should be asserted. 

and: 

The objector has not understood well the meaning of the empti-

ness of inherent existence. What does a system that asserts an 

emptiness of inherent existence mean by this? Emptiness has the 

meaning of dependent-arising. To prove that things are empty of 

inherent existence, NǕgǕrjuna uses the reason that they are de-

pendent-arisings. He does not use as a reason that things are ut-

terly devoid of the capacity to perform functions. Far from that, 

dependent-arising is asserted, and it is used as the reason proving 

that things are empty of inherent existence. 

Here in The Essence of Eloquence (52) Tsong-kha-pa similarly adds: 

Thereby [NǕgǕrjuna] speaks of the meaning of the emptiness of 

inherent existence as the meaning of dependent-arising, saying 

that ñWithin a non-emptiness of inherent existence the dependent-

arisings of production and disintegration are not suitable, whereby 

all presentations are not feasible, but in the position of the empti-

ness of inherent existence all those are very feasible.ò 

Through this reasoned approach NǕgǕrjuna is taken as demonstrating that: 
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1. the Perfection of Wisdom SȊtras can be taken literally in their presen-

tation of all phenomena as lacking inherent existence, and, lacking any 

other reason why they might require interpretation, they are definitive, 

2. texts speaking otherwise require interpretation. 

In this vein Tsong-kha-pa, just after the above, says: 

Through delineating with reasoning just this mode [of how emp-

tiness is the meaning of dependent-arising] in his Middle Way 

treatises the master [NǕgǕrjuna] explains that there is not even the 

slightest damage by reasoning to the literality of high sayings that 

set out that production and so forth do not truly exist, and if there 

is not [any such damage], then since there also is no way from 

another viewpoint to comment on those [high sayings] as of inter-

pretable meaning, those are very much established as of definitive 

meaning. 

Issue #26: How could the meaning of emptiness, a 

mere absence of inherent existence, be the 

meaning of dependent-arising, certainly not a 

mere absence? 

To explore how the meaning of emptiness could be the meaning of de-

pendent-arising, it is helpful first to understand how dependent-arising is 

used as a sign of the emptiness of inherent existence in meditative reason-

ing. Tsong-kha-pa lays out this process in detail in the Great Exposition of 

Special Insight in his Great Exposition of the Stages of the Path in a section 

explaining dependent-arising
a
 as ñthe monarch of reasonings.ò He begins 

by quoting Indian sources and then unravels the process of this reasoning 

in detail:
b
 

When ascertainment that effective things are without inherent ex-

istence is found in dependence upon having refuted that these are 

inherently produced, it is easy to find ascertainment that noneffec-

tive phenomena also are without inherent existence, whereby the 

view of the middle realizing that all phenomena are empty of in-

herent existence is easily found. Furthermore, in accordance with 

the statements in the seventh chapter:
c
 

                                                      
a
  rten ôbrel. 

b
  See also the translation in Tsong-kha-pa, The Great Treatise, vol. 3, 316-318. 

c
  NǕgǕrjunaôs Fundamental Treatise on the Middle Called ñWisdom,ò 
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That which arises dependent 

Is quiescent by nature. 

and also in Chandrakǭrtiôs Supplement to (NǕgǕrjunaôs) ñTreatise 

on the Middleò:
a
 

Since things arise dependently, 

They cannot sustain analysis of these conceptions. 

Therefore, this reasoning of the arising in dependence 

Cuts through all the nets of bad views. 

when ascertainment that sprouts and so forth are empty of inherent 

existence is found in dependence upon the sign of dependent-aris-

ing, the elimination of pitfalls
170
 is very clear in aspect to your 

awareness. Hence, I will speak in brief. 

  Here an other-approved inference [or syllogistic statement] is 

made: 

A sprout is without the nature of being established by way 

its own entity because of arising in dependence upon its 

own causes and conditions, like, for example, a reflection. 

For example, when a reflection of a face appears to little children 

to be eyes, ears, and so forth, and the children do not apprehend 

them within thinking, ñThey are like that in the perspective of such 

an awareness, but the objects they appear to be are not their own 

mode of subsistence.ò Rather, they apprehend those objects within 

being the mode of subsistence, or the mode of abiding, of them-

selves. 

 Similarly, sentient beings also apprehend phenomena, experi-

encing and perceiving them not as posited by the power of aware-

nesses perceiving them in that way but as having a mode of abid-

ing right with objects by way of their own entities in accordance 

with how those perceive objects. This is the way an inherent na-

                                                      
VII.16ab; dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya ba 

(praj¶ǕnǕmamȊlamadhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC 

W23703.96:3-39, dbu ma, vol. tsa (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985), 5a.5; de Jong, MȊlamadhyamakakǕrikǕỠ, 

9: pratǭtya yad yad bhavati tat tac chǕntaἄ svabhǕvataỠ /. Cited in Great Treatise, 

vol. 3, 316. 
a
  VI.115. Notice that Chandrakǭrti speaks of cutting through the nets of bad 

views, not of all views in general. 
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ture is superimposed as existing. Such an inherent nature of ob-

jects is ñits own entity,ò
a
 own being,ò

b
 and ñown-powered fact.ò

c
 

 Hence, if such an inherent nature existed, it would be contra-

dictory to be contingent on other causes and conditions. If this 

were not contradictory, it would not be fitting to assert that an al-

ready established
d
 pot did not have to be produced again from 

causes and conditions. Also, in this way ǔryadevaôs Four Hun-

dred says:
171

 

Those that arise dependently 

Are not under their own power. 

All these are not their own power; 

Hence, they are selfless. 

and Chandrakǭrtiôs Commentary on (ǔryadevaôs) ñFour Hun-

dredò at this point also says:
172

 

Here, that having its own entity,
e
 its own being,ò

f
 its own

 

power,
g
 and just not contingent on others would be self-

established; therefore, it would not have a dependent aris-

ing. However, all compounded things are dependent-aris-

ings. 

