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TECHNICAL NOTE

* For the names of Indian scholars and systems used in the body of the text, ¢4, sh, and sh are used in-
stead of the more usual ¢, § and s for the sake of easy pronunciation by non-specialists; however,
chehh is not used for cch. In the notes the usual transliteration system for Sanskrit is used.

* The names of Indian Buddhist schools of thought are translated into English in an effort to increase
accessibility for non-specialists.

* Transliteration of Tibetan is done in accordance with a system devised by Turrell Wylie, ez al; see “A
Standard System of Tibetan Transcription,” Harvard Journal of Asiatic Studies, vol. 22, 1959, 261-
67.

* The names of Tibetan authors and religious orders are given in “essay phonetics” for the sake of easy
pronunciation; for a discussion of the system used, see the Technical Note at the beginning of my
Meditation on Emptiness (London: Wisdom Publications, 1983; rev. ed. Boston: Wisdom Publica-
tions, 1996), 19-22.

e Endnotes are marked with “1, 2, 3...”; footnotes are marked with “a, b, c...”

* See the Bibliography for editions and translations of Indian and Tibetan texts.



PREFACE

I have sought to make this new translation of Nagarjuna’s Precious Garland more accessible by provid-
ing an introduction describing Nagarjuna’s life and the themes of his text. I have also cast the transla-
tion in a more free-flowing manner in informal poetry so that it reflects meaning units. My original
impetus to translate the poem came from attending a series of lectures on Nagiarjuna’s Six Collections
of Reasoning by His Holiness Tenzin Gyatso, the Fourteenth Dalai Lama, in Dharamsala, India, in
May of 1972. After finishing a first draft, I orally re-translated the English into Tibetan for verification
and correction by Lati Rinpoche, a senior lama-scholar who himself does not speak English. I also
worked with Professor Anne Klein and finally Gerald Yorke to improve the presentation. Again twenty-
five years later during this re-translation, I listened to the tapes of the Dalai Lama’s earlier lectures.

As a final step in the process of preparing this book for publication, I compared my translation with
an excellent rendition by John Dunne and Sara McClintock® which they kindly sent me upon learning
of my project. Their translation makes thorough use of both Ajitamitra’s and Gyel-tsap’s commentaries
and provided many challenges and corrections for which [ am most thankful. Also, many thanks to
Paul Hackett for providing bibliographic assistance.

Paul Jeffrey Hopkins
University of Virginia

3 The Precious Garland: An Epistle to a King (Boston: Wisdom Publications, 1997). It was printed for distribution to the audi-
ence of a lecture series by His Holiness the Dalai Lama in Los Angeles in June, 1997; a commercial edition is forthcoming



PART ONE:;
ANALYSIS



1 NAGARJUNA’S BIOGRAPHY FROM TIBETAN
SOURCES: THE IMPORTANCE OF ALTRUISTIC
PERSONS IN CosMIC TIME

In Buddhist doctrine and literature individual initiative is considered to be crucially valuable in a
world-view of rebirth over eons of time. The biography of Nagarjuna, the author of the Precious Gar-
land of Adbice, illustrates an emphasis on the importance of individual enterprise over long periods of
history that stands in stark contrast to the unfounded, common notion in Europe, America, and so
forth that in Asian religions the cyclical nature of time undermines the importance of individual action.

THE PROPHECIES
Chandrakirti,* at the beginning of the sixth chapter of his Supplement to (Nagarjuna’s) “Treatise on the
Middle,” mentions two prophecies of Nagarjuna from two of Buddha’s siitras—the Superior Sutra on

My exposition is concerned with the prophecies of Nagarjuna mentioned by Chandrakirti, additional citations by Dzong-ka-
ba, and Jam-yang-shay-ba’s (jam dbyangs bzhad pa ngag dbang brison grus, 1648-1721) exploration of Dzong-ka-ba’s sources in
his Grear Exposition of Tenets (grub miha’ chen mo/ grub mtha's rnam bshad rang gzhan grub mtha’ kun dang zab don mchog tu
gal ba kun bzang zhing gi nyi ma lung rigs rgya mesho skye dgu'i re ba kun skong) (Musoorie: Dalama, 1962), cz 3a.2-6b.7, and
Great Exposition of the Middle (dbu ma chen mof dbu ma jug pa’i mtha’ dpyod lung rigs gter mdzod zab don kun gsal skal bzang
jug ngog) (Buxaduor: Gomang, 1967), 193a.4-197a.1. For an excellent bibliography of scholarship on Nagirjuna’s prophe-
cies, see David S. Ruegg’s The Literature of the Madhyamaka School of Philosophy in India (Wiesbaden: Otto Harrassowitz,
1981), 5 n.11. For a sense of the variety of accounts of Nagirjuna’s life, see especially M. Walleser, The Life of Nagarjuna from
Tibetan and Chinese Sources, Asia Major, Introductory Volume (Hirth Anniversary Volume, Leipzig, 1923); rpt. Delhi: Nag
Publishers, 1979), 421-55.

b dbu ma la jug pa, madhyamakavasara; Peking 5261, 5262, vol. 98. Since Chandrakirti often refers to Nagarjuna’s Treatise on
the Middle (dbu ma'i bstan bcos, madhyamakasastra) merely by the appellation madhyamaka, the madhyamaka of “madhya-
makavatara” is held to refer to a text propounding the middle, specifically Nagarjuna’s Treatise on the Middle. My translation
of avatara (jjug pa) as “supplement” is controversial; others use “introduction” or “entrance,” both of which are attested com-
mon translations in such a context. My translation is based on the explanation by Dzong-ka-ba Lo-sang-drak-ba (rsong ka pa
blo bzang grags pa, 1357-1419) that Chandrakirti was filling in holes in Nagarjuna’s Treatise on the Middle; see Tsong-ka-pa,
Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan Buddhism (London: Rider and Company, 1980; repr. Ithaca:
Snow Lion, 1980), 96-99. Among the many meanings of the Tibetan term for avatira, jug pa can mean “to affix” or “to add
on.” According to the late Ken-sur Nga-wang-lek-den (mkhan zur ngag dbang legs ldan), avatara means “addition” in the sense
that Chandrakirti’s text is a supplement historically necessary so as to clarify the meaning of Nagirjuna’s Treatise on the Mid-
dle. He wanted to make clear that the Treatise should not be interpreted according to the Mind Only system (sems tsam, cis-
tamatra) or according to the Middle Way Autonomy School (dbu ma rang rgyud pa, svatantrikamadhyamika), the founding of
which is attributed to Bhavaviveka. During Nagarjuna’s lifetime, Bhavaviveka had not written his commentary on the Treatise,
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the Descent into Lanka' and the Great Cloud Superior Sistra of Twelve Thousand Stanzas® He cites these
to justify relying on Nigirjuna for an explication of emptiness, since the initial one prophesies that
Nagirjuna will achieve the first Bodhisattva ground for which direct realization of emptiness is neces-
sary’ and the second prophesies that he will teach widely. Dzong-ka-ba, in his Ocean of Reasoning, Ex-
planation of (Nagarjuna'’s) “Treatise on the Middle™ makes a longer citation of the first prophecy and
gives a short commentary on it. The passage begins with a question by the Bodhisattva Maiijushri to
Buddha. Dzong-ka-ba cites the siitra and elaborates:*

The Superior Siitra on the Descent into Lanka says:

The vehicle of individual knowledge
Is not in the sphere of [false] logicians.
Please tell who will uphold it

After the Protector has passed away.

[Mafijushri] asks who, after the Teacher has passed away, will uphold the vehicle pacifying the
elaborations of terms and conceptuality, the object of the exalted wisdom of individual knowl-
edge in meditative equipoise. In answer, [Buddha] says:

Mahamati, know that after

The One Gone to Bliss has passed away

There will appear after the passage of time

One who will uphold the ways [of emptiness, the essence of the teaching].

In the south, in the area of Vidarbha?

nor had he founded his system; therefore, it was necessary later to supplement Nagirjuna’s text to show why it should not be
interpreted in such a way.

Moreover, it is said that Chandrakirti sought to show that a follower of Nigirjuna should ascend the ten grounds by prac-
ticing the vast paths necessary to do so. This is because some interpret the Middle Way perspective as nihilistic. They see it as a
means of refuting the general existence of phenomena rather than just their inherent existence—existence by way of the ob-
ject’s own nature—and conclude that it is not necessary to engage in practices such as the cultivation of compassion. There-
fore, in order to show that it is important to engage in three central practices—compassion, non-dual understanding, and the
altruistic mind of enlightenment (see pp. 27ff.)—and to ascend the ten Bodhisattva grounds, Chandrakirti—in reliance on
Nagarjuna’s Precious Garland—wrote this supplementary text, which, of course, also serves as an introduction, or means of
entry, to Nigirjuna’s Treasise. (This Tibetanized meaning of avarira as “supplement” perhaps accords with the fifth meaning
given in Apte [163], “Any new appearance, growth, rise,” though not much of a case can be made from the Sanskrit.)

2 Louis de la Vallée Poussin (Medhyamakavatara par Candrakirti, Bibliotheca Buddhica IX [Osnabriick: Biblio Verlag, 1970),
76.13), the Dharamsala edition (63.14), and Dzong-ka-Ba (64.12) read be ra. The Sanskrit for X.165-166, as given in P. L.
Vaidya, Saddharmalankavatarasiitram, ed. Buddhist Sanskrit Texts No.3. Darbhanga: Mithila Institute, 1963, 118, is:

daksimapathavedalyam bhiksuh iriman mahayaiah

nagahvayah sa namna ru sadasatpaksadarakah

prakasya loke madyinam mahayanamuttaram

asadya bhismim muditam yisyate sau sukhivatim
Nga-wang-bel-den (ngag dbang dpal ldan, born 1797), Annotations for (Jam-jang-shay-ba’s) “Greas Exposition of Tenets,” Freeing
the Knoss of the Difficult Points, Precious Jewel of Clear Thought (grub mitha’ chen mo’i mchan grel dka’ gnad mdud grol blo gsal
gees nor) (Sarnath: Pleasure of Elegant Sayings Press, 1964), dngos 58a.3) gives be da (misprinted as pe da) and identifies the
place as Vidarbha (be dar bha). He etymologizes the name as a place where a certain type of grass (identified in Sarat Chandra
Das, A Tibetan-English Dictionary [Calcutta, 1902], as Andropogon muricatus) grows (jag ma skye ba’i yul). Poussin (Muséon
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Will be a monk known widely as Shriman

Who will [also] be called Naga.

Destroying the [extreme] positions of [inherent] existence and [conventional] non-

existence,

He will thoroughly teach in the world

The unsurpassed Great Vehicle—my vehicle.

Having done this, he will achieve the Very Joyful® ground

And then go to the Blissful® [Pure Land upon passing away].
Thus, it says that Nagarjuna would comment on the definitive vehicle, devoid of the extremes of
[inherent] existence and [conventional] non-existence.

Chandrakirti is appealing to the prophetical authority of Buddha’s special cognition of all phenom-
ena—past, present, and future. Though his commentary proceeds by way of reasoning, he does not
merely point to the reasonableness of Nagirjuna’s work—though this is clearly the thrust of the re-
mainder of his commentary—bur appeals to a higher authority for a justification of his choice of
Nagarjuna’s Treatise as the source for his own discussion of emptiness. Buddha’s authority comes from
his special cognition, available for all to develop but for the time being inaccessible.

The second prophecy that Chandrakirti cites, from the Great Cloud Superior Satra of Twelve Thou-

11, 274) also identifies the place as Vidarbha. M. Walleser, in his The Life of Nagarjuna from Tibetan and Chinese Sources,
further identifies (tpt. 6, n. 2) Vidarbha as now called Berar. E. Obermiller, in his History of Buddhism by Bu-ston (Heidelberg:
Harrassowitz, 1931), 110, identifies the place as Vedalya, based on the Sanskrit edited by Bunyiu Nanjio (286). The late Ti-
betan scholar Ye-shay-tup-den (ye shes thub bstan) identified the term as meaning a place of ku$a grass, which he said is an area
near present-day Madras.

Both Poussin (Muséon 11, 274) and Obermiller (110) take dpal ldan ($riman) as adjectival to “monk” (bhiksup), the former
as “illustrious” (illustre) and the latter as “glorious,” but Nga-Wang-bel-den (Annotations, dngos 58a.3) takes it as Nigirjuna’s
name given at ordination (dge slong du gyur ba'i ming dpal ldan zhes grags pa), saying that he was otherwise known in the world
as “Naga” (de’i ming gzhan ’jig rten na klu zhes 'bod pa ste). This accords with Jam-jang-shay-ba’s statement (Great Exposition of
Tenets, ca 5a.4) that the name given at ordination was dpal ldan blo ‘chang. Bu-don refers to Nagarjuna early in his life as
sriman (dpal ldan), and Obermiller (123, n. 891) recognizes this but mistakenly does not carry it over to this passage in the
Descent into Lanka.

Nga-Wang-bel-den (dngos 58a.4) incorrectly takes “destroying the positions of existence and non-existence” (yod dang med
pa’i phyogs jig pa) as modifying “my vehicle™:

Having thoroughly—clearly—explained in this world the final path of the Great Vehicle of which there is none
higher among my vehicles and which destroys—abandons—the two positions, or extremes, of existence and non-
existence which, when apprehended, bring ruination, he, having achieved the first ground, the Very Joyful, will go
to the Blissful Land.
Poussin (Muséon 11, 274) rightly takes “destroying the positions of existence and non-existence” as referring to Nagarjuna; this
is justified by the Sanskrit sad-asat-paksa-darakah (given also in Obermiller, 110 n. 759) which is 2 nominative whereas the
unsurpassed Great Vehicle (mahayanamustaram) is accusative. Jam-yang-shay-ba (Great Exposition of Tenets, ca 5b.8) gives a
different reading of the Tibetan (yod dang med pa'i phyogs Jig cing) which more accurately reflects the Sanskrit in that the parti-
cle cing prevents taking “destroying the positions of existence and non-existence” as modifying “my vehicle,” whereas yod dang
med pa’i phyogs jig pa does not do this.
3 rab ru dga’ ba, mudita. This is the first Bodhisattva ground.
b bde ba can, sukhavas.
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sand Stanzas, says:

Ananda,? four hundred years after I [Shikyamuni Buddha] pass away, this Licchavi youth Liked-
When-Seen-by-All-the-World will become a monk known as Niga and will disseminate my
teaching. Finally, in the land known as Very Pure Light® he will become a One Gone Thus, a
Foe Destroyer,© a completely perfect Buddha named Light-Which-Is-a-Source-of-All-Wisdom.>

2 In his translation, Poussin (Muséon 11, 275) incorrectly has Buddha identifying the Licchavi youth as Ananda (“Prince Lic-
chavi, cet Ananda, ainsi nommé parce que toute créasure se réjouit en le voyant, quatre siécles aprés le nirvana, sera le bhiksu nommé
Nagd’). However, it is clear that Buddha is talking about the Licchavi youth who is a contemporary of Ananda, and thus Bud-
dha is addressing Ananda and talking about the Licchavi youth. There is considerable justification for the latter reading be-
cause the Great Drum Sisra indicates that Buddha is talking to Ananda about the Licchavi youth who is called Liked-When-
Seen-by-All-the-World (jig rten thams cad kyis mthong na dga’ ba, sarvalokapriyadariana), this phrase constituting his name and
not describing Ananda as Poussin has it. For the Sanskrit see Suvarnaprabhisottamasissra, Das Goldglanz-Satra, ed. Johannes
Nobel [Leiden: Brill, 1950], Glossary, 65). Poussin was perhaps misled into thinking that Jig reen thams cad kyis mthong na
dga’ ba refers to Ananda because the literal meaning of the name “Ananda” is “thoroughly happy.”
Y rab ru dang ba’i ‘od. Poussin (Muséon 11, 275) gives the Sanskrit as “Suvisuddhaprabhabhiami,” whereas Obermiller (History
of Buddhism by Bu-ston, 129) gives “Prasannaprabha.”
€ dgra bcom pa, arhan. With respect to the translation of arhan/ arhant (dgra bcom pa) as “Foe Destroyer,” I do this to accord
with the usual Tibetan translation of the term and to assist in capturing the flavor of oral and written traditions that frequently
refer to this etymology. Arhats have overcome the foe which is the afflictive emotions (nyon mongs, kleia), the chief of which is
ignorance.
The Indian and Tibetan translators of Sanskrit and other texts into Tibetan were also aware of the etymology of arhant as
“worthy one,” as they translated the name of the “founder” of the Jaina system, Arhat, as mchod ‘od, “Worthy of Worship” (see
Jam-yang-shay-ba’s Grear Exposition of Tenets, ka 62a.3). Also, they were aware of Chandrakirti’s gloss of the term as “Worthy
One” in his Clear Words, which reads: sadevamanusasural lokar punirbatvad arhannityuchyate (Milamadhyamakakarikas de
Nagarjuna avec la Prasannapada Commentaire de Candrakirti, publié par Louis de la Vallée Poussin, Bibliotheca Buddhica IV
[Osnabriick: Biblio Verlag, 1970, 486.5), lha dang mi dang lha ma yin du beas pa’i jig rien gyis mchod par ‘os pas dgra bcom pa
zhes brjod la (409.20, Tibetan Cultural Printing Press edition; also, Peking 5260, vol. 98, 75.2.2), “Because of being worthy of
worship by the world of gods, humans, and demi-gods, they are called Arhats.”
Also, they were aware of Haribhadra’s twofold etymology in his [llumination of the Eight Thousand Stanza Perfection of Wis-
dom Sitra. In the context of the list of epithets qualifying the retinue of Buddha at the beginning of the siitra (see Unrai
Wogihara, ed., Abhisamayalamkiraloka Prajna-paramita-vyakhya, The Work of Haribhadra [Tokyo: The Toyo Bunko, 1932-5;
rpt. ed., Tokyo: Sankibo Buddhist Book Store, 1973], 8.18), Haribhadra says:
They are called arbant [Worthy One, from the root arh “to be worthy”] since they are worthy of worship, religious
donations, and being assembled together in a group, etc. (Wogihara, 9.8-9: sarva evasra pija-daksini-gana-
parikarsady-arhatayarhantak; Peking 5189, 67.5.7: 'dir thams cad kyang mchod pa dang // yon dang tshogs su ‘dub la
sogs par 'os pas na dgra bcom pa’o).

Also:

They are called arhant [Foe Destroyer, arihan] because they have destroyed (/hata) the foe (ari).
(Wogihara, 10.18: hataritvad arhantah; Peking 5189, 69.3.6: dgra rnams bcom pas na dgra beom pa’o).

{My thanks to Gareth Sparham for the references to Haribhadra.) Thus, we are dealing with a considered preference in the
face of alternative etymologies—“Foe Destroyer” requiring a not unusual { infix to make ari-han, with ari meaning enemy and
han meaning to kill, and thus “Foe Destroyer.” Unfortunately, one word in English cannot convey both this meaning and
“Worthy One”; thus I have gone with what clearly has become the predominant meaning in Tibet, since it is the focus of my
study. For an excellent discussion of the two etymologies of arbar in Buddhism and Jainism, see L. M. Joshi’s “Facets of Jaina
Religiousness in Comparative Light,” L. D. Series 85 (Ahmedabad: L. D. Institute of Indology, May 1981), 53-58.
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This prophecy has a much longer perspective, tracing Nagirjuna over lifetimes, first as a youth in
Shikyamuni Buddha’s audience named Liked-When-Seen-by-All-the-World, then as Nagirjuna, and
finally as someone who achieves enlightenment in a certain place and with a certain name in the distant
future. The passage gives a sense of the development of a great being over a long period of time.

As Dzong-ka-ba briefly mentions in his Illumination of the Thought—his commentary on
Chandrakirti’s Supplement to (Nagarjuna’s) “Treatise on the Middle”—the Licchavi youth Liked-When-
Seen-by-All-the-World is mentioned in the Excellent Golden Light Satra’ In that sutra, Liked-When-
Seen-by-All-the-World speaks with Kaundinya about whether Buddha would leave relics upon passing
away. Kaundinya, inspired by Buddha, answers that because a Buddha’s body is not made of blood and
bone, there could not be any such relics but that Buddha, out of skillful means, would nevertheless
leave relics.® Nagarjuna is a rebirth of this illustrious youth.

Besides the prophecies in the Satra on the Descent into Lanka and the Great Cloud Satra, Dzong-ka-
ba’s commentary refers to two more prophecies but does not quote them; these are from the Majushri
Roor Tantra® and the Grear Drum Sitra® The Manjushri Roor Tantra says:©

When four hundred years have passed

After I, the One Gone Thus, have passed away,
A monk called Naga will arise.

Faithful in and helpful to the teaching,

He will attain the Very Joyful ground.

Living for six hundred years,

That great being will also achieve

The knowledge[-mantra] of Mahamayiirid
He will know the meaning of various treatises
And the meaning of no inherent existence.
When he leaves that body,

He will be born in the [Pure Land of] Bliss.
Finally he will just definitely attain
Thoroughly the state of Buddhahood.

3 ye shes ‘byung gnas ‘od. Both Poussin (Muséon 11, 275) and Obermiller (History of Buddhism by Bu-ston, 129) give the Sanskrit
as _fnanakaraprabha.
b An almost identical conversation is reported in the Grear Cloud Satra (Peking 898, vol. 35, 250.1.7-250.4.7).
€ Peking 162, vol. 6, 259.3.8-259.4.2, Chapter 36. This passage is translated by E. Obermiller in the History of Buddhism by
Bu-ston (Heidelberg: Harrassowitz, 1932), Part 2, 111. He cites it as Kg. RGYUD. XI. 450a.5-450a.6.
Jam-ang-shay-ba (Teness, ca 4a.3, 5b.8, 6b.5) cites the relevant parts of the passage with a slightly different reading:
When four hundred years have passed
After I, the One Gone Thus, have passed away,
A monk called Naga will arise...
Living for six hundred years...
He will know many treatises teaching the basic constituent
And the suchness of the meaning of no inherent existence.
4 yma bya chen po.

€ dngos po med pa.
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About this prophecy, the nineteenth-century Mongolian scholar Nga-wang-bel-den says in his Annota-
tions to (Jam-jang-shay-ba’s) “Great Exposition of Tenets™"
This passage in the Matjushri Root Tantra prophesies the Superior Nagarjuna’s:
* time of arising
* name
* help to the teaching through proclaiming the first proclamation of doctrine and so forth
* how he gained realization of the first ground through the force of reading the Perfection of
Wisdom Siitras
* his lifespan
* how he effected the welfare of transmigrators through the power of achieving knowledge-
mantra
* his composing many treatises—Collections of Advice, Collections of Praises, medical and po-
litical treatises, and so forth, and in particular his clarifying the meaning of the profound emp-
tiness by way of the Collections of Reasonings
* his going to the [Pure Land of] Bliss upon passing away from sorrow
* how in the future he will be thoroughly purified [as a Buddha] in the Desire Realm through
[the display of] an emanation body.

This prophecy, while adding details, mirrors the series of events mentioned in the Descent into Larnka.
Dzong-ka-ba reports but does not cite the prophecy in the Great Drum Satra:

The Great Drum Sutra says that:

* after the Teacher’s passing away, when the [average] life-span is eighty years® and the teaching
[of the Great Vehicle] has degenerated, the Licchavi youth Liked-When-Seen-by-All-the-
World, having become a monk bearing the Teacher’s name [in the sense of being of the Shakya
clan], will extend the teaching

» after one hundred years, he will die and be born in the Blissful [Pure Land].

That this scripture also prophesies the master [Nagarjuna even though it does not explicitly

mention his name] is asserted by Sthavira Bodhibhadra® and the Great Elder [Atisha]; they are

relying on the explanation that the Licchavi Liked-When-Seen and Nagirjuna are of one contin-
uum [that is to say, earlier and later births in a single stream of rebirth].

The Great Drum Sutra states that this monk [Nagirjuna] is a seventh ground [Bodhisattva).
Such an explanation cannot be proven to contradict the former [statement in the Descent into
Lanka Satra that Nagarjuna was a first ground Bodhisattva), for variations among scriptures do
occur [due to the fact that some scriptures describe how great beings appeared to ordinary sight
and others describe their actual attainment].c In some scriptures, for instance, certain Great

2 Dzong-ka-ba’s text (Tibetan Cultural Printing Press, 64.22) reads lo brgyad cu’i dus su which could mean “when eighty years
[old]”; however, Jam-Jang-shay-ba (Grear Exposition of the Middle, 194b.4) makes it clear that the reference is to lifespan:
“...when the [average] lifespan is eighty years” (sshe lo brgyad cu’i dus su).

b The passage is cited in Jam-jang-shay-ba’s Great Exposition of Tenets, nga 3a.2.

€ The bracketed material is from Gon-chok-jik-may-wang-bo (dkon mchog Jigs med dbang po), Analysis of the Great Treatise,
(Chandrakirsi’s) Supplement to (Nagarjuna’s) “Treatise on the Middle™: Lamp of Scripture and Reasoning: Oral Transmission of the
Omniscient Lama, Jam-jang-shay-bay-dor-jay (bstan geos chen po dbu ma la jug pa’i meha’ dpyod lung rigs sgron me zhes bya ba
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Kings are said to be Stream Enterers whereas in other scriptures they are said to be Buddhas.
Jam-jang-shay-ba, pursuing Dzong-ka-ba’s thought behind these somewhat cryptic statements, gives a
detailed account of Nagarjuna’s three proclamations of doctrine. This is done in his Great Exposition of
Teners* in which he extensively cites the Great Drum Sutra. By arranging his several citations in their
order of appearance in the sitra, a picture of the prophecy and of Nagarjuna’s continuum of lives
emerges.

NAGARJUNA'’S LIVES ACCORDING TO THE GREAT DRUM SUTRA
In the initial passage that Jam-jang-shay-ba cites, Shikyamuni Buddha is reporting a much earlier
prophecy by a previous Buddha called Lamp-Maker® who was speaking to a prince that in a later birth
came to be in the retinue of Shikyamuni Buddha, at which time he was called Liked-When-Seen-by-
All-the-World. The Buddha Lamp-Maker is prophesying (1) the prince’s appearance at the time of
Shikyamuni Buddha in the Licchavi clan as Liked-When-Seen-by-All-the-World, (2) his later birth as
Nagiarjuna, (3) Nagarjuna’s assistance to the doctrine, and (4) after his life as Nagarjuna, rebirth in a
Pure Land and subsequent pursuit of the teaching through emitting a magical emanation."
When the Protector called Shikyamuni emerges in this obdurates world realm, you will become
the Licchavi Liked-When-Seen. Then, when the [average] lifespan is eighty years at a time of the
diminishment of the teaching after the Protector [Shakyamuni Buddha] has passed away in that
worldly realm, you—having become the monk called Mindful,? will bring out this siitra without
concern for your own life. Then, dying after a hundred years pass, you will be born in the
worldly realm of the Blissful [Pure Land]. At that time you will emit many great magical emana-
tions. Staying on the eighth ground, you will set one body in the Blissful [Pure Land], and upon
emanating one body you will set it in the Joyous [Pure Land], questioning the Undaunted Pro-
tector [Maitreya] about this sitra.
About this prophecy, Dzong-ka-ba’s Ocean of Reasoning, Explanation of (Nagirjuna’s) “Treatise on the
Middle Way” cryptically says, “That prophecy in the Great Drum Satra is said to [refer to Nagarjuna’s]
final appearance in the south.” It is clear—from Jam-jang-shay-ba’s explanations of Nagarjuna’s life in
both his Grear Exposition of Tenets and Grear Exposition of the Middle—that from among Nagarjuna’s
three appearances in south India and his three proclamations of doctrine, this prophecy is referring to
the third and thus is not about his birth in south India or even his becoming a monk (since he did that
much earlier) but about his return to south India from the northern continent called Unpleasant

kun mkhyen bla ma ‘jam dbyangs bzhad pa’i rdo rje'i gsung rgyun), The Collected Works of dkon-mchog-’jigs-med-dban-po
(New Delhi: Ngawang Gelek Demo, 1972), vol. 6, 185.6-186.1. Jam-jang-shay-ba (Grear Exposition of the Middle, 195b.6)
holds that—according to the siitra system—in fact Nagirjuna, in that lifetime, was a seventh grounder who gained the eighth.
In addition, from the viewpoint of Highest Yoga Mantra, he is held to have achieved Buddhahood in that lifetime.

2 His explanation is found at the beginning of the section on the Great Vehicle systems (ca 4a.2-6b.7), a synopsis of which is
given in Jeffrey Hopkins, Meditation on Emptiness, 356-59.

b mar me mdzad, dipamkara.
< mi mjed.
4 blo ‘chang.

¢ dga’ ldan, tusita.
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Sound.* When Dzong-ka-ba says that such is “said,” he means, as can be seen from Jam-jang-shay-ba’s
annotations to Dzong-ka-ba’s Grear Exposition of the Stages of the Path,” that the Great Drum Satra it-
self says this in a verse summation of the prophecy later in the text:"

That is his final emergence

In the southern direction.

In the next passage that Jam-jang-shay-ba cites from the Greasr Drum Sitra, Shikyamuni Buddha
himself is speaking—in the presence of a group of Bodhisattvas including Liked-When-Seen-by-All-
the-World—to Mahikashyapa about the future rebirth of Liked-When-Seen-by-All-the-World as
Nigarjuna. He speaks of Nagarjuna as actually being a seventh ground Bodhisattva but of assuming the
aspect of a common being who newly attains the first Bodhisattva ground in that lifetime. He also
speaks of Nagarjuna’s three proclamations of doctrine and their content, as well as his death, which,
given his high spiritual attainments, is merely a display."

Having set him on the seventh [Bodhisattva] ground, I will bless him as an ordinary being. Then,
when the [average] lifespan is eighty years at a time of the diminishment of the teaching, he—
having been born in the family lineage called Kayagauri® in a village called Base-of-the-Great-
Garlande in a district called Ayodhyad on the banks of a river in a southern area called Ru mun
de°—will become a monk bearing my name [in that he will be a member of the Shakya clan].
Through skill in sustaining the community he, having emerged from the householder’s life
among those indolent with regard to my training in virtue, will gather them together through the
modes of gathering.f

Having found this siitra, he will hold it to his body, and having purified the spiritual commu-
nity, initially he will thoroughly eradicate the great bases of unsuitability [at Nalanda], pro-
claiming the great sound of doctrine. He will proclaim the conch of the doctrine and victory
banner of the doctrine spoken in the Greas Drum Siitra. As a second [proclamation of doctrine]
he will set forth Great Vehicle siitras discoursing on emptiness. As a third [proclamation of doc-
trine] he will expound discourse examining the basic constituentt [i.e., the Buddha nature] of
sentient beings and will discourse on the Grear Drum... Later, hearing this siitra at a time of

3 sgra mi nyan, kuru.
b ka yo ri.
€ phreng ba chen po rien.
d dmag gis mi tshugs pa.
¢ This is the name as it appears in Tibetan; the Sanskrit is unknown.
f As Nagarjuna himself says in the Precious Garland of Advice (stanza 133), the four modes of gathering students are by way of
giving gifts, giving doctrine, teaching others to fulfill their aims, and oneself acting according to that teaching:
You should cause the assembling
Of the religious and the worldly
Through giving, speaking pleasantly,
Purposeful behavior, and concordant behavior.
“Speaking pleasantly” is conversation based on high status and definite goodness. “Purposeful behavior” is to cause others to
practice what is beneficial. “Concordant behavior” is for one to practice what one teaches others.
& khams, dhéatu.
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great age, he will discourse on this satra for a hundred years, making the rain of doctrine fall.
After a hundred years pass, he will display a great magical emanation among humans in the south
and will display thorough passing beyond sorrow.
By citing this passage, Jam-jang-shay-ba provides a fuller picture of the three phases of Nagarjuna’s life,
which Dzong-ka-ba alludes to only in passing when he mentions the final appearance in south India.
In the final passage from the Great Drum Satra that Jam-yang-shay-ba cites, Buddha, still speaking to
Mahikashyapa, prophesies Nagirjuna’s attainment of Buddhahood in the distant future.”

Later he will become a Buddha. After a thousand Buddhas have thoroughly passed away, sixty-
two eons will pass. One hundred thousand Solitary Realizers will pass, and then when eight Pro-
tectors have also passed, this monk Liked-When-Seen-by-All-the-World, who bears my name [in
that he is a member of the Shikya clan] will become a One Gone Thus, a Foe Destroyer, a com-
pletely perfect Buddha called Light-Which-Is-A-Source-of-All-Wisdom in a Buddha Land in just
this world.

By means of these three passages the continuum of the being who later became Nagarjuna is shown to
have had an illustrious history dating back to an earlier Buddha, then through the time of Shikyamuni
Buddha and through the very long lifetime as Nagarjuna as well as stretching into the distant future
when he will become 2 Buddha. The story conveys the message that spiritual progress is a long-term
process, and it emphasizes the importance of extraordinary, compassionately motivated beings over vast
stretches of history.

NAGARJUNA’S LIVES ACCORDING TO THE GREAT CLOUD SUTRA
More information is provided through Jam-yang-shay-ba’s citations of the Grear Cloud Satra, which
Chandrakirti cites only briefly. Again, I will present them in their order of appearance in the sitra.
Shakyamuni Buddha’s audience of Bodhisattvas here includes Kaundinya, who later became the great
Buddhist king Ashoka, and Liked-When-Seen-by-All-the-World, who later became Nigirjuna. Also
present is the goddess Vimalaprabha who—long ago during the time of the Buddha Lamp-of-the-
Naga-Lineage*—was the wife of King Naga-of-Great-Effort®; that ancient King was an earlier birth of
the Licchavi youth Liked-When-Seen-by-All-the-World. The message that lives are interwoven over
long periods of rebirth is clear.

In the first passage Buddha is speaking to the “goddess” Vimalaprabha about Kaundinya, foretelling
his rebirth in the future as the great religious king Ashoka:'

Goddess, the prophesied master, the Brahmin Kaundinya also will be born one hundred twenty
years after I pass away, in the royal lineage of a half universal emperor© called the Maurya line-
age.... Goddess, he will become the lay-practitionerd King Ashoka. Goddess, that half universal
emperor called Ashoka will proclaim the initial great lion’s roar of the treatises of doctrine and

2 klu rigs sgron me, nagakulapradipa.
b breson ‘grus chen po’i klu.
< khor los sgyur ba'i rgyal po, cakravartin. Such a ruler has dominion over from one to four of the continents of our type of

world system (there are only four) by means of a wheel made, respectively, from different metals—iron/steel, copper, silver, or
gold.

d dge bsnyen, upasaka.
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will manifestly make worship.

In the next passage, with the same persons among his audience, Buddha addresses the general collection
of Bodhisattvas, speaking about the doctrine’s remaining for forty years after he passes away and then
its decline:”

Children of gods,* after I have passed away, those who have created roots of virtue and those who
have served many Buddhas will explain siitras such as this, teaching them also to others exten-
sively. Furthermore, the Great Cloud Sitra will be enjoyed in the Land of Jambu [i.e., this world]
for up to forty years and will be disseminated. After that, at a later time, the excellent doctrine
will be abandoned, the king[doms] will be disturbed, and the excellent doctrine will vanish....

Having set the scene of the degeneracy of the doctrine, Buddha—speaking through Mahikashyapa—
prophesies the rebirth of Liked-When-Seen-by-All-the-World as Nagarjuna, who will rescue this doc-
trine from oblivion in the first of his three proclamations of doctrine. Through Buddha’s power,
Mahakashyapa is answering a question about who will uphold the teaching after Buddha’s passing
away; the question is put by a devaputra king of Scent-Eaters called Liked-When-Seen® in the presence
of the Licchavi youth Liked-When-Seen-by-All-the-World."

In the Land of Jambu at a time of the thorough degeneration of the excellent doctrine a monk
similar to Mahakashyapa will be born. Arising in the midst of my hearers, he will, in stages, wipe
out famine, will praise the siitras spoken by the One Gone Thus among unruly ones difficult to
tame...he will stay in the monastery, praise the discipline, and defeat the unruly.
In the next passage, Buddha identifies the Licchavi youth Liked-When-Seen-by-All-the-World as a re-
birth of a much earlier king, tracing Nagarjuna back not only to the Licchavi youth Liked-When-Seen-
by-All-the-World contemporaneous with Shikyamuni Buddha but also to a distant predecessor of that
youth, a Niga King who lived at the time of an earlier Buddha and whose name was Lamp-of-the-
Naga-Lineage.”
That King, King-Naga-of-Great-Effort, is presently this Licchavi youth, Liked-When-Seen-by-
All-the-World.

According to the Great Cloud Sitra of Twelve Thousand Stanzas as cited by Chandrakirti but not in
the separate translation of the sitra as it exists in Tibetan, Buddha identifies the illustrious future life-
time of Liked-When-Seen-by-All-the-World by name as Nagarjuna. (Nagarjuna’s name is not explicitly
mentioned in any other passages either in the Grear Cloud Sutra or the Great Drum Satra.)
Chandrakirti cites this particular passage from the Grear Cloud Sitra that contains Nagirjuna’s name:

Ananda, four hundred years after I [Shikyamuni Buddha) pass away, this Licchavi youth Liked-
When-Seen-by-All-the-World will become a monk known as Naga and will extend my teaching
widely [in the world). Finally, in the land known as Very Pure Light he will become a One Gone

Thus, a Foe Destroyer, a completely perfect Buddha named Light-Which-Is-A-Source-of-All-
Wisdom.

In the siitra as it is translated into Tibetan, Buddha speaks of Liked-When-Seen-by-All-the-World’s

three proclamations of doctrine when he takes rebirth as the being that is understood by context to be

2 [ba'i bu, devaputra.
b bha'i bu mthong na dga’ ba dri za’i rgyal po.
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Nagirjuna:*
Furthermore, look at the greatness of my hearer [Nagarjuna], a monk concordant in name with
g y gar)

the One Gone Thus [in that he will be of the Shakya clan], who will manifestly proclaim three
times great proclamations of doctrine and then the time of death will come....

Also, Buddha prophesies the enlightenment of Liked-When-Seen-by-All-the-World, that is, Nagarjuna,
in the very distant future:*

Child of good family, once this good eon has passed, after one thousand Buddhas have thor-
oughly passed away, for sixty-two eons a Buddha will not arise; one hundred ten million Solitary
Realizers will arise. Child of good family, after those sixty-two eons have passed, seven other
Buddhas will arise. Then, when the seventh has thoroughly passed away, at that time this worldly
realm will be called Manifest Faith.2 In this worldly realm called Manifest Faith, this [Liked-
When-Seen-by-All-the-World, i.e., Nagirjuna,] will become a One Gone Thus, a Foe Destroyer,
a completely perfect Buddha called Light-Which-Is-A-Source-of-All-Wisdom.
Having prophesied Kaundinya to be reborn as King Ashoka and Liked-When-Seen-by-All-the-World
to be reborn as Nagarjuna, Buddha prophesies the future rebirth of the “goddess” Vimalaprabhi as a
princess in a family in a city that Nagarjuna will visit:2
When seven hundred years have passed after I thoroughly pass away through [my skill in] means,
this goddess Vimalaprabha will arise in a lineage of a king of the realm, called Udayana® in a city
called Definite-As-Endowed-With-Glorious-Qualitiesc on the southern bank of the river Auspi-
cious-Blacknessd in the district of Mun can® in a southern area....

SUMMARY

Thus, four hundred years after Shakyamuni Buddha passed away, the prince Liked-When-Seen-by-All-
the-World—to fulfill his earlier wish to assist the teaching made when he was King-Naga-of-Great-
Effort in the presence of the Buddha Lamp-of-the-Naga-Lineage—took birth in South India (the first
of three appearances in South India) and became a monk under Saraha. He was given the name Glori-
ous Mindful Onef and was called Nagarjuna. In his first proclamation of doctrine Nagarjuna protected
the monks at Nalanda from famine through alchemy, exhorting the indolent, and expelling the way-
ward. Then, having gained adepthood, somewhere between his fiftieth and hundredth year he went to
the land of dragons and, bringing back the One Hundred Thousand Stanza Perfection of Wisdom Sitra,
appeared in South India a second time. Having composed the Treatise on the Middle, the Fundamental
Text Called “Wisdom,” he proclaimed the second proclamation of the doctrine of emptiness for up to a
hundred years. Then, he went to the northern continent called Unpleasant Sound, furthering the inter-
ests of sentient beings for two hundred years and again appeared in South India for a third time. Dur-
ing this final period, he brought back the Great Drum Sitra, the Great Cloud Satra, and so forth from -

3 mngon par dad pa.

b bde spyod.

< dpal yon can nges pa.

4 nag po bzang.

¢ This is the Tibetan; the Sanskrit is not known.
€ dpal ldan blo “chang.
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the northern continent and proclaimed the third proclamation of doctrine, discourse examining the
basic constituent, the Buddha nature. During this final period of a hundred years he taught about the
existence of the Matrix of One Gone Thus® in all sentient beings in such works as his Praise of the Ele-
ment of Qualities®

Shakyamuni foretells that after Liked-When-Seen-by-All-the-World’s life as Nagarjuna, he will be
reborn in the Blissful Pure Land, from which he will emit a magical emanation to the Joyous Pure Land
in order to question the Undaunted Protector Maitreya about the Grear Drum Satra. Shakyamuni goes
on to prophecy Nagarjuna’s enlightenment after more than sixty-two eons in the land known as Very
Pure Light. About the Buddha whom Nagarjuna will become Shakyamuni says that:

* his lifespan will be fifteen intermediate eons

* he will be born in lands called Manifestly Liking Doctrine, and so forth

* those places will be without Hearers, Solitary Realizers, and Forders,> will be without absence of lei-
sure for the practice of doctrine, will have many Bodhisattvas, and will be adorned always with pleas-
ant sounds

* even after that Buddha passes away, his teaching will remain for one thousand ten million years.

THE FORCE OF ALTRUISM

Through these many sources, what emerges is a personal history of tremendous consequence to this and

other worlds over a very long period of time. Nagarjuna’s marvelous history begins, so to speak, with

wishes made in the presence of an earlier Buddha. As Jam-yang-shay-ba says:*
With respect to how this master [Nagarjuna] raised the doctrine of the Great Vehicle, the Grear
Cloud Saitra says that in accordance with wishes that he made in the presence of the [earlier]
One Gone Thus, Lamp-of-the-Niga-Lineage, to proclaim three proclamations and so forth of
the excellent doctrine during the time of the teaching of Shakyamuni, he proclaimed three proc-
lamations of doctrine here.

The Grear Cloud Satra itself says:®

...consider the greatness of the monk [Nagarjuna] similar in name to the One Gone Thus. For,
that monk made a promise and planted wishes in the presence of the One Gone Thus, Lamp-of-
the-Naga-Lineage. Having made [the promise and wish], “I will give my life to protect the excel-
lent doctrine also during the teaching of the Supramundane Victor Shikyamuni,” he will mani-
festly proclaim proclamations of the excellent doctrine three times.
However one takes the story, as an actual prophecy or as a religious fiction intended to inculcate a sense
of Nagirjuna’s greatness (and many parts do indeed show handicrafting), the fact that the saga begins
with a promise and a wish illustrates the power of intentions, the epochal importance of individual ini-
tiative. Also, that the narrative takes place over such a long period of time illustrates the doctrine of
gradual development over many lifetimes. Thereby, individual lives are put in perspective—showing at
once the place of particular lives in a larger history and the importance of individual continuity and
initiative.

3 de bzhin gshegs pa’i snying po, tathagatagarbha.
b “Forders” (mu stegs, tirthika) are non-Buddhists who propound and follow a path, or ford, to liberation or high status.