 In this way, things that have a dependent arising do 

not come to be under their own power because of being 

produced contingent upon causes and conditions. All 

these are not their own power; hence, no things have self, 

an inherent nature. 

ñOwn powerò means that when appearing as established by way 

of its own entity, it appears to those consciousnesses as noncon-

tingent on others and also that it is established in accordance with 

that appearance. 

 However, if you took this as not contingent on other causes 

and conditions and thereupon you refuted this, then it would not 

be necessary to prove it. And since it cannot be posited that the 

Middle view has been found through even this refutation, ñown 

                                                      
a
 rang gi ngo. 

b
  The Annotations rephrases rang bzhin as rang bzhin gyis grub pa. 

c
  rang dbang baôi don; or ñautonomous fact.ò 

d
 That is, an already existent pot. 

e
 rang gi ngo. 

f
  rang bzhin. 

g
  rang dbang. 
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powerò should be taken as a mode of abiding able to set itself up 

by way of its own entity right with the object. 

 Therefore, the meaning of the emptiness of inherent existence 

is to be taken as a voidness of an entity under its own power. Still, 

it is not to be taken as a nothing in the sense of not being able to 

perform a function; therefore, own nature can be refuted by reason 

of being a dependent-arising. Right after the earlier passage, it 

says: 

Therefore, here dependent-arisings are devoid of a self-

powered entity, whereby the meaning of being devoid of 

a self-powered entity is the meaning of emptiness, but it 

is not the meaning of the absence of effective thingness. 

Hence: 

1. since the view of the nonexistence of the thingness of per-

forming functions is a deprecation that the illusory-like de-

pendent-arisings of thoroughly afflicted phenomena and com-

pletely pure phenomena do not exist, it is erroneous, 

and: 

2. also the view that inherently established things exist is erro-

neous because such a nature does not exist in anything. 

In this way, immediately after that passage it also says: 

Therefore, here: 

(1) this is an erroneous view of nonexistence due to dep-

recatingðas nonexistentðdependently arisen causes 

within the thoroughly afflicted, and within liberation, or 

the very pure, which are compounded and are like illu-

sions, 

and: 

(2) a view of thingness also is erroneous because an in-

herent nature does not exist. 

Hence, in this way those who propound that things have 

an inherent nature incur the fault that dependent-arisings 

do not exist and incur the faults of the views of perma-

nence and of annihilation. 

Therefore, those who wish to be devoid of views of permanence 

and annihilation should assert that with respect to thoroughly af-
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flicted and very pure phenomena (1) an absence of inherent estab-

lishment and (2) illusion-like dependent-arisings are not contra-

dictory. 

The Four Interwoven Annotations
a
 add considerable explanation to this 

crucial passage; therefore, let us repeat it together along with material 

drawn from these annotations which often open up the meaning; I will also 

add explanatory asides at the margin: 

When ascertainment that effective things are without inherent ex-

istence is found in dependence upon having refuted that these are 

inherently produced, it is very easy to find ascertainment that non-

effective phenomena also are without inherent existence, whereby 

the view of the middle realizing that all phenomena are empty of 

inherent existence is easily found with little difficulty. 

Tsong-kha-pa indicates that the realizations take place in series: 

1. ascertainment that impermanent things are not inherently produced, in 

this case by the sign that they are dependent-arisings; 

2. the consequent ascertainment that impermanent things do not inherently 

exist because the impermanent must be produced and if they are not inher-

ently produced, they cannot possibly inherently exist, 

3. ascertainment that permanent phenomena do not inherently exist, this 

being by the impact of the same reasoning of dependent-arising,
b
 whereby 

it is realized that all phenomena do not inherently exist, since there is noth-

ing beyond the impermanent and the permanent.
c
 

Having laid out the overall stages of the process of realization, 

Tsong-kha-pa cites Indian scriptures praising the power of the rea-

soning of dependent-arising and then presents the reasoning in the 

form of a syllogism. The Four Interwoven Annotations helpfully 

divides the exposition into nine phases which are in bold:1. Cita-

tion of high sayings 

Furthermore, in accordance with the statements in the seventh 

chapter of NǕgǕrjunaôs Fundamental Treatise on the Middle 

                                                      
a
  Four Interwoven Annotations, vol. 2, 702.2-708.1/799.2 (399.2). 

b
 For Tsong-kha-paôs explanation of how the reasoning of dependent-arising is 

applied to permanent phenomena, see Hopkins, Tsong-kha-paôs Final Exposition 

of Wisdom, 95ff. 
c
 As will be explained below (224), a non-affirming negative, such as the ab-

sence of inherently existent production, can project another non-affirming nega-

tive of the same type, such as the absence of inherent existence. 
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Called ñWisdomò:
a
 

That which arises dependent upon causes and conditions 

Is empty and quiescent by its own nature. 

and also in Chandrakǭrtiôs Supplement to (NǕgǕrjunaôs) ñTreatise 

on the Middleò:
b
 

Since things arise dependent on causes and conditions, 

They cannot sustain analysis as being produced in the 

manner of these conceptions of production from self, 

other, and so forth. 

Therefore, this reasoning of the arising of such-and-such 

an effect in dependence upon certain causes and con-

ditions 

Cuts through all the nets of bad views that things, for in-

stance, are produced from self, other, and so forth. 

when ascertainment that effective things such as sprouts and so 

forth are empty of inherent existence is found in dependence upon 

the sign of dependent-arising, the elimination of pitfalls
173
 with 

regard to the view is very clear in aspect and easily dawns to your 

awareness. Hence, I will speak in brief here about the procedure 

of the reasoning of dependent-arising. 