¢ smon lam.
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That Nagarjuna’s lives are enmeshed with others’ in different roles illustrates the changeability yet
connectedness of situations over the continuum of lives and the relativity of particular relationships of
the moment. That the purpose of his activities over so many lives is all for the benefit of others illus-
trates the boundless extent of altruism advocated in the Great Vehicle. That the teaching of emptiness
about to be presented comes from this illustrious being indicates that the source of its presentation is no
ordinary being but one whose lives are directed by principle—Nagarjuna is not just an intelligent
scholar but also a special being, this very specialness stemming from altruistic intentions. The religious
value of imagining such a special being and thereby mixing one’s mind with such compassionate hero-
ism is implicit.



2 ADVICE FOR LIVING

Nagarjuna’s Precious Garland of Advice is variously included among his Collections of Advice? since it
advises how to conduct daily life, etc., or among his Six Collections of Reasoningsb since it contains a
great many reasonings establishing the emptiness of inherent existence (see pp. 51fF.) It is said that he
wrote the Precious Garland specifically for a Shatavihana king.© He describes the advice as sometimes
being unpleasant, comparing it to distasteful but effective medicine: (141-42)

Rare are helpful speakers,

Listeners are very rare,

But rarer still are those who act at once

On words that though unpleasant are beneficial.

Therefore having realized that though unpleasant
It is helpful, act on it quickly,
Just as to cure an illness one drinks
Dreadful medicine from one who cares.
And: (301-3)
Monarchs who do what is against the practices
And senseless are mostly praised
By their citizens, for it is hard to know
What will or will not be tolerated.
Hence it is hard to know
What is useful or not [to say].
If useful but unpleasant words
Are hard to speak to anyone else,
What could I, a monk, say to you,
A King who is a lord of the great earth?

3 gdams 15hogs.

b rigs tshogs.

¢ Dr. Heramba Chatterjee Sastri identifies the king as “presumably Gautamiputra Satakarni, the lord over the three oceans as
recorded in Nasik Edict of his mother Balaéri, stated to be a friend of Nagarjuna, as the person to whom two of the friendly
epistles were addressed. The date of Gautamiputra as assigned by K. A. N. Sastri is 80-104 A. D.” See The Philosophy of
Nagarjuna as contained in the Ramavali (Calcutta: Saraswat Library, 1977), 11-12. Robert Thurman identifies the king as
Udayi in “Nagarjuna’s Guidelines for Buddhist Social Action” in Engaged Buddhist Reader edited by Arnold Kotler (Berkeley:
Parallax, 1996), 80.
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But because of my affection for you
And from compassion for all beings,
I tell you without hesitation

That which is useful but unpleasant.

When Nagarjuna says that his motivation is not just affection for the King but also “compassion for all
beings,” he intends others to benefit from reading and contemplating his advice. For, at the end of the
poem he announces that these teachings also are for others: (498)

These doctrines were not just taught
Only for monarchs

But were taught with a wish to help

Other sentient beings as befits them.

He extends the attitude of implementing unpleasant but salutary advice to encompass practice in
general in that the attainment of a greater end makes temporary difficulties bearable: (374-77)
If even [in ordinary life] pain can bring future benefit,
What need is there to say that [accepting suffering]
Beneficial for one’s own and others’ happiness will help!
This practice is known as the policy of the ancients.

If through relinquishing small pleasures
There is extensive happiness later,

Seeing the greater happiness

The resolute should relinquish small pleasures.

If such things cannot be borne,

Then doctors giving distasteful medicines
Would disappear. It is not [reasonable]
To forsake [great pleasure for the small].

Sometimes what is thought harmful
Is regarded as helpful by the wise.
General rules and their exceptions
Are commended in all treatises.

At other points, however, the advice is described as being gentle and soothing: (304-6)
The Supramundane Victor said that students are to be told
The truth—gentle, meaningful, and salutary—

At the proper time and from compassion.
That is why you are being told all this.

O Steadfast One, when true words

Are spoken without belligerence,

They should be taken as fit to be heard,
Like water fit for bathing.

Realize that I am telling you

What is useful here and otherwise.
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Acton it 0 as to help

Yourself and also others.
At the end of the poem Nagarjuna, while presenting the qualifications of spiritual guides, warns against
not following helpful advice: (491-93ab)

Those who have qualms that it would be bad for themselves

[If they relied] on one who has purity, love, and intelligence

As well as helpful and appropriate speech,

Cause their own interests to be destroyed.

You should know in brief

The qualifications of spiritual guides.

If you are taught by those knowing contentment

And having compassion and ethics,

As well as wisdom that can drive out your afflictive emotions,

You should realize [what they teach] and respect them.
The purpose of such reliance is to effect personal transformation from a state of being imbued with
afflictive emotions and to a state that Nigirjuna implies would be endowed with the characteristics of a
qualified teacher—contentment, love and compassion, the purity of ethics, and intelligence that can
help others drive out their afflictive emotions.

REMOVING DEFECTS AND ACQUIRING GOOD QUALITIES
At the beginning of the Precious Garland of Advice for a King is an obeisance to Buddha, whom
Nagirjuna describes as having separated from all defects and having acquired all good qualities: (1)

I bow down to the Omniscient,
Freed from all defects,

Adorned with all good qualities,
The sole friend of all beings.

He ends the epistle by calling readers to achieve the same state: (497)

Freed from all defects

And adorned with all good qualities,

Become a sustenance for all sentient beings

And become omniscient.
In both cases, the reason for separating from negative qualities and achieving good qualities is clear—to
become a “friend,” a “sustenance of all sentient beings.” The aim is altruistic.

Near that closing appeal, he advises practitioners three times each day to make wishes to effect the

process of shedding negative states and becoming endowed with positive ones: (477)

May I also be adorned completely

With those and all other good qualities,

Be freed from all defects,

And have superior love for all sentient beings.
In the middle of the text, when speaking on the two practices of accumulating stores of merit and wis-
dom, he exhorts readers not to be lazy about these practices but to identify defects and good qualities:
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(227-28)
Hence do not feel inadequate thinking,
“Buddhahood is far away.”
Always strive at these [collections]
To remove defects and attain good qualities.

Realizing that desire, hatred, and obscuration

Are defects, forsake them completely.

Realizing that non-desire, non-hatred, and non-obscuration
Are good qualities, inculcate them with vigor.

The framework of removing defects and acquiring good qualities pervades the text. Deprecation of
the Great Vehicle, the core of which is altruism,? is viewed as an inability to appreciate good qualities:
(368-70)

Either through not knowing the good qualities [of altruism] and the defects [of mere self-concern],
Or identifying good qualities as defects,

Or through despising good qualities,

They deride the Great Vehicle.

Those who deride the Great Vehicle—

Knowing that to harm others is defective

And that to help others is a good quality—

Are said to despise good qualities.

Those who despise the Great Vehicle,

Source of all good qualities in that {it teaches] taking delight
Solely in the aims of others due to not looking to one’s own,
Consequently burn themselves {in bad transmigrations].

The result of deriding altruism is the ruination of one’s own welfare.

In sum, in the beginning, middle, and end of the Precious Garland of Advice Nagarjuna emphasizes
personality transformation through adopting beneficent attitudes and actions and through discarding
counter-productive attitudes and actions, all within the explicitly stated context of serving others” well-
being. This is the overall theme.

LOVE, COMPASSION, HELP, NON-HARMING
Nigarjuna again and again makes clear the centrality of love, compassion, help, and non-harming.
Non-harming and love are two of the six epitomes of religious practice: (10)

Not drinking intoxicants, a good livelihood,

Non-harming, respectful giving,

Honoring the honorable, and love—

Practice in brief is that.

Also, whether or not one is engaged in religious practice depends on whether others are being helped or

2 The word “altruism” is built from the Latin alter, meaning “other”; thus the word basically means “otherism,” unselfish con-
cern for the welfare of others.
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are still being harmed: (11)

Practice is not done by just

Mortifying the body,

For one has not forsaken injuring others

And is not helping others.
In the section on achieving the thirty-two marks of a great being, love is the cause for having marvel-
ously bright and blue eyes: (195)

Through viewing beings with love

And without desire, hatred, or delusion

Your eyes will be bright and blue

With eyelashes like a bull.

Love figures so prominently in the development of the eighty beauties® of a Buddha that it is the only
factor mentioned when he summarizes their causation (197). The meritorious power of love is such
that an instant of it exceeds offering three hundred pots of food daily to monastics (283).

Though, unlike wisdom, love does not yield liberation, it is promoted as bringing many benefits to
oneself—friendliness from gods and humans, protection by spirits, mental and physical pleasures, de-
fense against weapons and poison, effortless achievement, and rebirth in comfort: (284-85)

Though [through love] you are not liberated

You will attain the eight good qualities of love—

Gods and humans will be friendly,

Even [non-humans] will protect you,

You will have mental pleasures and many [physical] pleasures,
Poison and weapons will not harm you,

Without striving you will attain your aims,
And be reborn in the world of Brahmai.
The benefits, however, are not limited to worldly success, for when Nigirjuna addresses the incom-
pleteness of the Lesser Vehicle® with respect to laying out the causes of Buddhahood, he speaks not
about wisdom but about the compassionate activities of Bodhisattvas: (390-93)

Bodhisattvas’ aspirational wishes, deeds, and dedications [of merit]
Were not described in the Hearers’ Vehicle.

Adpe byad, anuvyafijana; this term is often translated as “minor marks,” but this does little to reflect the strength of the Sanskrit
or the Tibetan.

b theg dman, hinayana. The term “Lesser Vehicle” (theg dman, hinayana) has its origin in the writings of Great Vehicle (theg
chen, mahayina) authors and was, of course, not used by those to whom it was ascribed. Substitutes such as “non-Mahayina,”
“Nikaya Buddhism,” and “Theravidayina” have been suggested in order to avoid the pejorative sense of “Lesser.” However,
“Lesser Vehicle” is a convenient term in this particular context for a type of tenet system and/or practice that is seen in Great
Vehicle scholarship to be surpassed but not negated by a “higher” system. It needs to be realized that the “Lesser Vehicle” is
not despised, most of it being incorporated into the “Great Vehicle.” The monks’ and nuns’ vows are Lesser Vehicle as is
much of the course of study in monastic universities in Tibetan Buddhism—years of study are put into the topics of Episte-
mology (tshad ma, pramina), Manifest Knowledge (chos mngon pa, abhidharma), and Discipline (‘dul ba, vinaya), all of which
are mostly Lesser Vehicle in perspective.
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Therefore how could one become
A Bodhisattva through it?

(In the Hearers’ Vehicle] Buddha did not explain
The foundations for a Bodhisattva’s enlightenment.
What greater authority for this subject

Is there other than the Victor?

How could the fruit of Buddhahood be superior
(If achieved] through the path common to Hearers
Which has the foundations [of the Hearer enlightenment],
The meanings of the four noble truths, and the harmonies with enlightenment?
The subjects concerned with the Bodhisattva deeds
Were not mentioned in the [Hearers’ Vehicle] siitras
But were explained in the Great Vehicle.
Hence the wise should accept it [as Buddha's word].2

Identifying the uniquely Great Vehicle practice of the six perfections as well as compassion and their
effects, he says that compassion fulfills all aims: (435-38)

Briefly the good qualities

Observed by Bodhisattvas are

Giving, ethics, patience, effort,

Concentration, wisdom, compassion, and so forth.

Giving is to give away one’s wealth.

Ethics is to help others.

Patience is to have forsaken anger.

Effort is enthusiasm for virtues.

Concentration is unaftlicted one-pointedness.

Wisdom is ascertainment of the meaning of the truths.

Compassion is a mind having the one savor

Of mercy for all sentient beings.

From giving there arises wealth, from ethics happiness,

From patience a good appearance, from [effort in] virtue brilliance,

From concentration peace, from wisdom liberation,

From compassion all aims are achieved.
With respect to how to attain Buddhahood, he speaks of three causes, two of which are compassion and
the altruistic intention to become enlightened whereas the other is wisdom: (174¢-75)

If you and the world wish to attain

Unparalleled enlightenment,

Its roots are the altruistic aspiration to enlightenment

Firm like the monarch of mountains,

3 For Dzong-ka-ba’s discussion of 390 and 393, see Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tiberan
Buddhism, 173.
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Compassion reaching to all quarters,
And wisdom not relying on duality.?

The seventh-century Indian scholar Chandrakirti, who became renowned especially in the Tibetan
cultural region for his commentaries on four commentaries on Middle Way texts, etc., draws on
Nagarjuna’s specifying these three causes of enlightenment in the Precious Garland of Advice. Paying
homage to compassion at the beginning of his Supplement to the Middle, he reiterates the same three:

Hearers and middling realizers of suchness [i.e., Solitary Realizers]< are born from the Kings of

Subduers [i.e., Buddhas].

Buddhas are born from Bodhisattvas.

The mind of compassion, non-dual understanding, and the altruistic mind of enlightenment

Are the causes of Children of Conquerors [i.e., Bodhisattvas].

Mercy alone is seen as the seed of a Conqueror’s rich harvest,

As water for development,

And as a ripened state of long enjoyment,

Therefore at the start I praise compassion.

Chandrakirti pays homage to compassion because it is the chief distinguishing feature of a Bodhisattva.
Also, since Bodhisattvas are the causes of Buddhas, by paying homage to their main practice, he im-
plicitly honors Buddhas who arise from this practice. He pays respect to the causes of Buddhahood be-
cause if one wants to become a Buddha, one must generate compassion and enter the Bodhisattva path.
Also, compassion is crucial not just in the beginning but also in the middle and after the end of the
path in the state of Buddhahood.
Nagarjuna says that love and compassion have to be completely unbiased: (437cd)

Compassion is 2 mind having the one savor

Of mercy for all sentient beings.
He also emphasizes the concordant relationship in terms of the limitless beings who are objects of com-
passion, the consequent limitless merit accumulated through such an attitude, and the limitless good
qualities that are attained at Buddhahood through such merit: (216-20)

Through their compassion

Bodhisattvas are determined to lead

2 For Dzong-ka-ba’s discussion of 174¢c-175 see Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan

Buddhism, 111-113.

b These are:

Clear Words, Commentary on (Nagarjuna’s) “Treatise on the Middle” (dbu ma risa ba’i grel pa tshig gsal ba, milamadhyama-
kavretiprasannapada; P5260, vol. 98)

Commentary on (Nagarjuna’s) “Sixty Stanzas of Reasoning” (rigs pa drug cu pa'i grel pa, yuktisassikavreti; P5265, vol. 98)

Commentary on (Nagarjuna’s) “Seventy Stanzas on Emptiness” (stong pa nyid bdun cu pa’i ‘grel pa, sunyatasaprativreti; P5268, vol.
99)

Commentary on (Aryadeva’s) “Four Hundred Stanzas on the Yogic Deeds of Bodhisatsvas” (byang chub sems dpa’ rnal “byor spyod
pa gzhi brgya pa’i rgya cher grel pa, bodbisartvayogacaryicarubiatakatika; P5266, vol. 98)

€ rang rgyal, pratyekabuddha.




ADVICE FORLIVING 29

These limitless sentient beings out of suffering

And establish them in Buddhahood.

[Hence] whether sleeping or not sleeping,
After thoroughly assuming [such compassion]
Those who remain steadfast—

Even though they might not be meticulous—

Always accumulate merit as limitless as all sentient beings
Since sentient beings are limitless.

Know then that since [the causes] are limitless,

Limitless Buddhahood is not hard to attain.

[Bodhisattvas] stay for a limitless time [in the world];
For limitless embodied beings they seek

The limitless [qualities of] enlightenment

And perform limitless virtuous actions.

Hence though enlightenment is limitless,

How could they not attain it

With these four limitless collections

Without being delayed for long?
Here Nagarjuna first suggests that enlightenment is far away after a limitless period of practice and then
shows in the last stanza why it is not far away. However, below this, he says that since Bodhisattvas
have little or no suffering, their extremely long period of practice is not difficult: (224-26)

Since thus they are not greatly harmed

By physical and mental suffering,

Why should they be discouraged

Though they lead beings in all worlds?

It is hard to bear suffering even for a little,

What need is there to speak of doing so for long!

What could bring harm even over limitless time

To happy beings who have no suffering?

They have no physical suffering;

How could they have mental suffering?

Through their compassion they feel pain

For the world and so stay in it long.?
Later he describes how a compassionate motivation ameliorates what pain there is: (373)

It is renowned [in Great Vehicle scriptures] that motivation determines practices

And that the mind is most important.

Hence how could even suffering not be helpful

For one who gives help with an altruistic motivation?

2 Dzong-ka-ba explains that the statement that Bodhisattvas do not suffer pain refers to those who have a least the first of the
ten Bodhisattva grounds; see Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan Buddhism, 187.
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Chapter Three concludes with an argument that compassion helps both others and oneself, due to a
concordance between the practices as causes and the effects gained in Buddhahood: (298-300)

Through meditatively cultivating the wisdom of reality

Which is the same [for all phenomena] and is moistened with compassion
For the sake of liberating all sentient beings,

You will become a Conqueror endowed with all supreme aspects.

Through multitudes of pure wishes

Your Buddha Land will be purified.

Through offering gems to the Kings of Subduers?
You will emit infinite light.

Therefore knowing the concordance

Of actions and their effects,

Always help beings in fact.

Just that will help yourself.
Here an appeal for practice is made from the viewpoint of both other-concern and self-concern and
reflects a statement made in Chapter One: (7)

Having analyzed well

All deeds of body, speech, and mind,

Those who realize what benefit self and others

And always perform these are wise.
This appeal also to self-help is echoed later when he compares practicing to taking care of one’s own
body and then declares that it will indeed do just that: (489)

Those who feel a dearness for the practices

Have in fact a dearness for their body.

If dearness [for the body] helps it,

The practices will do just that.
Nevertheless, earlier he exhorted the king to provide help without looking for reward: (272ab)

Without hope of reward
Provide help to others.

Also, he listed altruism motivated by desire among the fifty-seven defects: (427)

Conceptuality concerned with attachment to others

Is an intention to help or not help others

Due to being affected by desire

Or an intent to harm.
Thus he appeals not to self-desire but to intelligent self-concern, although one might more starkly char-
acterize his maneuvers as calling for altruism within appealing to selfish concerns. In a similar way, the
current Dalai Lama recommends “wise selfishness” for those who cannot be altruistic without hope for
return—that is to say, selfishness realizing that other-concern yields far better effects for oneself.

2 That is, Buddhas.
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In the final stanza of the Precious Garland of Advice the appeal solely is to other-concern without hope
for reward: (500)

For the sake of enlightenment aspirants should always apply themselves

To ethics, supreme respect for teachers, patience, non-jealousy, non-miserliness,

Endowment with the wealth of altruism without hope for reward, helping the destitute,

Remaining with supreme people, leaving the non-supreme, and thoroughly maintaining the
doctrine.

In this final chapter Nagarjuna, after recommending a recitation that is to be performed three times
daily (466-87), presents the logic behind the limitlessness of the causes of enlightenment. The prayer is
comprised of wishes for fulfillment for all sentient beings through favorable situations that range from
worldly advantages such as leisure, freedom of action, good livelihood, wealth, the necessities of life, a
good complexion, health, strength, and long life to religious values such as the four immeasurables—
love, compassion, joy, and even-mindedness devoid of the afflictive emotions—as well the six perfec-
tions—giving, ethics, patience, effort, concentration, and wisdom—as well as liberation, completion of
the two collections of merit and wisdom, completion of the ten Bodhisattva grounds, and attainment of
the marks and beautiful features of a Buddha. Wishes also are made always to relieve others’ pain, to be
such a person that beings distressed from fear could become entirely fearless through merely hearing
one’s name, to bring help and happiness always in all ways to all sentient beings, to stop all beings in all
worlds who wish to commit ill deeds, to be an object of enjoyment for all, to be as dear to them as their
own life, to take on oneself the fructification of all their non-virtues, to give the fructification of all
one’s virtues to them, and to remain in the world as long as any sentient being anywhere has not been
liberated for their sake even though one has attained highest enlightenment. Nagarjuna declares that
the merit of such wishes is limitless and then gives both a scriptural source and reasoning;: (486-87)

If the merit of saying this

Had form, it would never fit

Into realms of worlds as numerous
As the sand grains of the Ganges.

The Supramundane Victor said so,

And the reasoning is this:

[The limitlessness of the merit of] wishing to help limitless realms

Of sentient beings is like [the limitlessness of those beings].
In this way he presents the wishes and dedications of Bodhisattvas and the means for the highest en-
lightenment to which he earlier alluded (390-93) as lacking in the Lesser Vehicle. He demonstrates the
concordance between the practices for enlightenment and enlightenment itself. Still, it is clear that the
fruits of practice are not limited to the spiritual. As he says: (398)

Through faith in the Great Vehicle

And through practicing what is explained in it

The highest enlightenment is attained

And, along the way, even all [wordly] pleasures.

HIGH STATUS
Nagarjuna identifies the practices of eliminating defects and gaining good qualities to be those per-
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formed by persons seeking high status within the realms of gods and humans. He identifies the prac-
tices of wisdom as for those seeking definite goodness: (230)

Eliminating defects and acquiring good qualities

Are the practices of those seeking high status.

Thoroughly extinguishing conceptions through consciousness [of reality]
Is the practice of those seeking definite goodness.

Despite the overall structure, described above, in which the framework of the removal of defects and
acquisition of good qualities is especially related to Buddhahood, here he seems to limit the elimination
of defects and the gaining of good qualities to seeking advancement in cyclic existence—the round of
birth, suffering, sickness, and death. This delimitation is reinforced by the two preceding stanzas where
he defines defects and good qualities. There he identifies the effects of defects as low rebirths as a hell-
being, animal, or hungry-ghost and identifies the results of good qualities as rebirths as a god or a hu-
man: (228-29)

Realizing that desire, hatred, and obscuration

Are defects, forsake them completely.

Realizing that non-desire, non-hatred, and non-obscuration

Are good qualities, inculcate them with vigor.

Through desire one goes into a hungry ghost transmigration,
Through hatred one is impelled into a hell,

Through obscuration one mostly goes into an animal transmigration.
Through stopping these one becomes a god or a human.

His descriptions of the meaning of “high status” (abhyudaya, mngon meho) suggest that it refers only
to elevated (Sans. ud) states, i.e., the happinesses, of humans and gods relative to animals, hungry
ghosts, and hell-beings within the five types of lives in cyclic existence: (3-4)

In one who first practices high status
Definite goodness arises later,

For having attained high status,

One comes gradually to definite goodness.

High status is considered to be happiness,?
Definite goodness is liberation.

The quintessence of their means

Is briefly faith and wisdom.

In commentary on the first line of the third stanza, the sole Indian commentator on the Precious Gar-
land, Ajitamitra,b says:

2 bde ba, sukha.

5 mi pham bshes gnyen. Lintle is known about Ajitamitra; his composition (rin po che’i phreng ba'i rgya cher bshad pa, rar-
navalitika; P5659, vol. 129; Golden Reprint, vol. 183, nge) is placed no “later than the beginning of the ninth century”; see
Michael Hahn, Nagirjuna’s Ratnavals, vol.1, The Basic Texts (Sanskrit, Tibetan, and Chinese) (Bonn: Indica et Tibetica Ver-
lag, 1982), xv.

€ mngon par mtho ba’i rgyu yin pa’i phyir mngon par mho ba ste/ rgyu la *bras bu brags pa’i phyir/l dper na tshe ni mar yin no zhes
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Because they are the causes of high status, they are [called] high status, since this is a case of des-
ignating [the name of] the effect to the causes, as, for example, in saying, “Life is ghee.”

Commenting on the fourth stanza, Ajitamitra says:?

Those which are the practices® of high status are called “happiness” because they are concordant
with attaining all the excellent happinesses of the world.

The fifteenth century Tibetan commentator Gyel-tsap Dar-ma-rin-chen® more succinctly says:4

[High status/states] are any happinesses or neutral [feelings] included within the continuums of
gods of humans.

Thus, roughly speaking, abbyudaya is glossed as (worldly) happiness. Since abhyudaya is derived from
abhi + ud and Vaman Shivaram Apte’s Sanskrit-English Dictionary® gives as translations “rise (of heav-
enly bodies), sunrise; rise, prosperity, good fortune, elevation, success” etc., abhyudaya—both from the
viewpoint of meaning and of etymology—means elevared or high status within the realms of cyclic exis-
tence.

However, I suggest that this is not Nagarjuna’s only meaning in the Precious Garland of Advice, for, as
we have seen, he uses the vocabulary of removing defects and achieving good qualities also in the con-
text of full enlightenment. In fact, after the two main expositions of high status and definite goodness
in the first two chapters, it is in Chapter Three on the two collections zhar are the causes of Buddhahood
that he defines respective practices of high status and definite goodness: (230)

Eliminating defects and acquiring good qualities

Are the practices of those seeking high status.

Thoroughly extinguishing conceptions through consciousness [of reality]
Is the practice of those seeking definite goodness.

The context of his identification suggests that there are two levels of high status—within cyclic exis-
tence and above cyclic existence. Possible confirmation is found in the section on fifty-seven defects
that he specifies are abandoned by Bodhisattvas. The topic occurs at the beginning of Chapter Five en-
titled “Bodhisattva Deeds” which is tied to achieving not just liberation from cyclic existence but the
full enlightenment of a Buddha: (402)

Then, you should forsake

These which are called assorted faults.

pa lta bu'o: Golden Reprint, vol. 183, 373.3.

2 mngon par mtho ba’i chos gang yin pa de ni jig rten pa’i phun sum rshogs pa’i bde ba mrha’ dag ‘thob pa dang mthun pa’i phyir
bde ba zhes bya'o: Golden Reprint, vol. 183, 374.3.

b chos, dharma.

< rgyal tshab dar ma rin chen, 1364-1432. He is one of the two main students of Dzong-ka-ba Lo-sang-drak-ba, founder of
what has come to be known as the Ge-luk (dge fugs) order of Tibetan Buddhism.

4 dbu ma rin chen phreng ba'i snying po'i don gsal bar byed pa, Collected Works, (lha sa: zhol par khang, 15th rab ’byung in the
fire rooster year, i.e., 1897), ka 6a.4: lha dang mi'i rgyud kyis bsdus pa’i bde ba dang / btang snyoms ci rigs pa yin la.

¢ Tibetan and Indian scholars brought the term into Tibetan not as the gloss 6de 64 (happiness) but as mngon mtho, literally
“manifestly high.” I hold that the same should be done in English through using a term such as “high states” or “high status.”
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With vigor you should definitely realize
Those renowned as the fifty-seven.
He describes the fifty-seven defects in stanzas 403-33, concluding: (434)
[Householder] Bodhisattvas abandon those.
Those diligent in [monastic] vows abandon more.
Freed from these defects
Good qualities are easily observed.

When looked at this way, the practices of high status are seen to be concordant with those of definite
goodness, which otherwise might seem to be totally foreign, or even contradictory—a passage into a
realm obviating the need for acquisition of good qualities.
Nevertheless, Nagirjuna seems to suggest such categorical separation when he says: (125)

Therefore, as long as the doctrine removing

The conception of I is not known,

Take heed of the practices

Of giving, ethics, and patience.
Also, Gyel-tsap describes this stanza as “Advice to strive for high status as long as emptiness is not real-
ized.” However, it is clear that the power of meritorious actions is the means for achieving the marvel-
ous good qualities of Buddhahood which is the final goal: (208)

Through multiplying 2 hundred thousand-fold

The merit for the hair-treasure

A Protector’s crown-protrusion

Is produced, imperceptible as it actually is.
And: (219)

[Bodhisattvas] stay for a limitless time [in the world];

For limitless embodied beings they seek

The limitless [good qualities of] enlightenment

And perform limitless virtuous actions.

Bodhisattvas’ aims are not the pleasures of lives of cyclic existence nor removal from involvement
through meditative withdrawal into emptiness but the limitless advantageous qualities of full enlight-
enment that is concordant with realization of emptiness. Hence I would suggest that performance of
the practices of high status such as charity is not limited in scope to worldly aims.
Nigarjuna uses the vocabulary of good qualities also for the wisdom that Bodhisattvas seek: (435)

Briefly the good qualities

Observed by Bodhisattvas are

Giving, ethics, patience, effort,

Concentration, wisdom, compassion, and so forth.
Moreover, near the conclusion of the set of wishes for others” welfare that he advises practitioners repeat
three times daily, he adds: (476-77)

Completing the two collections [of merit and wisdom],

May they have the brilliant marks and beautiful features [even while on the path],
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And may they cross without interruption
The ten inconceivable grounds.

May I also be adorned completely

With those and all other good qualities,

Be freed from all defects,

And have superior love for all sentient beings.

The description recalls his initial homage to Buddha: (1)

I bow down to the Omniscient,

Freed from all defects,

Adorned with all good qualities,

The sole friend of all beings.
Hence it is clear that the removal of defects and achievement of good qualities—the practices of high
status—extend right to Buddhahood.

THE PRACTICES OF HIGH STATUS
Nagarjuna first treats the practices for high status in Chapter One (8-24) and Chapter Two (124-74b).2
In both sections he speaks of practices for both advancement within cyclic existence and attaining the
good qualities of Buddhahood. In Chapter One he presents what Gyel-tsap describes as sixteen prac-
tices for high status. Thirteen activities are to be stopped:
* the ten non-virtues—three physical, four verbal, and three mental negative activities—that are to be
restrained: (8-9)

Not killing, not stealing,

Forsaking the mates of others,

Refraining completely from false,

Divisive, harsh, and senseless speech,

Thoroughly forsaking covetousness, harmful intent,

And the views of Nihilists—

These are the ten gleaming paths of action;

Their opposites are dark.
e three additional activities to be restrained: (10ab)

Not drinking intoxicants, a good livelihood,

Non-harming,
He then gives three positive activities to be adopted: (10bcd)

respectful giving,

Honoring the honorable, and love—

Practice in brief is that.
He immediately criticizes self-mortification for a double reason—it still involves harming other beings
in one’s own body and does not help others: (11)

3 It seems that the advice in Chapter Five (402-34b) to abandon the fifty-seven defects also could be included in the topic of
high status.
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Practice is not done by just

Mortifying the body,

For one has not forsaken injuring others
And is not helping others.

To explain what helping others means, he speaks of the first three among the six perfections re-
nowned in the Great Vehicle—giving, ethics, and patience: (12)
Those not esteeming the great path of excellent doctrine
Bright with giving, ethics, and patience,
Afflict their bodies, taking
An aberrant path like a cow path [deceiving oneself and those following].

The triad of giving, ethics, and patience epitomize the practice of high status, and later he adds that the
essence of these three is compassion: (399)

At that time [when you are a ruler] you should internalize
Firmly the practices of giving, ethics, and patience,
Which were especially taught for householders

And which have an essence of compassion.?

Still, the mere fact that he lists giving, ethics, and patience in their order in the list of the six perfec-
tions that are the central practice for the achievement of Buddhahood in the Great Vehicle does not
rule out aiming at advantageous situations within cyclic existence in order to continue practice over a
series of lifetimes. Chandrakirti makes this point in his Supplement to (Nagarjuna’s) “Treatise on the
Middle” :®

Therefore the Conqueror, having discoursed on giving,
Spoke upon its accompaniment by ethics.

When virtues are nurtured on the field of ethics,

The enjoyment of effects is unceasing.

Dzong-ka-ba’s Illumination of the Thought makes the point clearly:”

Defective ethics is a source of many faults, such as being led to a bad transmigration; therefore,
immediately after discoursing on giving, the Conqueror who had overcome all ill-deeds spoke on
the achievement of accompanying giving with ethics so that the benefits thereof would not be
wasted. The reason for this is that ethics is the base of all auspicious qualities and, therefore, is
alone the field. If the virtues of giving and so forth are nurtured on the field of ethics, the con-

2 In his Illumination of the Thought Dzong-ka-ba quotes this stanza, identifies the three practices, and explains that Nagarjuna
does not mean either that householder Bodhisattvas do not have the other three perfections—effort, concentration, and wis-
dom—or that monastic Bodhisattvas do not have the first three:

Among the three practices that are easy for householder Bodhisattvas, giving covers the donation of articles and be-
stowal of non-fright [taking bugs out of water, etc.] Ethics is that of householders, and patience is mainly a mind
determined about the doctrine. Effort, concentration, and wisdom are easier for monastic Bodhisattvas, but this
does not mean that householders and monastics do not have the other three perfections.

See Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan Buddhism, 221-22.

b116.
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tinuation of engaging in causes, such as giving, and of using effects, such as a good body and
good resources, will increase more and more. The collections of effects grow, and one is able to
enjoy them for a long time. Otherwise, this is not possible.

This indicates that givers of gifts should not just consider the marvelous resources that are ef-
fects of giving but should think about the physical support with which they will enjoy them.
They should consider the continuation of resources in many lives. Thus, you should know that
keeping proper ethics—the means of achieving these—is very important.

Novice Bodhisattvas should, as was explained above, make effort at giving gifts, and they
should do this in order to attain Buddhahood for the sake of all sentient beings, who are their
field of intent. Temporarily, however, they need a ripening of the fruits of giving on the base of
happy transmigrations over many lifetimes. This too depends on ethics because without ethics
the favorable circumstances for training in the Bodhisattva deeds are not complete.

Chandrakirti makes a similar case for patience:?

If you get angry with those who have done you harm,

Is that harm stopped because of your resentment of them?
Resentment thus is certainly senseless here

And unfavorable for future lives.

In the same way, dependence upon a suitable situation for continuation of practice most likely is the
meaning of Nagarjuna’s saying: (3-6)

In one who first practices high status

Definite goodness arises later,

For having attained high status,

One comes gradually to definite goodness.

High status is considered to be happiness,

Definite goodness is liberation,

The quintessence of their means

Is briefly faith and wisdom.

Due to having faith one relies on the practices,

Due to having wisdom one truly knows.

Of these two wisdom is the chief,

Faith is its prerequisite.

One who does not neglect the practices

Through desire, hatred, fear, or bewilderment

Is known as one of faith,

A superior vessel for definite goodness.
High status serves as a foundation for definite goodness in the sense that through gaining a favorable
lifetime endowed with the prerequisites for continued practice, wisdom becomes possible.

Nigarjuna singles out faith as the quintessential means for achieving high status, but his student Ary-

adeva in his Four Hundred Stanzas on the Yogic Deeds of Bodhisattvas shows how faith can depend on

21114
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wisdom:?

Whoever has generated doubt

Toward what is not obvious in Buddha’s word
Will believe that only Buddha [is omniscient]
Based on [his profound teaching of] emptiness.

Aryadeva’s point is that if Buddha is correct with respect to such a profound topic as emptiness, he
must also be correct with respect to less profound but more hidden topics such as the minute details of
the cause and effects of actions. Consequently, through confirming Buddha’s teaching of emptiness, a
person with doubt about Buddha’s teachings concerning the means of achieving specific effects such as
high status can gain belief.

Tibetan scholars have used this type of reasoning as justification for accepting cosmological explana-
tions, and so forth, that are not contradicted by direct perception, logical inference, and internal con-
tradictions. Over centuries Tibetan traditions have developed a sense of what, within Buddha’s teach-
ings on very hidden topics, can be accepted literally. Among these is the teaching of a flat earth, now
obviously contradicted by direct perception from satellites, and this has brought into question the
whole scope of teachings on very obscure topics, not only cosmological but also ethical, hitherto con-
sidered safely verified. Nowadays, the issue is being bridged to some extent by reconsidering the general
process of causation of high status through holding that, for instance, the teaching that resources in a
future lifetime are generated by generosity in this lifetime® is accessible to usual logical inference based
on the correspondence of cause and effect but the exact particulars of a certain type of charity leading to
a specific effect at a specific time, etc., is not accessible to usual logical inference.

If we combine Nigarjuna’s and Aryadeva’s statements, it appears that though the faith that is the
prime means of high status makes one a receptacle for definite goodness, the wisdom involved in defi-
nite goodness can, for some persons, be a prerequisite for faith in the practices that yield high status.

When Nigirjuna describes the jungle-like situation of cyclic existence that comes from not engaging
in the practices of high status, he does not use reasoned argument based on a concordance between
cause and effect but also he does not explicitly appeal to Buddha’s special cognition as the source for
detailing the dreadful effects of counter-productive actions, though such an appeal may be implicit.
Here the list of negative deeds includes the ten non-virtues, intoxicants, lack of generosity, wrong live-
lihood, arrogance, jealousy, anger, and stupidity: (13-18)

Their bodies embraced by the vicious snakes

Of the afflictive emotions, they enter for a long time
The dreadful jungle of cyclic existence

Among the trees of endless beings.©

2 bstan beos bzhi brgya pa zhes bya ba'i tshig le'ur byas pa, carubiarakaiastrakarika; P5246, vol. 95; stanza 280 which occurs in
Chapter 12; parenthetical additions are from Gyel-tsap’s commentary, 90b.3-91a.2; see Yogic Deeds of Bodhisattvas: Gyel-tsap
on Aryadeva’s Four Hundred, commentary by Geshe Sonam Rinchen, translated and edited by Ruth Sonam (Ithaca: Snow Lion
Publications: 1994), 241-42.

b See stanza 438.

¢ It is interesting to note that the jungle is not viewed as an ecological heaven but as an entangling nightmare.
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A short life comes through killing.
Much suffering comes through harming.
Poor resources, through stealing.
Enemies, through adultery.

From lying arises slander.

From divisiveness, a parting of friends.

From harshness, hearing the unpleasant.

From senselessness, one’s speech is not respected.

Covetousness destroys one’s wishes,
Harmful intent yields fright,

Wrong views lead to bad views,

And drink to confusion of the mind.

Through not giving comes poverty,
Through wrong livelihood, deception,
Through arrogance, a bad lineage,
Through jealousy, little beauty.

A bad color comes through anger,
Stupidity, from not questioning the wise.
These are effects for humans,
But prior to all is a bad transmigration.
The last line means that rebirth as an animal, hungry ghost, or hell-being will occur prior to these re-
sults as a human.
The practices of high status are presented in direct opposition to such unfavorable results: (19-24)

Opposite to the well-known
Fruits of these non-virtues
Is the arising of effects
Caused by all the virtues.

Desire, hatred, ignorance, and

The actions they generate are non-virtues.
Non-desire, non-hatred, non-ignorance,
And the actions they generate are virtues.
From non-virtues come all sufferings
And likewise all bad transmigrations,
From virtues, all happy transmigrations

And the pleasures of all lives.

Desisting from all non-virtues

And always engaging in virtues

With body, speech, and mind—

These are called the three forms of practice.
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Through these practices one is freed from becoming
A hell-being, hungry ghost, or animal.

Reborn as a human or god one gains

Extensive happiness, fortune, and dominion.

Through the concentrations, immeasurables, and formlessnesses
One experiences the bliss of Brahma and so forth.

Thus in brief are the practices

For high status and their fruits.

Nagarjuna here describes the fruits of the practice of high status solely within the scope of lifetimes in
cyclic existence, ranging from human births to those in Form Realm and Formless Realm that are at-
tained through engaging in special meditations during this lifetime.
In Chapter Two he calls for practice of the first three perfections—giving, ethics, and patience—in

order to thwart the process of bad rebirths: (124-25)

If this doctrine is not understood thoroughly,

The conception of an I prevails,

Hence come virtuous and non-virtuous actions

Which give rise to good and bad rebirths.

Therefore, as long as the doctrine removing

The conception of I is not known,

Take heed of the practices

Of giving, ethics, and patience.
Seemingly, he calls for such practice only until the wisdom of selflessness is gained, but this cannot be
his meaning since later (440-61b) when discussing the Bodhisattva grounds, he still speaks of the per-
fections of giving, ethics, etc., as well as other practices. Rather, since the practices of high status can
serve as temporary antidotes to lower rebirth, they are necessary if the underpinning of the process of
rebirth itself—the conception of inherent existence—has not been demolished.

Still, the appeal is often to gaining favorable states within cyclic existence as when he appeals to the

King to perform the practices of high status for five personal benefits: (126-27)

A Lord of the Earth who performs actions

With their prior, intermediary,

And final practices

Is not harmed here or in the future.

Through the practices there are fame and happiness here,
There is no fear now or at the point of death,

In the next life happiness flourishes,

Therefore always observe the practices.

He also associates the practice of the four means of drawing people together as well as truth, generosity,
peace, and wisdom (128-42; for discussion of these see pp. 74ff.) with good qualities that are useful for
the King politically.

Turning to consideration of the process of downward movement in cyclic existence, Nagirjuna calls
for continual realization of impermanence and death and thus the imminence of the ineluctable effects
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of bad karma: (143-45)

Always considering the impermanence
Of life, health, and dominion,

You thereby will make intense effort
Solely at the practices.

Seeing that death is certain

And that, having died, you suffer from ill deeds,
You should not commit ill deeds

Though there might be temporary pleasure.

Sometimes no horror is seen

And sometimes it is.

If there is comfort in one,

Why do you have no fear for the other?

Sometimes the horrible effects of a bad deed are not seen until the next life, and sometimes they are
seen in this life. If comfort is taken because the effects are not seen, why is fear of those actions not gen-
erated when the effects are seen! Correspondingly, engagement in religious practice, impelled by realiz-
ing impermanence, yields happiness for both oneself and others: (278-79)

The causes of death are many,

Those of staying alive are few,

These too can become causes of death,

Therefore always perform the practices.

If you always perform thus the practices,

The mental happiness which arises

In the world and in yourself

Is most favorable.

Nigarjuna identifies specific problems that draw beings into bad transmigrations—intoxicants, gam-

bling, and sexual lust. Intoxicants have four faults ruining one’s own life: (146)

Intoxicants lead to worldly scorn,

Your affairs are ruined, wealth is wasted,

The unsuitable is done from delusion,

Therefore always avoid intoxicants.
Gambling has nine faults that involve strongly stirring up harsh afflictive emotions: (147)

Gambling causes avarice,

Unpleasantness, hatred, deception, cheating,
Wildness, lying, senseless talk, and harsh speech,
Therefore always avoid gambling.

Indicating an appreciation for the strength of sexual attachment, Nagarjuna produces a multi-staged
argument over twenty-three stanzas (148-70) to diminish lust. Since he is speaking to a heterosexual
man, the argument centers around the unsuitability of lust for a woman’s body, but as he says later, this
same message is to be applied to the male body (165).
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The exposition is constructed in a confrontational way, mainly to overcome perception of what is
actually unclean as clean—to remove adherence to a delusionary appearance of purity: (148)
Lust for a woman mostly comes
From thinking that her body is clean,
But there is nothing clean
In a woman’s body in fact.

A realistic list of substances found in the body are given (149-51):

* in the mouth—saliva and dental scum

¢ in the nose— snot, slime, and mucus

* in the eyes—tears and other excretions

* in the abdomen and chest—feces, urine, lungs, and liver.

Due to refusing to see realistically what is there, lust is generated, just as a fool might drool over a deco-
rated pot filled with feces.

He taunts those who claim to want wisdom in order to achieve freedom from desire but who desire
this body which, if seen clearly, would itself lead to less attachment (152). Even worse, given the con-
stituents of the body, those who lust after it are like pigs rushing to filth (153). In addition to its con-
stitution, the body has holes from which what is inside drips out, moistening the skin (154-55, 157).
Also, the substances from which the body grows are nothing pure, but are blood (considered in ancient
times to be the woman’s contribution) and semen (156). He mockingly asks what possible attribute
could give rise to such lust (158). If it is color and shape, then is it alright to lust after nicely colored
and shaped feces (159)?

Taking another tack, he compares the body to a putrid corpse covered on the outside by skin, which
since it is over a mass of impurity should not itself be considered clean, just as a pot, though beautiful
on the outside, is reviled if filled with filth (160-62). After all, the body befouls perfumes, garlands,
good, and drink; thus if one’s own and others’ impurities are to be reviled, why not the body in which
they are contained and from which they ooze (163-64)?