The ñpitfallsò are the extremes of superimposition and deprecation. Re-

spectively, these are to imagine what does not exist to exist, as in misap-

prehending phenomena to inherently exist, and to imagine what indeed 

does exist not to exist, as in misapprehending that phenomena do not exist 

at all. When dependent-arising is used as the reason for establishing that 

phenomena are empty of inherent existence, the two extremes are easily 

avoided. Now the reasoning itself: 

2. Stating an other-renowned syllogism of dependent-arising 

Here an other-approved inference, or syllogistic statement, is 

                                                      
a
  VII.16ab;  dbu ma rtsa baôi tshig leôur byas pa shes rab ces bya ba 

(praj¶ǕnǕmamȊlamadhyamakakǕrikǕ), in bstan ôgyur (sde dge, 3824), TBRC 

W23703.96:3-39, dbu ma, vol. tsa (Delhi, India: Delhi Karmapae chodhey, Gyal-

wae sungrab partun khang, 1982-1985), 5a.5; de Jong, MȊlamadhyamakakǕrikǕỠ, 

9: pratǭtya yad yad bhavati tat tac chǕntaἄ svabhǕvataỠ /. Brackets are from Four 

Interwoven Annotations, vol. 2, 702.5. Cited in Great Treatise, vol. 3, 316. 
b
  VI.115. The bracketed additions are drawn from Tsong-kha-paôs Illumination 

of the Thought, 91.2-.6. Notice that Chandrakǭrti speaks of cutting through the 

nets of bad views, not of all views in general. 
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made: 

A sprout is without the nature of being established by way 

its own entity because of arising in dependence upon its 

own causes and conditions, like, for example, a reflection. 

Å subject: a sprout 
Å (predicate of) the thesis: is without the nature of being es-

tablished by way its own entity  
Å sign, or reason: because of arising in dependence upon its 

own causes and conditions 
Å similar example: like, for example, a reflection. 

3. How to prove the entailment in the context of an example 

Let us explain the meaning of the syllogistic statement of the rea-

son of dependent-arising together with its example. For example, 

when a reflection of a face appears in a mirror, and little children 

not knowing conventions, see that very appearance, those aspects 

themselves of eyes, ears, nose, and so forth of those appearances 

in the reflection appear as if established as actual eyes, ears, and 

so forth, and the children do not apprehend them within thinking, 

ñThey are like that in the perspective of such an awareness, but 

the objects they appear to be are not their own mode of subsist-

ence, that is, are not their reality.ò
a
 Rather, they apprehend those 

very objects appearing from the side of the reflection to be actual 

eyes and so forth, apprehending them to be existent eyes and so 

forth within being the mode of subsistence, or the mode of abid-

ing, of the reflection itself. 

 Similarly, sentient beings also apprehend phenomena in ac-

cordance with how they experience and perceive them not as just 

posited over there by the power of those very awarenesses experi-

encing and perceiving them in that way but as definitely having a 

mode of abiding right with those objects by way of their own en-

tities in accordance with how those awarenesses perceive those 

very objects. This is the way a nature of establishment from the 

objectôs own side is superimposed as existing. Such a nature that 

is a mode of abiding right with the objects is called ñestablishment 

                                                      
a
  These children take the reflections to be the actual things and do not think 

that the reflections appear one way but exist another way. 
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by way of its own entity,ò
a
 ñestablishment by way of its own be-

ing,ò
b
 and ñown-powered fact.ò

c
 

 Hence, if such a nature existed, it would be contradictory for 

such a nature to be contingent on other causes and conditions. If 

this were not contradictory, it would not be fitting to assert that an 

already established
d
 pot did not have to be produced again from 

causes and conditions over and over. That is to say, if what is es-

tablished under its own power still had to be produced by causes 

and conditions, then it would be unavoidable that even though 

something is under its own power, causes and conditions would 

be even more powerful than it, due to which its merely being ex-

istent
e
 would not be sufficient, and this (production of it by causes 

and conditions) would have to be repeated again. 

4. Sources proving such 

Also, in this way ǔryadevaôs Four Hundred says:
174

 

Those things that arise dependent upon causes and condi-

tions 

Are not under their own power. 

All these things are not established under their own 

power; 

Since they are not established under their own power, all 

these things do not have self or nature, that is, estab-

lishment by way of their own entity. 

and Chandrakǭrtiôs Commentary on (ǔryadevaôs) ñFour Hun-

dredò at this point also says:
175

 

Here, that thingðwhich is established by way of its own 

entity,
f
 is established by way of its own being,ò

g
 is estab-

lished under its own
 
power,

h
 and is just not contingent on 

                                                      
a
 The Annotations rephrases rang gi ngo as rang gi ngo bos grub pa. 

b
  The Annotations rephrases rang bzhin as rang bzhin gyis grub pa. 

c
  rang dbang baôi don; or ñautonomous fact.ò 

d
 That is, an already existent pot. 

e
 That is, its merely being existent would not be sufficient, and its production 

by causes and conditions would have to be repeated, in which case the repetition 

would have to go on and on. 
f
 The Annotations rephrases rang gi ngo as rang gi ngo bo nyid kyis grub pa. 

g
  The Annotations rephrases rang bzhin as rang bzhin gyis grub pa. 

h
  The Annotations rephrases rang dbang as rang dbang du grub pa. 
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others, that is, is just not contingent on merely being pos-

ited by conceptualityðwould be self-established without 

reliance on others; therefore, it would necessarily utterly 

not have a nature of arising dependent on causes and con-

ditions. However, unlike this, all compounded things are 

established as entities arising dependent on causes and 

conditions. 

5. How the entailment is proven 

In this way, things that have a nature of arising dependent 

on causes and conditions do not come to be established 

under their own power because those things are produced 

contingent upon causes and conditions. All these things 

are not established under their own power; hence, no 

things have self, a nature of being established from their 

own side. 

6. Explaining the meaning of that scriptural passage 

 ñOwn powerò means that when a phenomenon appears as estab-

lished by way of its own entity, it appears to those conscious-

nesses as noncontingent on others, that is, as nonreliant on merely 

being posited by conceptuality and also that it is established in 

accordance with that appearance. 

7. Since establishment from its own side means self-instituting,
a
 

the meaning of the emptiness of inherent existence is to be taken 

as nonestablishment as able to set itself up
b
 

However, if you took the meaning of ñown powerò here as only 

not contingent on other causes and conditions and thereupon you 

refuted that what is under its own power is contingent on causes 

and conditions, then since the refutation of this is also already es-

tablished for Proponents of the Great Exposition, Proponents of 

SȊtra, and so forth, it would not be necessary to prove this for own 

our schools. And since it cannot be posited that the Middle view 

has been found through even the mere refutation of being contin-

gent on causes and conditions, ñown powerò should be understood 

as a mode of abiding able to set itself up by way of its own entity 

right with the object. 

 Therefore, the meaning of the emptiness of inherent existence 

                                                      
a
 tshugs thub. 

b
 tshugs thub tu grub pa. 



180 Analysis of Issues II: Emptiness as the Meaning of Dependent-arising 

 

is to be taken as a voidness of an entity under its own power. Still, 

because the emptiness of inherent existence is not at all to be taken 

as a nothing in the sense of not being able to perform a function, 

establishment by way of the objectôs own nature can be refuted by 

reason of the objectôs dependent arising. Right after the earlier 

passage Chandrakǭrtiôs Commentary on (ǔryadevaôs) ñFour Hun-

dredò says: 

Therefore, on this occasion due to just this dependent-

arising, all things are devoid of a self-powered entity, 

whereby the meaning of being devoid of a self-powered 

entity is the meaning of the emptiness of inherent exist-

ence, but it does not mean that all compounded things are 

utterly without the thingness of performing functions. 

Hence: 

1. since the view of the nonexistence of the thingness of per-

forming functions is only a deprecation that all the illusory-

like dependent-arisings of thoroughly afflicted phenomena 

and of completely pure phenomena do not exist, the view of 

the nonexistence of the thingness of performing functions is 

just an erroneous view, 

and: 

2. not only this but also the view that inherently established 

things exist is just an erroneous view because such inherent 

establishment does not exist in any phenomenon. 

8. How an emptiness of thingsô capacity to perform functions is 

unsuitable 

In this way, immediately after that passage Chandrakǭrtiôs Com-

mentary on (ǔryadevaôs) ñFour Hundredò also says: 

Therefore, on this occasion of the Middle Way School: 

(1) this deprecation is an erroneous view of nonexistence 

due to deprecatingðas nonexistentðdependently arisen 

things, that is, substrata and causes within the class of cy-

clic existence which are the thoroughly afflicted, and 

within liberation, or the very pure, which are compounded 

by causes and conditions and are like illusions in that alt-

hough they appear to be established inherently, they are 

empty of inherent establishment, and 

(2) a view of thingness that is to say, of inherent existence 
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also is an erroneous view because an inherent nature does 

not exist in anything. 

Hence, in this way those who propound that things have a 

nature that is established from its own side incur the fault 

that it absurdly follows that dependent-arisings do not ex-

ist and incur the faults of the views: 

(1) of permanence since inherently existent produced 

things could not be made to disintegrate by anything, and 

(2) of annihilation since if inherently existent things were 

to disintegrate upon having been produced, their continu-

ums would be utterly severed. 

9. The way illusion-like dependent-arisings exist 

Therefore, those who wish to be devoid of such views of perma-

nence and annihilation should assert that with respect to thor-

oughly afflicted and very pure phenomena, that is, all things (1) 

an absence of inherent establishment and (2) also being illusion-

like dependent-arisings are not contradictory. 

Tsong-kha-pa highlights two views that are the pitfalls mentioned above. 

The first is the view, called an extreme of annihilation, that impermanent 

dependent-arisings do not perform the function of creating effects, for it is 

a deprecation of something that exists. The second is the view of the in-

herent existence of phenomena, called an extreme of permanence, for it is 

an exaggeration because inherent existence never did or will occur in an-

ything, and thus the apprehension of inherent existence is an extreme of 

superimposition. The correct view being sought is a combination of a com-

plete lack of inherent existence within the scope of dependent-arising. 

There is not the slightest paradox in seeing that all phenomena ranging 

from the thoroughly afflicted to the very pure are both dependently estab-

lished and not established from their own side. 

 The next chapter elaborates on how this noncontradictory realization 

of the absence of inherent existence is accomplished through the reasoning 

of dependent-arising. 





 

  

6. Jam-yang-shay-paôs Overview of 

Dependent-arising 

In his Explanation of Tenets: Sun of the Land of Samantabhadra Brilliantly 

Illuminating All of Our Own and Othersô Tenets and the Meaning of the 

Profound [Emptiness], Ocean of Scripture and Reasoning Fulfilling All 

Hopes of All Beings Jam-yang-shay-pa Ngag-wang-tsºn-dr¿ provides a 

helpful overview of many of the issues surrounding dependent-arising as 

it is presented in the Consequence School. His own root text Presentation 

of Tenets: Lionôs Roar Eradicating Error, Precious Lamp Illuminating the 

Genuine Path to Omniscience, which serves as the basis for this lengthy 

presentation, succinctly says: 

Because phenomena that are not dependent-arisings do not exist 

here, and dependent-arising is only established upon meeting, in 

reliance, and in dependence, all phenomena are not self-instituting 

and are not established from their own side. Profound and vast, 

eradicating the two extremes, this is the monarch of reasonings. 