In a stunning provocation, he ridicules whose who want religious instruction but who cannot realize
that their own bodies are unclean despite the fact that they themselves have to keep washing this which
drips from nine orifices—eyes, ears, nostrils, mouth, genitalia, and anus (166). Earlier he chided his
listeners in a similar way: (116-17)

‘When the body, which is unclean,
Coarse, and an object of the senses,
Does not stay in the mind [as having a nature of uncleanliness and pain]
Although it is continually in view,
Then how could this doctrine
Which is most subtle, profound,
Baseless, and not manifest,
Easily appear to the mind?
Those who write poetry glorifying the body are worthy of derision: (167)
Whoever composes poetry
With metaphors elevating this body—
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O how shameless! O how stupid!
How embarrassing before [wise] beings!

In addition, lust leads to fights just as dogs quarrel over some dirty thing (168).

Concluding, Nagarjuna calls for realization that there is greater pleasure in liberation than in the mi-
nor happy events of cyclic existence (169). He says that, at minimum, the type of analysis that has been
presented will cause desire to diminish and physical lust to disappear for the time being (170). Long-
term goals are to be emphasized over short-term pleasures; this principle is repeated in a milder format
later in the poem: (375)

If through relinquishing small pleasures

There is extensive happiness later,

Seeing the greater happiness

The resolute should relinquish small pleasures.

Hunting. In Chapter Two, the section on high status ends with the faults of hunting, which indeed
stands in direct contradiction to the over-all theme of compassion. Hunters are described as persons
who, having stained themselves with malevolence, create fright in others, as if spewing out venom
(172). By their actions they are themselves drawn into fear, short life, and rebirth in a hell (171). He
calls his readers to become the opposite—persons who generate pleasure in others much as a gathering
rain-cloud delights farmers (173).

This altruistic perspective is described and fortified in the final chapter within the thrice-daily wishes
that he commends: (479-84)

May those beings in all worlds

Who are distressed through fear
Become entirely fearless

Even through merely hearing my name.

Through seeing or thinking of me or only hearing my name
May beings attain great joy,

Naturalness free from error,

Definiteness toward complete enlightenment,

And the five clairvoyances

Throughout their continuum of lives.
May I always in all ways bring

Help and happiness to all sentient beings.
May I always without harm
Simultaneously stop

All beings in all worlds

Who wish to commit ill deeds.

May I always be an object of enjoyment
For all sentient beings according to their wish
And without interference, as are the earth,
Water, fire, wind, herbs, and wild forests.
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May I be as dear to sentient beings as their own life,

And may they be even more dear to me.
May their ill deeds fructify for me,

And all my virtues fructify for them.

RESULTS OF MERITORIOUS PRACTICE

Nagarjuna describes in detail the positive effects of religious practice (281-99), which Gyel-tsap organ-
izes into five common good qualities and twenty-five particular good qualities:

common good qualities
happiness

fame

respect from officials

sleeping and awakening happily
happy dreams.

particular good qualities and their causes

1

(S8}

HE\OOO\IO\\I\A

—

13
14
15
16

17
18
19

becoming a monarch of gods due to serving one’s parents, respecting elders in one’s greater family,
using resources well, being patient, generous, and having kindly speech, being without divisiveness,
and being truthful

the eight good qualities of love—friendliness from gods and humans, protection by spirits, mental
and physical pleasures, defense against weapons and poison, effortless achievement, and rebirth in
comfort—due to being loving

firm altruistic intention to attain enlightenment due to causing others to generate the same aspira-
tion

leisure due to faith

goods rebirths due to ethics

detachment due to accustoming to emptiness

mindfulness due to not wavering

intelligence due to thinking

realization of meaning due to respect

wisdom due to protecting the doctrine

being in the company of Buddhas and attaining quick success due to making the doctrine unob-
structedly available

achievement of the meaning of doctrines due to non-attachment

increase of resources due to non-miserliness

becoming the center among respected persons due to not being proud

retention of the doctrine through enduring difficulties in its acquisition

being free from demons and endowed with mightiness due to giving others sugar/molasses, ghee,
honey, sesame oil, and salt as well as non-fright to the frightened

visual clairvoyance due to offering lamps at monuments and in dark places

auditory clairvoyance due to offering musical instruments for worship at monuments

clairvoyance knowing others’ minds due to refraining from speaking of their mistakes or their de-
fective limbs but protecting their feelings
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20 clairvoyance of magical display—the ability to reduce many emanations to one and vice versa, and
so forth—due to giving shoes and conveyances, serving the feeble, and providing teachers with
transport

21 clairvoyance remembering past lives due to activities supporting the doctrine—such as building
temples and enduring difficulties for the sake of the doctrine—memorizing doctrines, retaining the
meaning, and providing the doctrine for others

22 clairvoyance knowing the extinction of all contamination due to correct knowledge that all phe-
nomena lack inherent existence

23 Buddhahood due to cultivating the wisdom of the emptiness of all phenomena equally which is
moistened with compassion for all beings

24 apure Buddha Land due to making multitudes of pure wishes for the welfare of other beings

25 emitting infinite light due to offering gems to Buddhas.

He concludes with a reminder that, due to the concordance of cause and effect, helping others is the
way to help oneself: (300)

Therefore knowing the concordance

Of actions and their effects,

Always help beings in fact.

Just that will help yourself.

Two types of high status. The line between the practices of high status directed at improvement
within cyclic existence and those exhibiting the profound altruism of the Great Vehicle that leads to
Buddhahood is hard to draw—and probably should not be drawn since it would not reflect how fluidly
Nagarjuna moves between the two topics. Similarly, it is difficult to draw a completely distinct line
between the examination of sexual lust that is included within the section on high status and the ex-
amination of pleasure in Chapter Four (346-63, to be discussed below, pp. 65ff.) and included within
the topic of liberation and thus of definite goodness.
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DEFINITE GOODNESS

Let us first consider the Sanskrit and Tibetan terms that I translate as “definite goodness"—naihsreyasa

and nges par legs pa. For naihireyasa Apte® gives “final beatitude, absolution; happiness; faith, belief;

apprehension, conception.” I find his etymology of the term as nicitam reyasah more to the point; for
nicita he gives “ascertained, determined, decided, settled, concluded,” and, as an indeclinable, “decid-
edly, positively, certainly.” For $reyas, Apte® gives “virtue, righteous deeds, moral or religious merit;
bliss, good fortune, blessing, good, welfare, felicity, a good or auspicious result; any good or auspicious
occasion; final beatitude, absolution.” Thus for naihireyasa 1 prefer the literal translation “definite
goodness” in order to convey the sense that the state of liberation from cyclic existence (as well as the
great liberation of Buddhahood) are stable and thus unlike high status within cyclic existence which can
deteriorate. Also, there is evidence that Ajitamitra reads the compound as “definitely good,” or “decid-
edly good,” for in commentary on verse 25a he says:*

From these [practices] one achieves the definitely good and virtuous liberation; therefore, these

are [the practices of] definite goodness; just it is definitely good.

His emphasis on just liberation as definitely good is echoed in Gyel-tsap’s commentary on stanza 4:4
Definite goodness is asserted as liberation, [a state of] separation that is an abandonment of suf-
ferings and their origins through the wisdom realizing selflessness. Since it is a [state of] separa-
tion [from obstructions] that has the attribute of irreversibility, it is definitely good.

I do not agree with a translation such as “final beatitude” since “beatitude” means bliss or happiness

and thus has more the meaning of high status and it strays too far from the literal meaning, goodness.

Also, “final” which is stronger and less literal than “definite” does not leave room for identifying the

referents of naihireyasa as twofold, the liberation from cyclic existence not being final and the latter the

great liberation® of Buddhahood being final. “Final beatitude” could give the mistaken impression that

liberation from cyclic existence is the final accomplishment—an implication inappropriate in the con-

3 Also: nihireyasa; see Quadralingual Mahivyutpatsi, reproduced by Lokesh Chandra (New Delhi: International Academy of
Indian Culture, 1981), 1729, and Lokesh Chandra, Tibetan-Sanskrit Dictionary (New Delhi: International Academy of Indian
Culture, 1959), 610.

b Sanskrit-English Dictionary, 892.

€ di las nges par legs shing dge ba thar pa grub pas na nges par legs pas tel de nyid nges par legs pa yin no: Golden Reprint, vol.
183, 392.3.

4 nges par legs pa ni bdag med rtogs pa’i shes rab kyis sdug kun spangs pa’i bral ba thar par ‘dod dol slar mi ldog pa’i chos can i
bral ba yin pas/ negs par legs pa zhes bya'o: 6a.4.

€ thar pa chen po.
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text of a Great Vehicle system in which Buddhahood is the only final achievement. v

Nagirjuna presents the process of definite goodness in ninety-nine continuous stanzas (25-123) and
again discusses the topic of the path of liberation in Chapter Four (346-65).2 In the latter, he returns to
the topic of pleasure, analyzing it from many viewpoints in order to establish that pleasure, and by ex-
tension all phenomena, are empty of inherent existence. In the course of presenting the topic of definite
goodness, he interweaves many issues—the frightening nature of selflessness, the process of bondage,
the nature of liberation, reasonings establishing emptiness, and the faults of misunderstanding the view
of emptiness. Let us consider these.

FRIGHTENING NATURE OF SELFLESSNESS

Nagarjuna describes the doctrines of definite goodness as deep, subtle, and frightening to childish be-
ings. Immature persons, out of ignorantly clinging to I and mine, fear the very selflessness that for the
wise extinguishes fear; due to being frightened, the childish fail to examine it (25-26, 39). He chides
proponents of Lesser Vehicle tenets for being like the childish in that they:

* hold that in the nirvana without remainder—that is to say, the nirvana after the death of a liberated
being—the person and the mental and physical aggregates do not exist
* yet are frightened by the non-existence of these now (40-41).

(The meaning of “non-existence” is discussed below, 69ff.) The scolding clearly indicates that he sees
his system as different from the syszems of the proponents of the Lesser Vehicle even though in his Fun-
damental Treatise on the Middle, Called “Wisdom” he uses scriptures of the Lesser Vehicle to establish
emptiness.

The wise do not regard the world as really existent or really non-existent (38) and thus the doctrine of
definite goodness is profound, unapprehendable, and baseless whereas the ignorant delight in a base,
are frightened by the baseless, and ruin themselves by being caught in existence and non-existence,
thereupon ruining others (75-77). The doctrine of definite goodness is beyond virtue and non-virtue
yet has the function of liberation—a doctrine unshared with non-Buddhists and other Buddhists as
well (79).

PROCESS OF BONDAGE

All ills arise from the conception of I and mine, which do not exist as ultimates but are so conceived
(27-28).> The misconception of I as an ultimate depends upon conceiving the mental and physical ag-
gregates as ultimates, and thus without the latter misconception the former does not exist (31-33).
Nagarjuna says that when Ananda (a Lesser Vehicle practitioner but not a proponent of a Lesser Vehi-
cle system) found insight into the meaning of this, he attained the eye of doctrine, that is to say,
reached the path of seeing and “repeatedly spoke of it to monastics” (34).c Since Nagarjuna thereby says

3 He does not use the term “definite goodness” during the latter discussion, and Gyel-tsap does not identify that section with
this term, but Nigirjuna identifies definite goodness as liberation (4b) and uses the term “liberation” (grol, mukz) in stanza
363.

b When Nagarjuna says that I and mine are “wrong as ultimates” (28), he suggests that the negation of I and mine that he will
present does not include non-ultimate, or conventional, I and mine. This indeed is how Ge-luk scholars interpret the state-
ment.

¢ This is one of two etymologies of “Hearer” (nyan thos, jravaka) that Chandrakirti offers in his Commentary on the Supplement.
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that a Lesser Vehicle practitioner, a Hearer, realized emptiness and he does not describe another empti-
ness deeper than this one, a distinction must be made between Lesser Vehicle systems of tenets® and
Lesser Vehicle practitioners, such as Hearers and Solitary Realizers, who could follow the tenets of any
Buddhist school including those of the Great Vehicle.® Those Hearers who understood the type of
emptiness that he is portraying still would not have the strong altruism that Bodhisattvas have, as per
his discussion about their lacking “the aspirational wishes, deeds, and dedications of Bodhisattvas”
(390a), etc.

The conception that the mental and physical aggregates exist as ultimates serves as the foundation of
the misconception that the I exists as an ultimate. The latter leads to contaminated virtuous and non-
virtuous actions, which themselves induce birth (35, 124). Still, the conception of I can be said to pro-
duce the mental and physical aggregates (29) in the sense that it leads to contaminated actions that
produce rebirth; this does not contradict the main point that the misconception of the aggregates is the
foundation of the misconception of I. In sum, the afflictive emotions (ignorance, desire, and hatred—
the chief being ignorance), contaminated action, and rebirth mutually feed on each other beginnin-

glessly (36).

NATURE OF LIBERATION

Since the process of suffering stems from misconceiving the mental and physical aggregates to exist the
way they appear, that is to say, as ultimates, then by understanding that the aggregates do not exist this
way, the misconception of I is overcome, contaminated actions are not performed, and thereby new
mental and physical aggregates caught in cyclic existence are not produced (30). Just as, with respect to
sexual desire, Nagarjuna emphasized the discrepancy between an appearance of purity and fact of impu-
rity, so with respect to the mental and physical aggregates he draws a comparison between perceiving
the water of a mirage and then going close and not seeing it at all: (52-53)

A form seen from a distance

Is seen clearly by those nearby.

If a mirage were water,

Why is water not seen by those nearby?
The way this world is seen

As real by those afar

Is not so seen by those nearby

For whom it is signless like a mirage.

In his Hllumination of the Thought Dzong-ka-ba (Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan
Buddhism, 102) gives the first etymology as:
Hearers are so called because they listen to correct instructions from others and after attaining the fruit of their
meditation—the enlightenment of a Hearer—they cause others to hear about that fact. They say, “I have done what
was to be done; I will not know another birth,” and so forth. Many such instances appear in the scriptures.
For more discussion of the two etymologies, see Jeffrey Hopkins, Meditation on Emptiness, n. 495, 840-45.
2 These are widely known as the Great Exposition School and the Siitra School; however, these terms never appear in Nagar-
juna’s extant works.

b These are usually identified as the Mind Only School and the Middle Way School; however, the Mind Only School was yet
to be formed during Nagarjuna’s six-hundred year lifetime.



ADVICE FOR LIBERATION 49

In a similar way, the aggregates appear to be inherently existent but, when analyzed, are seen not to be
so (54-55). Rather, for that consciousness they are “signless” in the sense that to a consciousness that
has analyzed whether they exist the way they appear, they no longer appear at all: (94-97)

Earth, water, fire, and wind

Do not have a chance

In the face of that undemonstrable consciousness
Complete lord over the limitless.

Here? long and short, subtle and coarse,
Virtue and non-virtue,

And here names and forms

All are ceased.

All those that earlier appeared to consciousness
Because of not knowing that [reality]

Will later cease for consciousness in that way
Because of knowing that [reality].

All these phenomena of beings

Are seen as fuel for the fire of consciousness.
They are pacified through being burned

By the light of true discrimination.

Upon having discovered that the water of a mirage is not water, one would be just silly to think that
previously existent water now does not exist (55). The absence of the appearance of phenomena to such
a mind does not mean that what formerly was actually existent now has been destroyed: (98)

The reality is later ascertained

Of what was formerly imputed by ignorance.

When a thing is not found,

How can there be a non-thing?
This is why Buddha remained silent when asked whether the world has an end: (73-74)

Hence, in fact there is no disappearance

Of the world through nirvana.

Asked whether the world has an end

The Conqueror remained silent.

Because he did not teach this profound doctrine
To worldly beings who were not receptacles,
The All-Knowing is therefore known

By the wise to be omniscient.

In this sense, it is only ignorant to conceive that the mirage-like world either exists or does not exist:

(56)

2 “Here” means “in the face of a Superior’s meditative equipoise.
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One who conceives of the mirage-like world
That it does or does not exist

Is consequently ignorant.

When there is ignorance, one is not liberated.

Liberation is found when one ceases to conceive of things and non-things, existence and non-existence:
(42-45) |

If nirvana is not a non-thing,

Just how could it have thingness?

The extinction of the misconception

Of things and non-things is called nirvana.

In brief the view of nihilism

Is that effects of actions do not exist.

Without merit and leading to a bad state,

It is regarded as a “wrong view.”

In brief the view of existence
Is that effects of actions exist.
Meritorious and conducive to happy transmigrations
It is regarded as a “right view.”
Because existence and non-existence are extinguished by wisdom,
There is a passage beyond meritorious and ill deeds.
This, say the excellent, is liberation from
Bad transmigrations and happy transmigrations.
And: (57)
A follower of non-existence goes to bad transmigrations,
And a follower of existence goes to happy transmigrations.
Through correct and true knowledge
One does not rely on dualism and becomes liberated.

However, non-reliance on dualism with regard to the ultimate does not leave mere non-assertion, for
Nagirjuna accepts the conventions of the world, which he specifies as meaning cause and effect: (50)
Having thus seen that effects arise
From causes, one asserts what appears
In the conventions of the world
And does not accept nihilism.
And: (46ab)

Seeing production as caused
One passes beyond non-existence.

His long exposition of the causes for achieving the effects of high status exemplifies the assertion of
cause and effect as does his detailing the causes for attaining the thirty-two marks of a Buddha (176-96)
and the progression of the ten grounds of Bodhisattvas (440-61b). However, he holds that this does not
force him into the view of existence since he asserts a state of cessation beyond conventions: (51)
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One who asserts, just as it is, cessation

That does not arise from conventions

Does not pass into [a view of] existence.

Thereby one not relying on duality is liberated.
And: (46¢d)

Seeing cessation as caused
One also does not assert existence.

(For more discussion of what “existence” and “non-existence” may mean, see 69ff.)

REASONINGS ESTABLISHING EMPTINESS
Two stanzas at the end of the long analysis of pleasure clearly indicate the relationship between rea-
soning and release from suffering: (363, 365)

Thus attachment to meeting with pleasure

And attachment to separating from pain

Are to be abandoned because they do not inherently exist.

Thereby those who see thus are liberated.

Knowing thus correctly, just as it is,

That transmigrating beings do not exist in fact,

One passes [from suffering] not subject [to rebirth and hence]® without appropriating [rebirth],

Like a fire without its cause.
Reasoning leads to seeing that phenomena do not inherently exist whereupon liberation is gained. No-
tice that in stanza 363 Nagarjuna speaks of realizing the absence of inbherent existence? of pleasure and
pain; Ge-luk scholars hold that this qualification of the existence that is being refuted as being inherent
existence applies to all instances when he speaks of the extreme of existence.

REASONING REFUTING PRODUCTION

Nagirjuna presents many and various reasonings—most with a mere mention and a few with more
explanation. The first is the reasoning refuting production which is also the reasoning given in the very
first stanza of Chapter One in his Treatise on the Middle:

There is never production

Anywhere, of any thing

From itself, from others,

From both, or causelessly.
Given the extensive treatment that he gives to other reasonings in the twenty-seven chapters of the
Treatise on the Middle, it is amazing that even in the Treatise he says no more than this one stanza to
establish these four negative propositions; rather, he immediately passes on to an examination of con-
ditions. Similarly, in the Precious Garland this reasoning is mentioned in the context of the three factors

that appear to be the wheel of cyclic existence—the conception of I, action, and rebirth—but is not
elaborated: (37)

2 ngo bo nyid med phyir, nashsvabhivya:.
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Because this wheel is not obtained from self, other,
Or from both, in the past, the present, or the future,
The conception of I is overcome

And thereby action and rebirth.

However, in their commentaries on the Treatise on the Middle, Buddhapilita and Chandrakirti elabo-
rate on the four reasons:

* If things were produced from themselves (or from something the same entity as themselves) their
production would be senseless, since they would already exist, and if it were claimed that such pro-
duction is sensible, then it would be endless, for if there were a purpose to the re-duplication of
something once, the same would hold true forever.

* If things were produced from what is other, then darkness could be produced from a flame, etc.

* If things were produced from both self and other, then all the fallacies of production from self and
production from other would be entailed.

* If things were produced causelessly, it would be senseless to work at their causes.?

Production from self is propounded by the Samkhyas, production from other is propounded by other
Buddhist schools, production from both is propounded by the Jainas, and causeless production is pro-
pounded by the Nihilists. However, the intention of the reasoning is not just to dispose of philosophi-
cal arguments on production. The aim is to be shaken to the point where the conclusion is drawn that
the phenomena of cyclic existence and nirvana are not inherently produced and hence do not inher-
ently exist, whereupon after extensive meditation liberation from cyclic existence can be gained.

ANOTHER REASONING REFUTING PRODUCTION
Next Nagarjuna considers whether causes are produced before their effects or simultaneously with their
effects. He says no more than that such production is not established either imputedly, that is to say,
conventionally, or ultimately: (47)

Previously produced and simultaneously produced [causes]

Are non-causes; [thus] there are no causes in fact,

Because [such] production is not confirmed at all

As [existing] conventionally or in reality.
In commentary, Ajitamitra® adds that since a cause is the basis producing the effect, if it exists before its
effect, it cannot be its basis. Also, if a cause exists at the same time as its effect, there is no way of de-
limiting that certain things are needed to produce other things. He glosses “in fact” in the second line
with “ultimately.”

In the Treatise on the Middle Nagarjuna says:*

If the entity of the effect exists,

What will a cause produce?

If the entity of the effect does not exist,

What will a cause produce?

2 For more discussion, see my Emptiness Yoga, 156-203, 383-390; and Meditation on Emptiness, 57-60, 131-150, 639-650.
y £mp g 1p.
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If it is not producing,

A cause is not possible.

If causes are not existent,

Of what would there be an effect?

Similarly, in his Seventy Stanzas on Emptiness he says:*

Because the existent exists, it is not produced.

Because the non-existent does not exist, it is not [produced].
Because the qualities are incompatible,

The existent and non-existent is not [produced].

Because there is no production,

There is no abiding and no ceasing.