ɤƨƇĿƔʍŹĿƌƠƇĿƈƔƠĿŻƪƚĿƇƠĿƔƅƠƖĿƌƨƅĿƗŁ ŁɤƨƇĿƔʍŹĿʉƅĿ
ɦƪƚĿƊɤƨƇĿƇƚĿȽƊĿƍƌĿʇƠƖŁ ŁŻƪƚĿȡƇĿʮŷƚĿɪƊĿƖŹĿŹƪƚĿ
ȽƊĿɵƌƚĿƌƠƇŁ ŁƓƊĿɂƚĿƌƄƔĿŷŽƠƚĿƚƨƗĿƔƅƠĿƖƠŷƚĿƈƔƠĿ
ɂƗŁ Ł 
The Khalkha Mongolian scholar Ngag-wang-pal-danôs

a
 Word Commen-

tary on (Jam-yang-shay-paôs) Root Text fills out the meaning: 

Because: 

Å phenomena that are not dependent-arisings do not exist in this 

system 
Å and dependent-arising is [that is, means] only established 

upon meeting, established in reliance, and established in de-

pendence, 

all external and internal phenomenaðforms and so forthðare not 

self-instituting and are not established from their own side. 

Because: 

                                                      
a
 ngag dbang dpal ldan, b. 1797; also known as Pal-dan-chö-jay (dpal ldan 

chos rje). 
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Å practice of the profound is fulfilled in taking to mind the 

meaning of what is being proven [that is, all external and in-

ternal phenomenaðforms and so forthðare not self-institut-

ing and are not established from their own side] 
Å practice of the vast is fulfilled in taking to mind the meaning 

of the reason [that is, phenomena that are not dependent-aris-

ings do not exist in this system and dependent-arising is only 

established upon meeting, established in reliance, and estab-

lished in dependence] 
Å and respectively those two clear away the two extremes of 

permanence and annihilation, 

this is the monarch of reasonings. 

ɤƨƇĿƔʍŹĿƌƠƇĿƈƔƠĿŻƪƚĿƇƠĿʼŷƚĿƔƅƠƖĿƌƨƅĿƗŁ ɤƨƇĿƔʍŹĿ
ƇƠĿʉƅĿƇƚĿȽƊĿƈĿƅŹĿɦƪƚĿƇƚĿȽƊĿƈĿƅŹĿɤƨƇĿƇƚĿȽƊĿƈĿ
ƍƌĿƕƠƇĿƈƔƠĿʇƠƖĿŷʴŷƚĿƚƪŷƚĿʇƠĿƇŹĿŷƠĿŻƪƚĿȡƇĿʮŷƚĿ
ɪƊĿƅŹĿƖŹĿŹƪƚĿƇƚĿȽƊĿƈĿɵƌƚĿƌƠƇĿƇƪĿƒƨƚĿƈĿƇƠŁ ƊɋƊĿ
ʌƔƠĿŻƪƚĿȢƠĿƅƪƇĿƕƠƅĿƗĿʌƨƅĿƈĿƅƨƖĿƓƊĿƈƔƠĿŽƌƚĿƗƨƇĿƅŹĿ
ŷƃƇĿƎǺŷƚĿȢƠĿƅƪƇĿƕƠƅĿƗĿʌƨƅĿƈĿƅƨƖĿɂĿŻƨĿƊƔƠĿŽƌƚĿƗƨƇĿ
ƎŹĿƒƠŹŀŁ ƖƠƌĿƊƒƠƇĿɤŷĿƈĿƅŹĿŻƅĿƈƔƠĿƌƄƔĿŷŽƠƚĿƚƨƗĿ
ƊƔƠĿʇƠƖĿƔƅƠĿƇƠĿƖƠŷƚĿƈƔƠĿɂƗĿƈƪĿƕƠƇĿƇƪŁ Ł 
Jam-yang-shay-pa himself comments in the Great Exposition of Tenets to-

gether with sources:
176
  

Unlike the Proponents of [Truly Existent] Things, here [in the sys-

tem of the Consequence School] phenomena that are not depend-

ent-arisings are not asserted because whatever exists must both be 

established in reliance
a
 and lack inherent existence. NǕgǕrjunaôs 

Treatise on the Middle says:
177

 

Because there are no phenomena 

That are not dependent-arisings, 

There are no phenomena that are not 

                                                      
a
 ltos grub. 
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Empty [of inherent existence]. 

and also ǔryadevaôs Four Hundred says:
178

 

There is not ever anywhere 

Anythingôs existence without dependence. 

Hence there is also not ever anywhere 

Any permanent [self]. 

Common beings think 

Space and so forth are permanent [realities]. 

The wise do not see these as factualities 

Even with worldly [understanding]. 

and also [the Questions of the King of NǕgas, SǕgara,] SȊtra 

says:
179

 

[The wise realize phenomena as dependent-arisings, 

They also rely not on extreme views. 

They know phenomena as having causes and conditions.] 

There are no phenomena
a
 without causes and conditions. 

and also Chandrakǭrtiôs Clear Words says:
180

 

Thus, there are no phenomena that are not dependent-aris-

ings, and dependent-arisings are also empty. Hence, there 

are no phenomena that are not empty. 

and also NǕgǕrjunaôs Treatise says:
181

 

We explain ñarising dependent [on causes and condi-

tions]ò 

As [the meaning of] the emptiness [of inherently existent 

production]. 

That [emptiness of inherently existent production] is de-

pendent imputation. 

Just this [emptiness of inherently existent production] is 

the middle path. 

and Chandrakǭrtiôs Clear Words says:
182

 

Due to lacking the two extremes of [inherent] existence 

and non-existence, just this emptiness that is character-

                                                      
a
 chos nyid, dharmatǕ; translated as ñphenomenaò in accordance with Chan-

drakǭrtiôs commentary which follows. 



186 Analysis of Issues II: Emptiness as the Meaning of Dependent-arising 

 

ized as no inherently existent production is called the mid-

dle path, the middle trail. Therefore, emptiness, depend-

ent imputation, and middle path are synonyms of depend-

ent-arising [for those who have generated the view of the 

Middle Way in their continuum]. 

ƔƅƠƖĿƅŹƪƚĿʧĿƊĿɦƖĿƌĿƕƠƇĿƈƖĿɤƨƇĿƔʍŹĿƌƠƇĿƈƔƠĿŻƪƚĿ
ƌƠĿƔƅƪƅĿƅƨŁ ƕƪƅĿƇĿɦƪƚĿȽƊĿƅŹĿƖŹĿƊƒƠƇĿƌƨƅĿƈĿŷŽƠƚĿŵĿ
ƕƠƇĿƅŷƪƚĿƈƔƠĿʇƠƖĿƃƨŁƅʋĿƌĿƗƚŁ ŷŹĿʇƠƖĿɤƨƇĿƔʍŹĿƌĿ
ƕƠƇĿƈƔƠŁ ŁŻƪƚĿƔŷƔĿƕƪƅĿƈĿƌĿƕƠƇĿƈŁ ŁƅƨĿʇƠƖĿɨƪŹĿƈĿƌĿ
ƕƠƇĿƈƔƠŁ ŁŻƪƚĿƔŷƔĿƕƪƅĿƈĿƌĿƕƠƇĿƇƪŁ ŁƒƨƚĿƅŹĿŁ ƊɂĿƈĿ
ƗƚĿȢŹĿŁ ŷŹĿƒƠŷĿŷŹĿƇĿƇƌĿȺƠĿƎȁƔŹĿŁ ŁƌĿƊɤƨƇĿƈƖĿƇƠĿ
ƕƪƅĿŽƠƅŁ ŁƚƪŷƚĿƅŹĿŁ ƌƅƪĿƗƚĿȢŹĿŁ ɃĿƌƨƅĿȪƨƇĿƌƨƅĿŻƪƚĿ
ŽƠƅĿƕƪƅĿƌĿƕƠƇŁ ŁƒƨƚĿƅŹĿŁ ƎǺŷĿŷƚƗĿƗƚŁ ƅƨĿɦƖĿɤƨƇĿźƠŹĿ
ƔʎƨƗĿƊƖĿƔʍŹĿƊĿƌĿƕƠƇĿƈƔƠĿŻƪƚĿƔŷƔĿƕŹĿƕƪƅĿƈĿƌĿ
ƕƠƇĿƗŁ ɤƨƇĿźƠŹĿƔʎƨƗĿƊƖĿƔʍŹĿƊĿƕŹĿɨƪŹĿƈĿƕƠƇĿƈĿƅƨƔƠĿ
ʇƠƖŁ ɨƪŹĿƈĿƌĿƕƠƇĿƈƔƠĿŻƪƚĿƕƪƅĿƈĿƌĿƕƠƇĿƇƪŁ ŁƒƨƚĿƅŹĿŁ 
ƅʋĿƌĿƗƚŁ ɤƨƇĿźƠŹĿƔʎƨƗĿƊƖĿƔʍŹĿƊĿŷŹĿŁ ŁƅƨĿƇƠĿɨƪŹĿƈĿ
ŽƠƅĿɫĿƊƘƅŁ ŁƅƨĿƇƠĿɤƨƇĿƇƚĿŷƅŷƚĿƈĿɨƨŁ ŁƅƨĿŽƠƅĿƅʋĿƌƔƠĿ
ƗƌĿƕƠƇĿƇƪŁ ŁƒƨƚĿƅŹĿƎǺŷĿŷƚƗĿƗƚŁ ƕƪƅĿƈĿƅŹĿƌƨƅĿƈƔƠĿ
ƌƄƔĿŷŽƠƚĿƅŹĿʎƗĿƊƔƠĿʇƠƖŁ ƖŹĿƊƒƠƇĿȺƠƚĿƌĿȰƨƚĿƈƔƠĿ
ƌƎƇĿŽƠƅĿźƇĿȺƠĿɨƪŹĿŽƠƅĿƅƨĿŽƠƅĿƅʋĿƌƔƠĿƗƌĿɨƨĿƅʋĿƌƔƠĿ
ʽƗĿƒƨƚĿʌƔƪŁ ŁƅƨƔƠĿʇƠƖĿƅƨĿɦƖĿƇĿɨƪŹĿŽƠƅĿƅŹĿƊɤƨƇĿƇƚĿ
ŷƅŷƚĿƈĿƅŹĿƅʋĿƌƔƠĿƗƌĿƒƨƚĿʌĿƊĿƔƅƠĿƅŷĿƇƠĿɤƨƇĿźƠŹĿ
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ƔʎƨƗĿƊƖĿƔʍŹĿƊĿŽƠƅĿȢƠĿƌƠŹĿŷƠĿʌƨĿʎŷĿƕƠƇĿƇƪŁ ŁƒƨƚĿ
ŷʾŹƚĿƚƪŁ Ł 
Jam-yang-shay-pa turns to a discussion of the term ñdependent-arisingò: 

With respect to the term ñdependent-arisingò
a
 (pratǭtyasamut-

pǕda) and its meaning, the [non-Buddhist philosophical school 

called] Grammarians
b
 say that if what depend and meet are cause 

and effect, then because effect would exist at the time of cause, 

ñarisingò would be impossible. Also, it would contradict the non-

assertion of the existence of the effect at the time of its causes. 

Thus, they do not accept either the term pratǭtyasamutpǕda or its 

meaning. 