In his own commentary on this he says:*

Because a thing? exists, it could not be produced from causes. For the existent is explained as “the
presently existent.” Because the non-existent does not exist, it could not be produced from
causes. Because the existent and non-existent are not concordant, such is not produced, for they
are mutually exclusive. The existent and the non-existent possess mutually exclusive qualities;
hence, due to their incompatibility how could that which is both existent and non-existent be
produced? Because there is no production, there also is no abiding and no ceasing,

Chandrakirti applies this reasoning solely to production from other; his Supplement to (Nagarjuna’s)
“Treatise on the Middle” says:®

If producers are causes producing products that are other [than themselves], it is to be considered
whether they produce an existent, non-existent, that which is both, or that which lacks both. If it
exists, of what use are producers? What could these producers do for the non-existent? What
could they do for that which is both? What could they do for that which lacks both?
Therefore, it is concluded that production from previously existent causes and simultaneously existent
causes does not occur in the conventions of the world nor does it exist in the face of an ultimate rea-
soning consciousness.

REASONING OF DEPENDENT-ARISING
However, this does not mean that conditionality< is refuted, for in the Precious Garland Nagarjuna im-
mediately affirms dependent-arising and uses it as a reasoning showing that things do not exist by way
of their own nature: (48-49)

When this is, that arises,

Like short when there is long.

Due to the production of this, that is produced,

Like light from the production of a flame.

2 dngos po, bhava.
b For more discussion, see my Meditation on Emptiness, 151-154, and Emptiness Yoga, 390.
C rkyen nyid ‘di pa tsam, idam pratyayatamatra. See Ajitamitra, Golden Reprint, vol. 183, 403.6.
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When there is long, there is short.

They do not exist through their own nature,
Just as due to the non-production

Of a flame, light also does not arise.

As can be seen from these stanzas, although Nagarjuna refutes the extreme of existence, he is not averse
to using the word “is” or “exists™ in the context of such conditionality. The second line of stanza 49
states a certain type of existence as what is being refuted, “They do not exist through their own nature.”
Thus, as Ajitamitra© says, conditionality is conventional. (For more discussion of what it means to exist
conventionally, see p. 72.)

REASONING REFUTING MOTION AND REST
Nagirjuna briefly mentions the refutation of going, coming, and staying (or resting): (63)

How could the world exist in fact,d

With a nature passed beyond the three times,

Not going when disintegrating, not coming,

And not staying even for an instant?
The reasoning refuting motion is found in multiple forms in the twenty-five stanzas of Chapter Two in
the Treatise on the Middle. In that text, Nagarjuna first considers in six stanzas where present going
takes place—the part of the path already gone over, that yet to be gone over, and that presently being
gone over. Since the last of these is the most likely possibility, it is refuted through indicating that two
goings would be required—that which makes the area the being-gone-over and that which is the going
onit.

Then, in five stanzas he analyzes whether a non-goer goes or a goer goes, the former being ridiculous
and the latter requiring two goings. Next, in two stanzas he analyzes the beginning of going—where it
is begun and who begins it; let us cite this analysis as an example of the reasoning. In his commentary
on the Treatise on the Middle, Chandrakirti frames Nagarjuna’s stanzas as responses to objections:*

Qualm: Going exists because its beginning exists. Devadatta begins to go through abandoning
standing still, and a cloak of non-existent turtle hairs and so forth are not begun.
Answer: Going would exist if its beginning existed [but it does not.] For, Nagirjuna says:

Going is not begun on the gone-over,

Going is not begun on the not-yet-gone-over,

Going is not begun on the being-gone-over,

Where is going begun?
If a beginning of going existed, going would be begun on the path already gone over, or on the
not-yet-gone-over, or on the being-gone-over. With respect to these [alternatives], going is not

3 di yod pas na 'di *byung, asmin satidam bhavati: Hahn, 20.
Y rang gi ngo bo las ma yin/ na bhavaty asvabhavatah: Hahn, 20.
¢ Golden Reprint, vol. 183, 404.5: tha snyad pa.

dle., ultimately.

¢ Past, present, and future.
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begun on the gone-over because its action of going has ceased. If going were begun there, it
would not be “the gone-over” because the past and the present are mutually exclusive.

Going is also not begun on the not-yet-gone-over because the future and the present are mutu-
ally exclusive. Going is also not begun on the being-gone-over because the being-gone-over does
not exist and because [if going did exist on the being-gone-over] two actions would be entailed
and two agents would be entailed. Thus, not seeing a beginning of going in any of these ways,
Nagarjuna said, “Where is going begun?”

Also, showing how going does not occur, Nagitjuna says:

Before going is begun there is no

Being-gone-over and no gone-over

Where going would be begun. How could

Going be on the not-yet-gone-over?
When Devadatta is standing still, he does not begin going; for, prior to his beginning going,
there is no form of the path being gone over or already gone over where going would be begun.
Thus, because the gone-over and the being-gone-over do not then exist, going is not begun on
either of them.
Qualm: Even if the gone-over and the being-gone-over do not exist prior to a beginning of going,
the not-yet-gone-over nevertheless exists, and the beginning of going occurs there.

Answer: “How could going be on the not-yet-gone-over?” The not-yet-gone-over is that [part of
the path] on which an action of going has not been produced or has not been begun. The posi-
tion that the beginning of going occurs on the not-yet-gone-over is senseless. Therefore,
Nagarjuna says, “How could going be on the not-yet-gone-over?”
In the remaining twelve stanzas, Nagirjuna also considers the opposite of going—staying, or resting—
as well as stopping going, whether the goer and going are one or different, etc., finally drawing the con-
clusion:”

Therefore going, goer, and
Place of going do not exist.

Chandrakirti qualifies the refutation by saying, “Thus, goer, place of going, and going, are not found
when analyzed this way.” The qualification leaves room for conventionally existent goer, going, and
place of going. Ajitamitra® explicitly says that Nagarjuna’s thought is that these exist conventionally.
Nagarjuna draws the conclusion that ultimately cyclic existence and nirvana do not differ: (64)

Because the coming, going, and staying

Of the world and nirvana do not exist

As [their own] reality, what difference

Is there in fact® between the two?

REASONING REFUTING THE THREE CHARACTERISTICS OF PRODUCTS
Instead of giving a separate analysis of the three characteristics of products—production, staying, and
disintegration (or ceasing)—as he does in Chapter Seven of the Trearise, Nagarjuna extrapolates from

2 Le., ultimately.
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the refutation of motion and rest that since there is no staying, there also could not be any production
or cessation of an object: (65)

If, due to the non-existence of staying,

Production and cessation do not exist as [their own)] reality,

How could production, staying,

And ceasing exist in fact?

REASONING REFUTING STASIS AND CHANGE
Nagarjuna refutes the Vaisheshikas’ notion that minute particles themselves are permanent and their
states change, but the refutation also applies to the general question of change. If the states of particles
change, then they are not permanent; however, if the states do not change, a thing could not change
from one state to another, such as from a child to a youth. Partial disintegration of a phenomenon is
not observed, whereas complete disintegration would involve dropping the assertion of permanence:
(66-67)

If always changing,

How are things non-momentary?

If not changing,

How can they be altered in fact?

Do they become momentary

Through partial or complete disintegration?

Because an inequality is not apprehended,

This momentariness cannot be admitted either way.

Vaishnavas might respond that they avoid all these problems by asserting a permanent, beginningless
and endless, “old” person. Nagarjuna takes them literally, questioning whether this old person is mo-
mentary, in which case each moment becomes entirely non-existent as it passes and thus the person
could not become old. On the other hand, if the person is constant, then it also could never become
old: (68)

If momentary, then it becomes entirely non-existent;
Hence how could it be old?

Also if non-momentary, it is constant;

Hence how could it be old?

The same reasoning would seem to apply to Buddhist notions of the complete momentariness of com-
pounded things. How could anything age? As the Dalai Lama said when lecturing on this text in 1972,
everything is always new.

REASONING REFUTING MOMENTS
A moment, however small, must end, so it must have a beginning and a middle. When subjected to the
analysis of whether a moment is its beginning, its middle, or end, it is not found. Likewise, the begin-
ning of a moment also has a beginning, middle, and end, and thus it cannot be found under such
analysis: (69-70)

Just as a moment has an end, so a beginning

And a middle must be considered.
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Thus due to this triple nature of a moment,
There is no momentary abiding of the world.

Also the beginning, middle, and end

Are to be analyzed like a moment.
Therefore beginning, middle, and end
Are also not [produced] from self or other.

REASONING REFUTING WHAT HAVE PARTS
Since everything has parts, Nagarjuna extends the above reasoning to all phenomena: (71ab)

Due to having many parts there is no unity,
There is not anything without parts.

REASONING OF THE LACK OF BEING ONE OR MANY
Moreover, without one, the plural cannot exist, and there is nothing that is not either singular or plu-

ral: (71¢)

Further, without one, there is not many.?

REASONING REFUTING EMPTINESS, DISINTEGRATION, AND ANTIDOTE
Given these refutations, one might think that emptiness itself is findable under analysis; however, if the
substratum of an emptiness does not exist, how could the emptiness that depends on that substratum
exist? (71d)

Also, without existence there is no non-existence.

The same applies to disintegration or an antidote in that without an analytically findable existent, its
analytically findable disintegration or overcoming by a counter-agent is also not analytically findable:
(72)

If it is thought that through disintegration or an antidote

An existent becomes non-existent,

Then how without an existent

Could there be disintegration or an antidote?

REASONING REFUTING PERSONS AND OTHER PHENOMENA
The refutation of persons is twofold—first through considering the six constituents and then through
considering the five aggregates, these being two ways of considering the phenomena in dependence
upon which a person is designated. Immediately after the first reasoning, the six constituents themselves
are refuted, and immediately after the second the five aggregates are refuted. As Ajitamitra® says, this is
done in order to oppose notions that although the person or the self are refuted, the constituents or
aggregates exist.

The six constituents related with a person are earth (the hard factors of the body that provide ob-
structiveness), water (fluids that afford cohesiveness), fire (heat that matures), wind (motility), space
(open places), and consciousness. A person is not any of these individually, nor a composite of them,

2 For an extensive discussion of this reasoning, see Donald S. Lopez, A Study of Svatanirika (Ithaca: Snow Lion Publications,
1987), 356-79.
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nor something other than them: (80-81)

A person is not earth, not water,

Not fire, not wind, not space,

Not consciousness, and not all of them.
What person is there other than these?

Just as a person is not real

Due to being a composite of six constituents,
So each of the constituents also

Is not real due to being a composite.

In the second reasoning, Nigirjuna refutes the self through a fivefold analysis of its relation with the
aggregates—forms, feelings, discriminations, compositional factors, and consciousnesses: (82)
The aggregates are not the self, they are not in it,
It is not in them, without them it is not,
It is not mixed with the aggregates like fire and fuel.
Therefore how could the self exist?

This reasoning mirrors that presented in the first stanza of Chapter Twenty-two in the Treatise on the
Middle where the One Gone Thus, i.e., the Buddha, is used as an example of a self, a person:

The One Gone Thus is not the aggregates; the One Gone Thus is not other than the aggregates;
The aggregates are not in the One Gone Thus; the One Gone Thus is not in the aggregates;
The One Gone Thus does not possess the aggregates.

What One Gone Thus is there?

Let us consider the reasoning in more detail.

The first position: that the self is the aggregates. Chandrakirti says in commentary on the first
stanza of Chapter Eighteen of the Treatise®
With respect to this, if the self were thought to be the aggregates, then the self would have pro-
duction and disintegration because of depending on the production and disintegration of the ag-
gregates. Also, the self is not asserted thus because of the consequence of many faults. As
[Nagarjuna] will explain:®
Also it does not arise [newly]
Not having existed [in a former life]
For fallacy follows there,
The self would be a product
And its arising would be causeless.
And similarly:®

The appropriated [aggregates] are not the self,
[For] the aggregates arise and disintegrate.

3 The Buddhist Sanskrit Texts edition of the Sanskrit (145.22) emends the text to read, “due to the consequence of the fault of

manyness.” However, the Tibetan accords with Poussin’s Bibliotheca Buddhica edition (341) and allows for fallacies other
than manyness.
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How indeed could the appropriated
Be the appropriator?

Furthermore, this position is to be understood from the extensive analysis in the Supplement:

If the aggregates were the self,

Then because those aggregates are many, the selves would also just be many.
Also the self would be a substantiality and viewing it as such

Would not be erroneous if it is acting on a substantiality.

In nirvana annihilation of the self would definitely occur.

There would be destruction and production of the self in the moments prior to nirvana.
Due to the destruction of the agent, effects of those [actions] would be non-existent.
Also another would experience [the effects of actions] accumulated by another....

Here I will not extensively elaborate on it. Thus, respectively the aggregates are not the self.

The Fifth Dalai Lama’s expansion on these reasonings in his Sacred Word of Manjushrs® clarifies how
the impermanence, etc., of the self could be a fallacy:

It is not sufficient just to doubt whether [the I and the aggregates] are the same or different; a de-
cision must be reached. Therefore, you should analyze [first] whether the I which is conceived by
an innate [consciousness] conceiving true existence is one with body and mind. In that case, the I
could not be anything but either one with the body or one with the mind. If the I were one with
the body, it would not be sensible to say, “My body,” from the viewpoint of associating an at-
tribute, body, with a base, I. Also, you would [absurdly] have to say, “My 1,” or “The body’s
body.” Generate ascertainment that it is the same also if the I were one with the mind.

If, having thought thus, [your attempt at understanding] is merely verbal and you do not gain
strong conviction, contemplate the following. Nagarjuna’s Treatise on the Middle® says:

When it is taken that there is no self

Except the appropriated [aggregates],

The appropriated [aggregates] themselves are the self.
If so, your self is non-existent.

Because the I and the aggregates would be inherently one, they would be one in all respects with
utterly no division. Hence, they would be none other than partless. Then you could not pres-
ent—in the context of that partless one—the two different things: the “I” that is the appropriator
of the five aggregates and the “five aggregates” that are appropriated by it. In that case, an asser-
tion of “my body” or “my aggregates” would be senseless.

If this also does not get to the heart of the matter, think that because the I and the body are
one, after death when the body is burned, the I also would be burned. Or, just as the I transmi-
grates to the next life, so the body also would have to transmigrate. Or, just as the body does not
transmigrate, so the I also would not transmigrate. Consider the application of such fallacies.

3 ngag dbang blo bzang rgya mesho (Dalai Lama V; 1617-1682), Instruction on the Stages of the Path to Enlightenment, Sacred
Word of Manjushri (byang chub lam gyi rim pa’i kbrid yig jam pa’i dbyangs kyi zhal lung), (Thimphu: kun-bzang-stobs-rgyal,
1976), 182.5-210.6. For an English translation, see Jeffrey Hopkins, “Practice of Emptiness” (Dharamsala: Library of Tibetan
Works and Archives, 1974).
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Through having meditated thus, you come to think, “[The I] is probably not the same as the
body.” Then, if you think, “The I is probably one with the mind,” consider this fallacy:

The suffering of cold arises when the I is without clothes, and the sufferings of hunger and
thirst arise when the I lacks food and drink. Therefore, if after death the mind were born
in a Formless Realm, then because the mind would be one with the I, it would still have to
make use of gross forms such as food and clothing,

The above modes of reasoning are suitable and easy for beginners to develop. However, if you
have been disciplined through discriminating wisdom, a little more elaboration will decide the
matter. Therefore, consider the fallacy of the selves becoming many. Chandrakirti’s Supplement
to (Nagarjuna’s) “Treatise on the Middle” says:*

If the aggregates were the self,

Then because those aggregates are many, the selves would also just be many.

Just as the aggregates are five, so the I would also become five, or just as the I is no more than
one, so the aggregates could not be five. Similarly, Nagirjuna’s Treatise on the Middle' says, “If
the self were the aggregates, it would have production and disintegration.” Because the five ag-
gregates would be inherently produced and would inherently disintegrate, you would have to as-
sert that the I also is produced and disintegrates in that way.

The I of the former birth and the I of this life can be only either one or different. If one,
through the force of their being inherently one, the sufferings of the I in the former life as an
animal—such as stupidity and enslavement for others’ use—would also be experienced on the
occasion of the I’s being a human in this birth. Also the human pleasures of this life would have
been experienced as an animal in the former life. Contemplate such absurd consequences.

Similarly, Chandrakirti’s Supplement (V1.61cd) says:

Whatever are inherently separate are not
Suitable to be included in one continuum.

If the I of the former life and the I of the next life were inherently different, they would be to-
tally, unrelatedly different. Thereby it would be impossible to remember, “I was born in such
and such a former birth,” just as Devadatta does not remember that he was born in a former
birth as [his contemporary] Yajfiadatta.

Furthermore, your accumulating actions for birth in a happy transmigration would be wasted
because another would enjoy the fruition of the effects in a life of high status, and you yourself
would not experience it. Why? The agent of the actions and the experiencer of the effects would
not be included into the one base of a mere-I [a nominally existent I] and would be unrelated.

Therefore, if an action accumulated in a former life brought help or harm in this life, you
would be meeting with [the effects of] actions not done [by yourself]. If help and harm did not
arise [from deeds done], there would be no sense in abandoning ill-deeds and adopting virtues in
this life because their effects would not ripen for the future I.

Through contemplating such, you will gain ascertainment with respect to the third essential:
ascertaining a lack of true oneness [of the I and the aggregates].

Oneness of the I and its bases of designation—the mental and physical aggregates—is impossible.
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The second position: that the self is other than the aggregates. That the self and the aggregates are
different is equally inadmissible; Nagarjuna’s Treatise on the Middle says:*

If [the self] were other than the aggregates,
It would not have the character of the aggregates.

Chandrakirti’s Clear Words comments:*

If the self were separate from the aggregates, it would have the character of non-aggregates. The
five aggregates have the character of suitability as form,* experiencing, apprehending signs, com-
position, and realizing objects individually. Also, just as consciousness [is different] from form, so
the self which is being asserted to be different from the aggregates would be established as having
a character different [from the aggregates]. Also, its different character would be apprehended
just as [the character of] mind [is apprehended separate] from form, but it is not apprehended so.
Therefore, the self also is not separate from the aggregates.

The Fifth Dalai Lama expands:

Now, you might think that the I and the five aggregates cannot be anything but different.
Chandrakirti’s Supplement (V1.120ab) says:

There is no self other than the aggregates because
Apart from the aggregates, its conception does not exist.

The inherently different must be unrelated. Therefore, just as within the aggregates you can
identify each individually—“This is the aggregate of form,” and so forth—so, after clearing away
the five aggregates, you would have to be able to identify the I, “This is the 1.” However, no
matter how finely you analyze, such an I is not at all to be found.

It is not sufficient that the mode of non-finding be just a repetition of the impoverished
phrase, “Not found.” For example, when an ox is lost, one does not take as true the mere phrase,
“It is not in such and such an area.” Rather, it is through searching for it in the highland, mid-
land, and lowland of the area that one firmly decides it cannot be found. Here also, through
meditating until a decision is reached, you gain conviction.

3 “Suitability as form” (rizpana, gzugs su rung ba) is cogently rendered by J. W. De Jong in his Cing Chapitres De La Prasanna-
pada (Paris: Libraire Oriencaliste Paul Geuthner, 1949, 4) as “le pouvoir d’€tre brisé,” “capable of being broken.” The latter is
how Ajitamitra interprets the term in his commentary on the Precious Garland (notation lost). Therefore, it appears that the
translators into Tibetan were aware of both meanings and chose “suitability as form” here. However, according to Lati Rin-bo-
chay (oral explanation) “capable of being broken” is not appropriate as a definition of form at least in those schools that assert
partless particles as these cannot be broken down either physically or mentally. Perhaps this is the reason why the translation as
“that which is suitable as form,” meaning whatever one points to when asked what form is, was preferred. Still, according to
Geshe Gediin Lodrs (oral explanation) partless particles could not be further reduced without disappearing; thus, if we take
their physical disappearance as their susceptibility to being broken, this interpretation of ritpana as that which is susceptible to
being broken would be an appropriate definition of form.

“That which is suitable as form” (gzugs su rung ba) appeatrs to be uninformative since it repeats the very term being defined,
form; however, it does illustrate the notion that reasoning meets back to common experience in that with form we are at a
level of common experience with litcle else to come up with as a definition other than saying that it is what we point to when
we identify a form.
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The third and fourth positions: that the self is in the aggregates and that the aggregates are in the
self. That the self is in, or dependent upon, the aggregates is also inadmissible, as is the proposition that
the aggregates are in, or dependent upon, the self. Buddhapilita’s Commentary on (Nagarjuna’s) Treatise
says:®

Aggregates do not exist in a One Gone Thus like a forest of trees in snow. Why? Those which are
supported [i.e., the aggregates] and their base [i.e., 2 One Gone Thus] would be other; therefore,
it would follow that 2 One Gone Thus was permanent. Also, a One Gone Thus does not exist in
aggregates like a lion in a forest of trees. Why? There would be the fallacy just indicated.

Chandrakirti’s own Commentary on the ‘Supplement” says:*

If [the self and the aggregates] were other, they would be fit to be the entities of that which is
supported and its support like yogurt in a metal bowl, for example. Since the two, yogurt and
bowl, are just other in worldly conventions, they are seen to be the entities of that which is sup-
ported and its support. However, the aggregates are not thus different from the self, and the self
also is not different from the aggregates. Therefore, these two are not entities of support and
supported.

The fifth position: that the self. possesses the aggregates. Buddhapalita’s Commentary on (Nagar-

juna’s) Treatise says:*
A One Gone Thus does not possess aggregates in the way that a tree possesses a core. Why? A
One Gone Thus would not be other than the aggregates; therefore, there would be the fallacy of
his being impermanent.

Chandrakirti’s Supplement says:*
It is not accepted that the self possesses the body. For the self [has already been refuted as inher-
ently one with or different from the aggregates and thus] is not [inherently existent]. Therefore,
the relationship of the self's possessing the aggregates does not exist [inherently]. If it is said that
they are other [entities, like Devadatta’s] possessing a cow or that they are not other [entities like
Devadatta’s] possessing his body, [the answer is that] the self is not one with or other than the
body.

Chandrakirti’s own Commentary on the “Supplement” says:*

Also, the suffix indicating possession [mar- or vat-pratyaya) is employed for the non-different in
ripavan devadartah, “Devadatta is a possessor of a form [a body].” It is employed for the differ-
ent in goman, “Devadatta is a possessor of a cow.” Since form and the self do not have sameness
or otherness, there is no saying that the self possesses form.