 Moreover, [Buddhist]
183
 Proponents of [Truly Existent] 

Things assert that dependent-arisings are necessarily truly estab-

lished and are compounded. Therefore, [an attempt] to prove a 

selflessness [that means no true existence] through the reason of 

dependent-arising proves just the opposite for them. [A sample 

syllogism is: The subject, a stalk, is not inherently produced be-

cause of being a dependent-arising. About this]
184
 Tsong-kha-paôs 

Praise of Dependent-Arising says:
185

 

How can those who see the opposite [proved] and those 

who see [the reason] as non-established understand your 

[that is, Buddhaôs] system [of emptiness as no inherent 

existence]?ò 

In [Chandrakǭrtiôs commentary on] NǕgǕrjunaôs Sixty Stanzas of 

Reasoning [a qualm is raised by an objector about whether de-

pendent-arising can serve as a sign of no inherently existent pro-

duction]:
186

 

Here some say, ñYour way of speaking is one that never 

existed before. It is not reasonable that the term ñdepend-

ent-arisingò indicates no production and no cessation. Just 

as your saying ñA child was born,ò would not mean you 

were saying ñA child was not born,ò this [usage of de-

pendent-arising to prove no production and no cessation] 

is just inadmissible. 

                                                      
a
 rten ôbyung. 

b
 vaiyǕkaraἈa. 
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For extensive [discussion concerning the Grammariansô non-ac-

ceptance of othersô faulty explanations of dependent-arising] see 

Vasubandhuôs own explanation of his Treasury of Knowledge and 

its Commentary by RǕjaputra Yashomitra
187
 and also 

Vasubandhuôs Commentary on the ñSȊtra on Dependent-Arisingò 

and its Explanation by Gu amati. 

 Because there are also different ways of forming the term 

pratǭtyasamutpǕda, having arranged the handprints [that is, results 

of the work] of the former great translators and having arranged 

[linguistic references] to Sarvarvarmanôs KalǕpasȊtra and Chan-

dragominôs Grammar (cǕndravyǕkaraἈasȊtra), [I] will explain a 

little the thought of Chandrakǭrtiôs Clear Words. 

ɤƨƇĿƔʍŹĿŷƠĿɊĿƅƪƇĿƗĿƊɮĿʄƪƅĿƈĿƅŷĿŷƠƚĿƊɤƨƇĿƈĿƅŹĿ
ʉƅĿƈĿɃĿƅŹĿƔʎƚĿʋĿƕƠƇĿƇĿɃĿɫƚĿƇƚĿȽƊĿƈƚĿƔʍŹĿƊĿ
ƒƨƚĿƈĿƌƠĿƔƄƅĿƈƖĿƔȻƖĿƗŁ ɃĿɫƚĿƇĿƕƪƅĿƈƖĿƌƠĿƔƅƪƅĿ
ƈĿƅŹĿƔŷƗĿƒƨƚĿɤƨƇĿƔʍŹĿŷƠĿɊĿƅƪƇĿŷŹĿƕŹĿƌƠĿƔƅƪƅŁ 
ƅŹƪƚĿʧĿɵƌƚĿȢƠƚĿɤƨƇĿƔʍŹĿƗĿƊƅƨƇĿȽƊĿƅŹĿƔɫƚĿʌƚĿ
ȢƠƚĿȵƊĿƈƚĿɤƨƇĿƔʍŹĿŷƠƚĿƊƅŷĿƌƨƅĿɋƊĿƈĿƔŷƗĿȵƊĿɡĿ
ƔƅƪƅĿƅƨŁ ɤƨƇĿƔʎƨƗĿƊɨƪƅĿƈĿƗƚŁ ƔŷƗĿƊĿƅŹĿƇƠĿƌĿȽƊĿ
ƈƖŁ ŁƌƄƪŹĿƊĿƔƅƠĿƕƠƚĿȵƪƅĿȢƠĿʼŷƚŁ ŁżƠĿɦƖĿŶƪŹĿɫĿɖƅĿ
ƈƖĿɴƚŁ ŁƒƨƚĿƅŹĿŁ ƖƠŷƚĿƈĿɭŷĿɓĿƈ[ƔƠĿƔȼƨƗĿƈ]ĿƗƚŁ 
ƔƅƠƖĿʧƚĿƈŁ ȵƪƅĿȢƠĿƎǺŷĿŷƠĿʮƗĿƔƅƠĿƇƠĿɑƪƇĿƌƨƅĿƈĿƒƠŷĿ
ŷƪ ŁɤƨƇĿźƠŹĿƔʎƨƗĿƊƖĿƔʍŹĿƊĿŷʾŹƚĿƈĿƔƅƠĿƇƠĿȰƨĿƊĿƅŹĿ
ƔŷŷĿƈĿƌƨƅĿƈƖĿɨƪƇĿƈƖĿʌƨƅĿƈĿƌƠĿʹŹĿɨƨŁ ȵƪƅĿȢƠĿʋĿȰƨƚĿ
ƚƪĿƒƨƚĿʧƚĿƈƚĿƇƠĿȵƪƅĿȢƠƚĿʋĿƌĿȰƨƚĿƚƪĿƒƨƚĿʧƚĿƈƖĿƔȻƖĿ
ƊĿƌĿƕƠƇĿƈĿƅƨĿƊƒƠƇĿɫĿƔƅƠĿƕŹĿƌƠĿƖƠŷƚĿƈĿŽƠƅĿƅƪŁ ŁƒƨƚĿ
ƚƪŁ Ł ɂƚĿƈƖĿƌƏȏƅĿƔȼƨƗĿƔȼƨƗĿƊƘƅĿƅŹĿɤƨƇĿƔʎƨƗĿƌƅƪĿ
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ƔȼƨƗĿƔȼƨƗĿƊƘƅĿƚƪŷƚĿʾĿƊɦĿƗŁ ɊĿɋƊĿʼŷƚĿȢŹĿƌƠĿ
ƔɬĿƊƚĿɑƪƇĿȺƠĿƗƪĿŻƨƇĿɵƌƚĿȢƠĿʇŷĿɘƨƚĿƅŹĿŵĿƍƇĿ
ƊɊƠŷƚĿƇƚĿƎǺŷĿŷƚƗĿȺƠĿƅŷƪŹƚĿƈĿɓŹĿƓƅĿƊƘƅĿƇŁ 
Jam-yang-shay-pa speaks of three contrary opinions on the meaning 

and/or formation of the term pratǭtyasamutpǕda: 

1. the presence among Indian Buddhist scholars of ways of forming the 

term pratǭtyasamutpǕda different from how Chandrakǭrti treats the 

term 

2. the complaint by the non-Buddhist philosophical school called Gram-

marians that since pratǭtya involves depending and meeting, then if 

what depend and meet are cause and effect, effect would exist at the 

time of cause, in which case a further ñarisingò (samutpǕda) would be 

impossible. Also, the simultaneous existence of cause and effect 

would contradict the Buddhist non-assertion of the existence of the 

effect at the time of its causes. Therefore, the Grammarians do not ac-

cept either the term pratǭtyasamutpǕda or its meaning. 

3. the complaint by certain Buddhist schools that dependent-arising can-

not be used as a sign proving the absence of inherent existence since 

it proves the exact opposite, namely, it proves that impermanent ob-

jects inherently exist. 

Concerning the first, the presence among Indian Buddhist scholars of ways 

of forming the term pratǭtyasamutpǕda that are different from how Chan-

drakǭrti treats the term, first let us consider how Chandrakǭrti views (1) the 

formation of pratǭtya as an indeclinable continuative from the verbal root 

i which means ñgoingò and (2) the formation of the term samutpǕda as an 

action noun from the verbal route pad which with the prefix samut means 

ñarising.ò Jam-yang-shay-pa cites Chandrakǭrtiôs Clear Words:
a
 

Prati has the meaning of ñmeeting.ò
b
 [The verbal root] i has the 

meaning of ñgoing.ò Here the term pratǭtya, a continuative, is used 

for ñmeetingò or ñrelyingò because of the modification of the 

                                                      
a
 dbu ma rtsa baôi ôgrel pa tshig gsal ba (mȊlamadhyamakavἠttiprasanna-

padǕ), in bstan ôgyur (sde dge, 3860), TBRC W23703.102:4-401, vol. ôa (Delhi, 

India: Delhi Karmapae chodhey, Gyalwae sungrab partun khang, 1982-1985); Pe-

king 5260, vol. 98, 3.2.8ff; Poussin, 5.1-4. See the notes in Poussin (5ff.) through-

out. 
b
 phrad pa, prǕpti. 
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meaning of the verbal root by the modifier [prefix]. It is explained, 

ñThe meaning of the verbal root is led forcefully elsewhere by a 

modifier [prefix], like the sweetness of the waters of the Ganges 

[being changed] by ocean water.ò [The verbal root] pad preceded 

by samut means ñariseò;
a
 therefore, the term samutpǕda is used 

for ñarising.ò Hence, the meaning of pratǭtyasamutpǕda is ñthe 

arising of things in reliance on causes and conditions.ò 

ƎǺŷĿŷƚƗĿƗƚŁ ƅƨĿƗĿɺĿƃƠĿƇƠĿʉƅĿƈƔƠĿƅƪƇĿƃƪŁ ŁƜƠĿƃƠĿƇƠĿƔȼƪĿ
ƊƔƠĿƅƪƇĿƃƪŁ Ł̖κƲĿȢƠĿƌƄƔĿźƇĿɺĿ˘ƠĿ̉ƔƠĿɊĿƇƠĿʉƅĿƈĿɨƨĿɦƪƚĿ
ƈĿƗĿƔɗŷĿźƨƚĿƈĿƇƚŁ ƚĿʜζƲĿŷƪŹĿƇĿƕƪƅĿƈƔƠĿκƟĿƅĿƇƠĿ
ƔʍŹĿƊƔƠĿƅƪƇĿźƇĿƕƠƇĿƈƚĿƚĿʜĿϟгыƅƔƠĿɊĿƇƠĿƔʍŹĿƊĿƗĿ
ƔɗŷĿŷƪ ŁƅƨƔƠĿʇƠƖĿƅŹƪƚĿƈƪĿɵƌƚĿȢƠĿƔʍŹĿƊĿɃĿƅŹĿȪƨƇĿƗĿ
ɦƪƚĿƈĿƇƠĿɤƨƇĿźƠŹĿƔʎƨƗĿƊƖĿƔʍŹĿƊƔƠĿƅƪƇĿƃƪŁ ŁƒƨƚĿ
ŷʾŹƚĿƚƪŁ Ł 
Chandrakǭrti etymologizes the Sanskrit term for ñdependent-arising,ò 

pratǭtyasamutpǕda, as (1) the indeclinable continuative pratǭtya meaning 

ñhaving dependedò and (2) an action noun samutpǕda meaning ñarising,ò 

and Jam-yang-shay-pa uses this etymology along with other information 

to explicate the connection between dependent-arising and dependent im-

putation. 

 Chandrakǭrtiôs brief etymology does not provide the detail of just how 

the two terms are built from verbal roots. Jam-yang-shay-pa, however, ex-

panding on Chandrakǭrtiôs brief explanation, provides a very detailed ex-

position (which I have translated elsewhere
b
) of how the two parts of the 

term pratǭtyasamutpǕda are formed from their verbal roots, replete with 

comparative citations from the Sanskrit grammarians Chandragomin and 

Sarvarvarman. To give a glimpse of this process here, let me reduce his 

complex formations to simple formulas followed by brief explanations. 

The formula for pratǭtya is: 

iἈ minus Ἀ plus prati plus su minus su plus ktvǕ which changes to 

                                                      
a
 ôbyung ba, prǕdurbhǕva. 

b
 For the detail see Hopkins, Maps of the Profound, 850-853; and Hopkins, 

Meditation on Emptiness, 662-664. 
























































































































































































































































































































































































































































































































































































































































