When sought in these five ways the self, or person, or I is not found.

2 Peking 5262, vol. 98 104.3.7ff, V1.143; Poussin’s translation is Muséon, n.s. v. 12, 310-11. In accordance with Dzong-ka-
ba’s Illumination (Peking 6143, vol. 154 89.1.7ff) the passage should be qualified so as to read:

It is not accepted that the self [inherently] possesses the body. For the self [has already been refuted as inherently one
with or different from the aggregates and thus] is not [inherently existent]. Therefore, the relationship of the self's
possessing the aggregates does not exist [inherently]. If it is said that they are other [entities, like Devadatta’s] pos-
sessing a cow or that they are not other [entities like Devadatta’s] possessing his body, [the answer is that] the self is
not one with or other than the body. [Therefore, the self's possessing form does not inherently exist.]
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EXTENDING THE REASONING REFUTING COMPOSITES TO THE FOUR ELEMENTS

In the Precious Garland Nagarjuna extends the fivefold reasoning, minus the position of possession, to
the four elements—earth, water, fire, and wind. The four elements always work together, within the
context of one being predominate, much like four forces that manifest in various ways due to a pre-
ponderance of one or the other: (83-85)

The three elements? are not earth, they are not in it,
It is not in them, without them it is not;

Since this also applies to each,

The elements, like the self, are false.

Earth, water, fire, and wind

Individually also do not inherently exist.

When any three are absent, an individual one does not exist.
When one is absent, the three also do not exist.

If when three are absent, an individual one does not exist
And if when one is absent, the three also do not exist,
Then each itself does not exist.

How could a composite be produced?

If the elements existed in and of themselves, there absurdly would be water without motility, obstruc-
tiveness, or maturation; there absurdly would be wind without obstructiveness, maturation, or cohe-
sion; there absurdly would be earth without motility, maturation, and cohesion: (86)

Otherwise, if each itself exists,

Why without fuel is there no fire?

Likewise why is there no water, wind, or earth
Without motility, obstructiveness, or cohesion?

AGAIN, THE REASONING OF DEPENDENT-ARISING
To a hypothetical objection that it is well known that fire cannot exist without fuel, but earth, water,
and wind can exist without the others, Nagirjuna relies on the dictum that everything is a dependent-
arising: (87)

If [it is answered that] fire is well known [not to exist without fuel but the other three elements exist

by way of their own entities],

How could your three exist in themselves

Without the others? It is impossible for the three

Not to accord with dependent-arising.
He may be speaking to the questioner’s own assertion that all phenomena are dependent-arisings, since
in his next move he undermines a solidly existent notion of dependent-arising.

REASONING REFUTING DEPENDENT-ARISING
If the elements, or anything else, exist individually, how could they depend on each other? Yet, if they
do not exist in themselves, how can they depend on each other?: (88)

3 Water, fire, and wind; or cohesion, heat, and motility.
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How could those—that themselves
Exist individually—be mutually dependent?
How could those—that do not themselves
Exist individually—be mutually dependent?
It is clear that “existence” here means existence in and of itself.

Furthermore, do these mutually dependent elements occupy the same place or separate places? If they
are not intermingled, they could not be in one place, but if they are intermingled, they do not exist
separately: (89)

If it is the case that they do not themselves exist individually,
But where there is one, the other three exist,

Then if unmixed, they are not in one place,

And if mixed, they do not themselves exist individually.

Once the elements cannot stand alone, they do not have their own character, and if they do not have
their own character, the one cannot predominate over the others. This train of reasoning undermines
the very notion that forms are produced through a predominance of one element over the others within
a combination of all four: (90)

The elements do not themselves exist individually,

So how could their own individual characters exist?

What do not themselves individually exist cannot predominate.
Their characters are regarded as conventionalities.

Despite the refutation of such entities, Nagarjuna declares that the characters of the elements are “con-
ventionalities,” the implication being that therefore the elements also exist in this way and hence forms
composed of the elements exist as conventionalities. (For discussion of the issue of ultimate and con-
ventional existence, see 69ff.)

EXTENDING THE REFUTATION TO ALL PHENOMENA
Nagarjuna proceeds to list various types of objects as illustrations of the fact that all phenomena are
subject to this type of analysis and concludes by saying that all these are ceased in the face of such an
analytical consciousness (91-93, 100). He undercuts adherence to the inherent existence of the mere
nominal or conventional existence of phenomena by declaring that even nominality does not exist: (99)

Because the phenomena of forms

Are only names, space too is only a name.

Without the elements how could forms exist?

Therefore even name-only does not exist.
Everything is like a banana (or plantain) tree which appears to have a solid trunk but is merely com-
posed of layers (like an onion), without any core: (101-2)

Just as when a banana tree

With all its parts is torn apart, there is nothing,

So when a person having the [six] constituents

Is divided, it is the same.
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Therefore the Conquerors said,

“All phenomena are selfless.”

Since this is so, all six constituents
Have been delineated as selfless for you.

REASONINGS REFUTING PLEASURE AND PAIN
In Chapter Four Nagarjuna gives an extensive refutation of pleasure and pain over eighteen stanzas
(346-63), after which he extends the impact of the analysis to all phenomena. The movement from the
earlier analysis of lust in Chapter Two (148-70) for the sake of suppressing a specific behavior to a
deeper analysis in Chapter Four that yields liberation mirrors his description of the progression of Bud-
dha’s teaching: (394-96)

Just as a grammarian [first] 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;

To some, for the sake of achieving merit;
To some, doctrines based on duality;

To some, doctrines based on non-duality;

To some what is profound and frightening to the fearful—
Having an essence of emptiness and compassion—

The means of achieving [unsurpassed] enlightenment.

It is noteworthy that the first three lines of the middle stanza refer to the doctrines of high status—the
essence of which he has said is compassion (399)—and the third line of the last stanza, which concerns
the highest level of practice, speaks also of compassion. The practice of compassion is clearly not lim-
ited to lower levels of the path as if it were surpassed by wisdom.

Unlike his earlier brief style, here in the analysis of pleasure and pain topics are laid out more gradu-
ally through expansion and repetition. The first sixteen stanzas treat the topic of pleasure through:

* employing five new reasonings that are outflows of the reasoning of dependent-arising
* recalling the earlier reasoning refuting the elements
* extending this reasoning to consciousness.
The first approach is to undermine the seemingly solid nature of pleasure 1) by pointing out that
physical pleasure is only a lessening of pain that is misconceived to be real pleasure and 2) by pointing
out that mental pleasure is only a creation of conceptual thought. Uncharacteristic of his earlier brevity,
he makes these points twice: (346-48)

Although Universal Monarchs rule

Over the four continents, their pleasures

Are regarded as only two—

The physical and the mental.
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Physical feelings of pleasure

Are only a lessening of pain.

Mental pleasures are made of thought,
Created only by conceptuality.

All the wealth of worldly pleasures
Are just a lessening of suffering,

Or are only [creations of] thought,
Hence they are in fact not meaningful.

The second tack is to point out that since objects are pleasurable only one by one, all other objects are
at that time not causes of pleasure and hence not real. In this sequence he names thirteen types of ob-
jects and repeats the punch-line three times with slight variation: (349-52)

Just one by one there is enjoyment

Of continents, countries, towns, homes,

Conveyances, seats, clothing, beds,

Food, drink, elephants, horses, and women.

When the mind has any [one of these as its object],

Due to it there is said to be pleasure,

But since at that time no attention is paid to the others,

The others are not then in fact meaningful [causes of pleasure].
When [all] five senses, eye and so forth,?

[Simultaneously] apprehend their objects,

A thought [of pleasure] does not refer [to all of them],
Therefore at that time they do not [all] give pleasure.

Whenever any of the [five] objects is known

[As pleasurable] by one of the [five] senses,

Then the remaining [objects] are not so known by the remaining [senses]
Since they then are not meaningful [causes of pleasure].

He explains that actually the mental consciousness pays attention to an object already apprehended by
the senses and imputes it to be pleasurable, the point being that the mental consciousness can do this
with only one object at a time: (353)

The mind apprehends an image of a past object

Which has been apprehended by the senses

And imagines and fancies

It to be pleasurable.

Having explained that multiple objects cannot be pleasurable simultancously, in the third through
fifth parts of the argument he refutes sense faculties, sense consciousnesses, and objects and thus indi-
rectly refutes that there is pleasure. First he attacks the notion that one sense faculty knows one object.
This is done by showing that the sense faculty and the object depend upon each other. The suggestion

3 Eye, ear, nose, tongue, and body sense consciousnesses.

® Visual forms (i.e., colors and shapes), sounds, odors, tastes, and tangible objects.
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is that we view sense faculties and their objects as existing in their own right whereas they do not, and
hence there is no real physical pleasure: (354)

Also the one sense which here [in the world

[s said to] know one object

Is meaningless without an object,

And the object also is meaningless without it.

In the fourth reasoning, he uses the example of a visual consciousness to make the point that it arises
in dependence upon a visual sense organ and a form and hence there is no real pleasure: (355)

Just as a child is said to be born

In dependence on a father and a mother,

So a [visual] consciousness is said to arise

In dependence on an eye sense and on a form.

In the fifth and final phase of the new reasonings, objects of the past, future, and present are declared
to be unreal due to their interdependence. The present must depend on the past and the future in order
to be present, but if the present does not exist in the past and the future, then it cannot truly depend on
them. However, if the present does exist in the past and the future, then it is not different from them:
(356-57)

Past and future objects

And the senses are meaningless,

So too are present objects

Since they are not distinct from these two.
Just as due to error the eye perceives

A whirling firebrand as a wheel,

So the senses apprehend

Present objects [as if real].

To cap the presentation of the unreality of pleasure, he cites the fact that the sense organs and their
respective objects—colors and shapes, sounds, odors, tastes, and tangible objects—are composed of the
four elements and thus are subject to the faults adduced in Chapter One:* (358-60)

The senses and their objects are regarded

As being composed of the elements.

Since the elements are meaningless individually,

These also are meaningless in fact.

If the elements are each different,

It follows that there could be fire without fuel.

If mixed, they would be characterless.

Such is also to be ascertained about the other elements.
Because the elements are thus meaningless in both these ways,
So too is a composite.

3 See pp. 63ff.
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Because a composite is meaningless
So too are forms meaningless in fact.

He extends this type of analysis to feeling, which, according to Buddhist psychology, must operate in
conjunction with consciousness, discrimination, and other mental factors which are included within
the fourth aggregate, compositional factors. Thus feeling is subject to the same analysis as the elements:
either feeling, consciousness, discrimination, and other mental factors would exist individually in which
case they would not depend on each other, or if they did not exist individually, they could not depend
on each other: (361)

Also because consciousnesses, feelings,

Discriminations, and compositional factors

Altogether and individually are without essential factuality,

[Pleasures] are not ultimately meaningful.

The brunt of this multi-staged argument is extended to feelings of pain through merely mentioning
the initial corresponding reasoning: (362)
Just as lessening of pain
Is fancied to be pleasure in fact,
So destruction of pleasure
Is also fancied to be pain.

The conclusion is that both types of attachment—to meeting with pleasure and to separating from
pain—are overcome through knowledge that they do not inherently exist. Through such knowledge,
gained through reflecting on reasoning, liberation is attained: (363)

Thus attachment to meeting with pleasure

And attachment to separating from pain

Are to be abandoned because they do not inherently exist.
Thereby those who see thus are liberated.

Liberation is found through seeing the absence of inherent existence; it is clear from the flow of the text
that such perception is born from these types of reasoning.

REASONING REFUTING PERCEPTION OF REALITY
Again, if it is thought that the mind perceiving reality is an inherently existent entity, this is refuted
through considering that a mind only works together with mental factors. Thus, the same reasoning
used for the elements and for pleasure and pain applies to a mind seeing emptiness. Consequently, only
conventionally is it said that the mind sees reality: (364)

What sees [reality]?

Conventionally it is said to be the mind

[For] without mental factors there is no mind

[And hence minds and mental factors] are meaningless, due to which it is not asserted that they are

simultaneous.?

21 see this stanza as extending the type of reasoning Nigarjuna used with regard to the elements, but Gyel-tsap (58a.5) in-
triguingly sees the issue as revolving around whether the mind that sees the ultimate truth is itself an ultimate truth:

Question: Then what sees?
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FAULTS OF MISUNDERSTANDING THE VIEW OF EMPTINESS
Nagarjuna berates those who misunderstand the doctrine of emptiness in either of two ways—(1) ac-
cepting it but taking it to mean nothingness and thereby not practicing the adoption of virtues and the
overcoming of non-virtues or (2) taking emptiness to mean a denial of cause and effect and therefore
rejecting it: (119-20)

This doctrine wrongly understood

Causes the unwise to be ruined

Because they sink into the uncleanliness

Of nihilistic views.

Further, the stupid who fancy

Themselves wise, having a nature

Ruined by rejecting [emptiness], go headfirst

To a terrible hell due to their wrong understanding,.

Answer: The mind seeing the ultimate truth does not become an ultimate truth, and conventionally it is said that an

awareness of meditative equipoise on the ultimate truth in the manner of the disappearance of dualistic appear-

ance—the awareness being produced and ceasing moment by moment—sees the ultimate truth [which is not a

momentary phenomenon]. Moreover, this is only posited relatively and is not inherently established, for without

mental factors mind does not occur and also without mind mental factors do not occur and hence [that the mind

sees the ultimate truth] does not have the meaning of being inherently established. Also, the mind does not see the

mind because the tip of a finger itself does not touch itself, and moreover it is not asserted that two minds occur si-

multaneously.
According to this interpretation, the stanza would be translated:

What sees [reality]?

Conventionally it is said to be the mind,

Without mental factors there is no mind

[And hence] there is no meaning [of inherent existence. Also the mind itself does not know the mind because] it is

not asserted that [two minds] are simultaneous.

(For Dzong-ka-ba’s discussion of 363d-364b see Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan
Buddhism, 132-33.) Gyel-tsap’s interpretation reflects a concern found in Dzong-ka-ba’s The Essence of Eloquence in which
even with respect to the Mind Only School he handles apparent evidence in Aryadeva’s Compilation of the Essence of Wisdom
(ye shes snying po kun las btus pa, jnanasarasamuccaya; Peking 5251, tsha vol. 95, 144.2.8) that seems to declare the wisdom
knowing reality is an ultimate. Aryadeva seems to say:

That a consciousness which is released

From apprehended-object and apprehending-subject exists as the ultimate (dam pa’i don du)

Is renowned in the texts of the Yogic Practitioners

Who have passed to the other shore of the ocean of awareness.
However, Dzong-ka-ba holds that the passage actually means:

That a consciousness which is released

From apprehended-object and apprehending-subject exists ultimately [i.c., exists by way of its own character]

Is renowned in the texts of the Yogic Practitioners

Who have passed to the other shore of the ocean of awareness.
For this and other similar points see Jeffrey Hopkins, Emptiness in “Mind-Only” Buddhism, Translation: Chapter 7 and Synop-
sis: Chapter 7 (Berkeley: University of California Press, 1999).
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And: (371)
One type with faith [in emptiness forsakes it] through misconception [of it as denying cause and
effect].
Others who are angry [forsake emptiness] through despising it.
If even the faithful type is said [in satra] to be burned,
What can be said about those who turn their backs on it through despising it!

Gyel-tsap* draws the conclusion that even if one does not have interest in emptiness, one should not
deprecate it.
Correspondingly, Nagarjuna extols the merits of properly digesting the doctrine: (121-23)

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 bliss and highest enlightenment

Through right understanding.

Therefore having forsaken with respect to this [doctrine of emptiness]
Nihilistic views and rejection,

Be supremely intent on correct understanding

For the sake of achieving all aims.

The enormity of the task of gaining a proper perspective on the doctrine of emptiness can be seen
from his taunts to those who call it nihilism. Although in other places—as we have seen—he stresses
the importance of conventional assertions and specifies that the existence being refuted is inherent ex-
istence, he lays claim to this doctrine’s being beyond existence and non-existence: (58-62)

If through correct and true knowledge
[Such wise persons] do not assert existence and non-existence
And thereby [you think] that they follow non-existence,
Why should they not be followers of existence?
If from refuting existence
Non-existence would accrue to them,
Why from refuting non-existence
Would existence not accrue to them?
They implicitly have no nihilistic thesis
And also have no nihilistic behavior
And due to relying on [the path to] enlightenment have no nihilistic thought.
Hence how can they be regarded as nihilists?
Ask the Samkhyas, the followers of Kanada, Nirgranthas,
And the worldly proponents of a person and aggregates,
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Whether they propound

«s »

What passes beyond “is” and “is not.”
Thereby know that the ambrosia

Of the Buddhas’ teaching is called profound,
An exclusive doctrine passing

«e »

Far beyond “is” and “is not.”
Nevertheless, qualifications of the type of existence being refuted are particularly clear in the section on
Buddha’s initial silence: (103-18)

Thus neither self nor non-self

Are to be apprehended as real.

Therefore the Great Subduer rejected

Views of self and non-self.

Sights, sounds, and so forth were said by the Subduer

Not to be true and not to be false.

If from one position its opposite arises,

Both do not exist in fact.

Thus ultimately this world

Is beyond truth and falsity.

Therefore the Subduer does not assert
That it really exists or does not.

That which is secret for a common being
Is the profound doctrine,

The world as like an illusion,

The ambrosia of the Buddhas’ teaching.
Just as the production and disintegration
Of an illusory elephant are seen,

But the production and disintegration

Do not really exist,

So the production and disintegration

Of the illusion-like world are seen,

But the production and disintegration

Do not ultimately exist.

Just as an illusory elephant,

Being only a bewildering of consciousness,
Does not come from anywhere,

Nor go anywhere, nor really stay,

So the illusion-like world,

Being only a bewildering of consciousness,
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Does not come from anywhere,

Nor go anywhere, nor really stay.

Thus it has a nature beyond the three times.
Other than as the imputation of a convention
What world is there in fact

Which would exist or not?

Realizing that because of its profundity

This doctrine is difficult for beings to understand,
The Subduer, having become enlightened

[At first] turned away from teaching doctrine.

Also, in other places, Nagarjuna says that phenomena exist conventionally: (90)
The elements do not themselves exist individually,
So how could their own individual characters exist?
What do not themselves individually exist cannot predominate.
Their characters are regarded as conventionalities.
Just what it means to be a conventionality remains a topic of much debate among Nigarjuna’s follow-
ers. In this text Nagarjuna indicates that:
* conventionally existing and really existing are two exhaustive possibilities (47)
* asserting what appears in worldly conventions prevents nihilism (50)
* asserting cessation that is outside worldly conventions prevents falling into exaggerated notions of
existence (51)
* the world is just an imputation of conventions (114)
* only conventionally is it said that the mind sees reality (364).
Existing conventionally is opposed to existing inherently,® existing in fact, existing as real (or really
existing, or existing as reality, or existing as its own reality),® and existing ultimately.d Thus, at times it
appears that Nagarjuna denies inherent existence (and its equivalents) and affirms conventional exis-
tence, whereas at other times he speaks of a reality beyond assertions of either existence or non-
existence without any qualification. It may be that the latter type of statement refers to the psychologi-

3 84: ngo bo nyid du med; 297: ngo bo nyid med par; 363: ngo bo nyid med phyir, naibsvibbavyar.

b29, 47, 54d, 63, 64, 65, 66, 73, 104, 114, 348, 358, 360, 362: don du, arthatah. Also, a related word is “meaningless”—354,
356, 358d, 360, 364, 365: don med, vyartham; 358¢, 361: don med, vaiyarthyam. “In fact” is used more loosely in 54b, 148,
300, 350, 386, and 489 where it does not seem to stand in contradistinction to existing conventionally but indicates that
something, such as the purity of the body, does not exist even conventionally. The term don med, anartha also appears in 327
where it means “contrary to one’s aims.”

€ 32: yang dag nyid du, tattvena; 38: yang dag nyid du, tattvatah; 47: yang dag nyid du na, tattvatah; 53: yang dag, yathabhuso;
64: yang dag tu, tatrvatah; 65: yang dag nyid, tartvatap; 81: yang dag; 103: yang dag ji bzhin, yathabhutyena; 105: yang dag tw,
tattvena; 110: don kyi yang dug tu, tattvena; 113: yang dag nyid du, bhavatvena. There are loose usages in reference to the image
of a face in 31 (yang dag nyid du, tattvatah) and an illusory elephant in 112 (yang dag nyid du, bhavatvena).

428, 105, 361: dam pa'i don du, parmarthah; 111: dam pa’i don du, parmarthena.
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cal state of perceiving reality directly, in the face of which there are no assertions. For instance, he says:
(93-97)

Earth, water, fire, and wind,

Long and short, subtle and coarse,

As well as virtue and so forth are said by the Subduer

To be ceased in the consciousness [of reality].

Earth, water, fire, and wind

Do not have a chance

In the face of that undemonstrable consciousness
Complete lord over the limitless.

Here? long and short, subtle and coarse,
Virtue and non-virtue,

And here names and forms

All are ceased.

All those that earlier appeared to consciousness
Because of not knowing that [reality]

Will later cease for consciousness in that way
Because of knowing that [reality].

All these phenomena of beings

Are seen as fuel for the fire of consciousness.
They are pacified through being burned

By the light of true discrimination.

Still, it is clear that a combination of wisdom and compassion is needed for the achievement of
Buddhahood, which itself is not a blank withdrawal but is endowed with all supreme qualities: (298)

Through meditatively cultivating the wisdom of reality

Which is the same [for all phenomena] and is moistened with compassion
For the sake of liberating all sentient beings,

You will become a Conqueror endowed with all supreme aspects.

Thus it appears that when Nagarjuna speaks about all phenomena being burned by the fire of wisdom,
he is referring to a particular state of meditation on the path to complete enlightenment in which
analysis undermines an over-concretized appearance of phenomena. Since he wants to draw his readers
into the experience of this wisdom-consciousness that does not find these phenomena, he does not
over-load the text with the qualification “inherent existence” or the like. Rather, the literature itself
draws the reader into a state beyond phenomena.b

2 “Here” means “in the face of a Superior’s meditative equipoise.”

b This is the reason why I have not loaded the translation with such qualifications in brackets. In previous translations I have
wanted to show how many qualifications must be made in the process of a typical Ge-luk-ba exegesis—that being my topic—
but here I have not done so since the literature of Nagirjuna’s text demands otherwise. Although I mostly follow Gyel-tsap’s
interpretation of the syntax of Nagarjuna’s stanzas, I am not following his constant interpolation of such qualifications.



4 COMPASSION AND WISDOM IN PUBLIC PoLICY

At the end of Chapter Four, Nagarjuna summarizes his advice to the Shataviahana king on how to con-
duct political rule.* He refers to the triad of charity, morality, and tolerance,’ all of which have a core of
compassion: (399)

At that time [when you are a ruler] you should internalize

Firmly the practices of giving, ethics, and patience,

Which were especially taught for householders

And which have an essence of compassion.

Similarly, in Chapter Two, he praises this triad of practices as the best politics and then derides those
politicians intent on deception as paving the way for their own demise in this and future lifetimes:
(128-31)

The practices are the best policy,

It is through them that the world is pleased;

Neither here nor in the future is one cheated

By a world that has been pleased.

The world is displeased

By the policies of non-practice.

Due to the displeasure of the world

One is not pleased here or in the future.

How could those with senseless deviant minds
On a path to bad transmigrations,

Wretched, intent on deceiving others,

Have understood what is meaningful?

How could those intent on deceiving others
Be persons of policy?

Through it they themselves will be cheated

In many thousands of births.

CHARACTER OF A LEADER

As qualities of leadership Nagarjuna extols truth, generosity, peace, and wisdom (134-39). Later he sin-
gles out patience, respect, and generosity within employing a splendid metaphor: (340)

 Nagirjuna’s political advice is not limited to Chapter Four but is found in Chapters Two and Three also, as indicated below.
b This triad figures also in stanzas 12 and 125.



The birds of the populace will alight upon
The royal tree providing the shade of patience,
Flourishing flowers of respect,

And large fruits of resplendent giving.

You should cause the assembling
Of the religious and the worldly
Through giving, speaking pleasantly,

Purposeful behavior, and concordant behavior.

GENEROSITY

The quintessence of Nagarjuna’s advice on charity is to be as focused on helping others as one is on
helping oneself. From that perspective, one should make oneself available for others’ use just as air, for
instance, is: (256-57)

Just as you are intent on thinking

Of what could be done to help yourself,
So you should be intent on thinking
Of what could be done to help others.

If only for a moment make yourself
Available for the use of others

Just as earth, water, fire, wind, medicine,?
And forests [are available to all].

Monarchs whose nature is generosity
Are liked if they are strong,

Like a sweet hardened outside

With cardamom and pepper.

Even give poison

To those whom it will help,

But do not give even the best food
To those whom it will not help.
Just as it is said that it will help

To cut off a finger bitten by a snake,
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Also, he speaks of four means of bringing people together: (133)

Here, “giving” means to give material things; “speaking pleasantly” is to converse on the topics of high
status and definite goodness; “purposeful behavior” is to cause others to practice what is beneficial;
“concordant behavior” is for one to practice what one teaches others. Giving, or generosity, appears in
all three of these lists.

Generosity draws political allegiance as long as one is not witlessly soft: (341)

Charity calls for analysis of what will help, contingent upon circumstances: (263-64)

2 sman: whether the reference is to medicine itself or herbs is unclear.
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So the Subduer says that if it helps others,
One should even bring [temporary] discomfort.

Nagarjuna’s advice about generosity is presented in the context of reasoned arguments that it helps
both one’s country and oneself. At the beginning he makes an appeal to self-interest since charity dur-
ing this life will bring wealth to oneself in future lives multiplied exponentially: (307-8)

If you do not make contributions of the wealth
Obtained from former giving to the needy,
Through your ingratitude and attachment
You will not obtain wealth in the future.

Here in the world workers do not carry

Provisions for a journey unpaid,

But lowly beggars, without being bribed, carry to your future life

[What you give them] multiplied a hundred times.
Impermanence means that all wealth must be left behind, whereas if one’s resources are used for benefi-
cial purposes the resultant good karma is carried to the next lifetime: (313-17)

Having let go of all possessions,

[At death] powerless you must go elsewhere,

But all that has been used for the doctrine

Precedes you [as good karmal].

When all the possessions of a previous monarch

Come under the control of the successor,

Of what use are they then to the former monarch

For practice, happiness, or fame?

Through using wealth there is happiness here in this life,

Through giving there is happiness in the future,

From wasting it without using or giving it away,

There is only misery. How could there be happiness?

Because of lack of power while dying,

You will be unable to make donations by way of your ministers

Who will shamelessly lose affection for you

And will seek to please the new monarch.

Hence while in good health create foundations of doctrine
Immediately with all your wealth,

For you are living amidst the causes of death

Like a lamp standing in a breeze.

At the end of the section on charity, the appeal is to the welfare of the country within recognition that
the ruler is merely a temporary occupant of the seat of power due to former virtuous actions: (343)

You did not bring your dominion with you from your former life

Nor will you take it to the next.
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Since it was gained through religious practice,
You would be wrong to act against the practices.
On the negative side, to do otherwise would result in the ruination of the country: (344-45)
O King, exert yourself
To avert a sequence
Of miserable supplies for the realm
Through [misuse of] royal resources.
O King, exert yourself
To increase the succession
Of the dominion’s resources
Through [proper use of] royal resources.
Also, generosity is implicitly recommended as a means to hide one’s own faults: (136)
Just as a single splendid charity
Conceals the faults of kings,

So avarice destroys
All their wealth.

TYPES OF CHARITABLE ASSISTANCE
Care for the disadvantaged. Those afflicted by disease, lack of family, pain, low class, poverty, and the
conquered are to be objects of compassion: (243, 251, 320)
Always care compassionately
For the sick, the unprotected, those stricken
With suffering, the lowly, and the poor
And take special care to nourish them.
Provide extensive care
For the persecuted, the victims of crop failure,
The stricken, those suffering contagion,
And for beings in conquered areas.
Cause the blind, the sick, the lowly,
The protectorless, the destitute,
And the crippled equally to obtain
Food and drink without interruption.
Also, the government should provide medical care for the old, the young, and the ill: (240)
In order to alleviate the suffering
Of sentient beings—the old, young, and infirm—
You should establish through the estates [that you control]
Doctors and barbers throughout your country.
Beggars are to be treated with food and even special adornments: (244, 261)
Until you have given to monastics and beggars
Seasonally-appropriate food and drink,
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As well as produce, grain, and fruit,
You should not partake of them.
Lovingly give to beggars

Various and glittering

Clothes, adornments, perfumes,
Garlands, and enjoyments.

Care for prisoners. Criminals are to be treated like one’s own children with a compassionate wish to
reform them: (336)
Just as deficient children are punished
Out of a wish to make them competent,
So punishment should be carried out with compassion,
Not through hatred nor desire for wealth.

Even when ministers have jailed criminals, the ruler should be concerned for them (330). Those who
have committed particularly awful crimes are to be treated with special compassion (331-32). Weaker
prisoners are to be freed after brief incarceration and all others eventually (333-34), and while incarcer-
ated, they should be kept in good condition (335). If, upon analysis, some prisoners are determined to
be particularly dangerous, they should be exiled (337). It is clear that for Nagarjuna there are no limits
to the compassion required of a religious government.

Creating and supporting religious institutions. He advises that leaders engage in expansive, high-
minded deeds (309), creating religious institutions and monuments (231-34) beyond the ken of lowly
rulers (310), generating the respect of wealthy rulers (311), and causing admiration in all (312). Also,
the religious institutions founded by previous rulers are to be maintained as before (318). The govern-
ment is to provide for the upkeep of religious centers by capable caretakers (232ab, 235abc, 319, 322)
and for upkeep for religious practitioners both within and without the kingdom (262, 321). Pages and
books of Buddha’s word and treatises about it, as well as pens and ink, are to be provided (238). The
implicit message is that for the values of Buddhist doctrine to be inculcated on a popular level, impres-
sive, well-endowed institutions are required.

Public education. The government is to support public education through providing for the liveli-
hood of teachers: (239)

As ways to increase wisdom,

‘Wherever there is 2 school in the land
Provide for the livelihood of teachers

And give lands to them [for their provision].

Public parks and facilities for travelers. Nagirjuna calls for the government to pay particular atten-
tion to travelers through providing extensive facilities: (241-42)
O One of Good Wisdom, please provide
Hostels, parks, dikes,

Ponds, rest-houses, water-vessels,

Beds, food, hay, and wood.

Please establish rest-houses
In all towns, at temples, and in all cities
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And provide water-vessels
On all arid roadways.

And: (245-48)
At the sites of the water-vessels
Place shoes, umbrellas, water-filters,

Tweezers for removing thorns,
Needles, thread, and fans.

Within vessels place the three medicinal fruits,
The three fever medicines, butter,

Honey, eye medicines, and antidotes to poison,
And write out mantras and prescriptions.

At the sites of the vessels place

Salves for the body, feet, and head,

As well as wool, stools, gruel,

Jars [for getting water], cooking pots, axes, and so forth.

Please have small containers

In the shade filled with sesame,
Rice, grains, foods, molasses,
And suitable water.

Care for animals and hungry ghosts. He makes a moving call for the King to provide for ants: (249)

At the openings of ant-hills
Please have trustworthy persons
Always put food, water,
Sugar, and piles of grain.
The next stanza suggests that ants are an illustration for other animals and hungry ghosts: (250)

Before and after taking food
Always appropriately offer fare
To hungry ghosts, dogs,

Ants, birds, and so forth.

Commercial regulation. Farmers are to be protected at times of poor harvest and at all times from
high taxes: (252)
Provide stricken farmers
With seeds and sustenance.
Eliminate high taxes [levied by the previous monarch].
Reduce the tax rate {on harvests].

Other techniques to achieve an active economy are to distribute resources to the poor, reduce tolls, re-
move red-tape, establish law and order, and implement price controls at times of scarcity: (253-54)
Protect [the poor] from the pain of wanting [your wealth].
Set up no [new] tolls and reduce those [that are heavy].
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Also free [traders from other areas] from the afflictions
That come from waiting at your door.

Eliminate robbers and thieves

In your own and others’ countries.

Please set prices fairly

And keep profits level [even during scarcity].

Providing sex. In seeming contradiction with the two extended analyzes—first of sexual lust (148-
70) and then of pleasure (346-63)—Nagarjuna advises the king to provide prostitutes to those seeking
sexual pleasure, perhaps when it suits governmental needs for entertainment. He backs up the advice
with the account that in a former life Shakyamuni Buddha provided eighty thousand prostitutes. It
strikes me as unfathomable that the concordant result of such charity is the ability to retain the words
and meanings of doctrine: (259-60)

If you give to those so seeking

Girls of beauty well adorned,

You will thereby attain

Thorough retention of the excellent doctrine.

Formerly the Subduer provided
Along with every need and so forth
Eighty thousand girls

With all adornments.

TRUTH
As a desirable characteristic of a leader, truthfulness brings trust: (134-35)
Just as by themselves the true words
Of kings generate firm trust,
So their false words are the best means
To create distrust.

What is not deceitful is the truth;

It is not an intentional fabrication.

What is solely helpful to others is the truth.

The opposite is falsehood since it does not help.
It is not clear whether this means that the truth is constituted by what is helpful or that the helpful is
constituted by the truth; however, he also says that the King should always speak the truth even if it
costs his life or dominion: (274)

For your sake always speak the truth.

Even should it cause your death

Or ruin your governance,

Do not speak in any other way.
Still, he calls for clever usage of self-development to undermine the influence of enemies; rather than

repeating their faults one should remove one’s own defects and acquire good qualities and thereby bring
disfavor to the enemy: (132)
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Even if you seek to harm an enemy,

You should remove your own defects and cultivate good qualities.
Through that you will help yourself,

And the enemy will be displeased.

PEACE
Peace is extolled as bestowing power: (137)

In peace there is profundity.

From profundity the highest respect arises,
From respect come influence and command,
Therefore observe peace.

WISDOM
Wisdom allows for independent judgment: (138)

From wisdom one has a mind unshakable,
Non-reliance on others, firmness,
And is not deceived. Therefore,
O King, be intent on wisdom.
Wisdom depends upon the company one keeps, who, for rulers, are their counselors: (140)
Wisdom and practice always grow
For one who keeps company
With those who speak with advice,
Who are pure, and who have unstained wisdom and compassion.

Gyel-tsap marks off twelve stanzas in Chapter Three (265-76) as branches of the collection of wisdom.
These practices promote the development of intelligence:

* respecting the doctrine and its proponents and offering presents to teachers

* reverently listening to the doctrine and imparting it to others, causing the growth of good qualities in
others just as you wish for them in yourself

* not being satisfied with merely hearing doctrine but retaining and differentiating the meaning

* keeping away from nihilists’ ideas

* not paying attention to worldly talk but being focused on the supramundane

* refraining from talking about others with evil intent

* not debating out of pride and, when debating, not attacking to the quick

* not praising your own good qualities but speaking of those even of enemies

* analyzing your own mistakes, rooting out your own faults, and causing others to do so

* looking on the harm that others do to you as created by your former deeds, thereby preventing anger
at others which itself would cause more suffering in the future; instead of that, bearing suffering alone

* helping others without hope of reward

* sharing pleasures with beggars

* avoiding arrogance when prosperous and depression when poor

* always speaking truthfully even if it costs your life or power.

Nagarjuna concludes that if the King follows this prescription for the development of wisdom he will
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become a supreme leader: (275)

Always observe the discipline

Of actions just as it has been explained.

In that way, O glorious one, you will become
The best of authoritative beings upon the earth.

The faculty of judgement is needed for each and every action, yielding independence: (276)

You should always analyze well

Everything before you act,

And through seeing things correctly as they are
Do not put full reliance on others.

RESPECT
Honoring those worthy of honor is one of the six epitomes of religious practice: (10)
Not drinking intoxicants, a good livelihood,
Non-harming, respectful giving,
Honoring the honorable, and love—
Practice in brief is that.

Paying respect involves serving parents and the principals of one’s larger family (281) as well as revering
religious teachers through offering goods and services and accomplishing what they teach (235). He
chillingly adds that the King should not respect, revere, or pay homage to non-Buddhists since the ig-
norant “would become enamored of the faulty” (237). Although he never calls for persecution of non-
Buddhists, it is clear that he seeks for the King to support only Buddhism within the context that its
values promote social well-being. How such advice could be adapted to multi-cultural societies in the
present day is an enigma yet to be worked out. In the last two centuries, experiments have been tried
(1) in communist systems through putting the State above all else as an entity separate even from the
people and (2) in capitalist systems through putting greed as the prime motivating factor. Both have
failed due to not being based in humane values, but how socially beneficial attitudes can be taught
separate from particular religions in public education remains a puzzle. Perhaps many of the principles
that Nagirjuna advocates, such as the six epitmoes just mentioned but stripped of any embeddedness in
Buddhism, could contribute to public education and a more caring, multi-cultural society.

CHARACTER OF APPOINTEES
Nagarjuna details the character traits of ministers, generals, and administrators: (328-29, 323-26)
O Lord of Humans, since in this world nowadays
Most are prone to wreak havoc on each other,
Listen to how your governance
And your practice should be.

Let there always be around you many persons
Old in experience, of good lineage,

Knowing good policy, who shrink from ill deeds,
Are agreeable, and know what should be done.
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Appoint ministers who know good policy,

Who practice the doctrine, are civil,

Pure, harmonious, undaunted, of good lineage,

Of excellent ethics, and grateful.

Appoint generals who are generous,

Without attachments, brave, kindly,

Who use [the treasury] properly, are steadfast,

Always conscientious, and practice the doctrine.

As administrators appoint elders

Of religious disposition, pure, and able,

Who know what should be done, are skilled in the [royal] treatises,
Understand good policy, are unbiased, and are kindly.

Every month you should hear from them

About all the income and expenses,

And having heard, you yourself should tell them

All that should be done for the centers of doctrine and so forth.

Their counsel is to be followed only if it offers nourishment for the people: (255)
You should know full well [the counsel]
That your ministers offer,
And should always enact it
If it nurses the world.
Secret agents are to be used to report on conditions in the country so that the government may act in
accordance with religious principles: (338)
In order to maintain control, oversee all the country
Through the eyes of agents.
Always conscientious and mindful,
Do what accords with the practices.

RESULTS OF PRINCIPLED RULE
Nagiarjuna warns that if the King’s rule does not accord with religious practice—which by context is
understood to be constituted by giving, ethics, patience, and compassion or the six perfections plus
compassion—the result will be ruination: (327)

If your realm exists for the doctrine

And not for fame or desire,

Then it will be extremely fruitful.

If not, its fruit will be misfortune.



5 THE VEHICLES

HEARERS AND BODHISATTVAS BOTH REALIZE THE SUBTLEST EMPTINESS
Immediately after the analysis of pleasure and pain (346-66), Nagarjuna declares that it is through re-
alization built on such analysis that beings are liberated from the round of suffering. He thereby indi-
cates that not only Great Vehicle practitioners but also Hearers (Lower Vehicle practitioners, namely,
persons without special great compassion) must realize this type of emptiness to achieve liberation:
(365)

Knowing thus correctly, just as it is,

That transmigrating beings do not exist in fact,

One passes [from suffering] not subject [to rebirth and hence]** without appropriating [rebirth],

Like a fire without its cause.?
Further confirmation that both Hearers and Bodhisattvas perceive the same emptiness is found in the
next two lines when he says that Bodhisattvas alse® perceive such a reality: (366ab)

Bodhisattvas also who have seen it thus,

Seek perfect enlightenment with certainty.

Furthermore, in Chapter One he makes the point that as long as the mental and physical aggregates are
misconceived to inherently exist, the I also is misconceived to have the same status, as a result of which

there is karma due to which birth occurs: (35)

As long as the aggregates are conceived,

So long thereby does the conception of I exist.

Further, when the conception of I exists,

There is action, and from it there also is birth.
Thus it is necessary for both Hearers and Bodhisattvas to realize that all phenomena, not just persons,
do not inherently exist.

Later he makes the same point by indicating that the extinction taught in the scriptures of Lower Ve-

hicle tenet systems is the same as the absence of production taught in the Great Vehicle:c (386)

2 For Dzong-ka-ba’s extensive discussion of this topic, including stanzas 35-37, 365-366, and 386 of the Precious Garland, see
Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan Buddhism, 150-171.

b kyang, api. The zhol reads ‘ang.

¢ It needs to be kept in mind that Nagirjuna is not speaking about Lower Vehicle systems of tenets but about Lower Vehicle
scriptures. He is calling the Lower Vehicle systems of tenets to recognize the subtle emptiness that is taught in their own
scriptures.




THE VEHICLES 85

The absence of production taught in the Great Vehicle
And the extinction of the others are in fact the same emptiness
[Since they indicate] the non-existence of [inherently existent] production and the extinction [of
inherent existence].
Therefore let [the Great Vehicle] be allowed [as Buddha’s word].

The meaning of this cryptic stanza is not readily apparent; therefore let us consult Dzong-ka-ba’s and
Gyel-tsap’s commentaries on it. Dzong-ka-ba’s explanation is multi-staged; first he gives a brief com-
mentary that repeats the vocabulary of Nagirjuna’s stanza in an easy-to-understand format:*

Just this meaning of the absence of inherent existence of phenomena is taught in the scriptural
divisions of the Lower Vehicle. Nagarjuna’s Precious Garland (386) says:

The absence of production taught in the Great Vehicle

And the extinction of the others are in fact the same emptiness

[Since they indicate] the non-existence of [inherently existent] production and the extinc-
tion [of inherent existence].

Therefore let {the Great Vehicle] be allowed [as Buddha’s word].

Great Vehicle siitras teach as emptiness the non-existence of inherently existent production, and
when emptiness is taught in others, that is to say, in the sitras of the Lower Vehicle, an extinc-
tion of compounded phenomena is taught. Hence the two teachings of emptiness are equivalent.
Therefore, do not be impatient with the teaching of emptiness in the Great Vehicle.2

He proceeds to refute what for him is a crude explanation of Nagarjuna’s meaning. In that interpreta-
tion it is held that Nagarjuna’s point is merely that an absence of inherent existence is a basic require-
ment for something to become extinct. Dzong-ka-ba draws the absurd conclusion that then any phe-
nomenon, such as a sprout, and an emptiness of inherent existence would be equivalent. He does not
explain why this is not acceptable but the reason is that a sprout is a compounded, positive phenome-
non whereas an emptiness is an uncompounded, negative phenomenon.® He says:

In what way do these two teachings have the same meaning? Some say, “Hearers assert an ex-
tinction of things, but if things inherently existed, then extinction would not be feasible. Conse-
quently, when an extinction of things is asserted, it is necessary to assert an absence of inherent
existence from the beginning. Therefore, these two have the same meaning.”

This is very incorrect. For, if such were so, then phenomena such as sprouts which the Propo-
nents of the Middle assert to exist would have that reason [i.e., they are things that become ex-
tinguished]; and, therefore, it would absurdly follow that the two—everything such as sprouts

2 As per Dzong-ka—Ba’s explanation of this stanza, it should be translated:

The teaching of emptiness in the Great Vehicle as the absence of production

And others’ [teaching of emptiness as] extinction are equivalent

[Since they indicate] the non-existence of [inherently existent] production and the extinction [of inherent existence].

Therefore let [the Great Vehicle] be allowed [as Buddha’s word].
b It might seem odd that Dzong-ka-ba is unwilling to hold that a sprout and its emptiness are equivalent since the Heart Satra
says that emptiness is form and form is emptiness and since Chandrakirti says that emptiness and dependent-arising are syn-
onymous. However, Dzong-ka-ba takes the first to mean that the entiry of a form and its emptiness are the same and takes the
latter to mean that an understanding of dependent-arising aids in understanding emptiness, and vice versa.



86 BUDDHIST ADVICE FOR LIVING AND LIBERATION

and so forth—and emptiness are equivalent.

Then he brushes off Ajitamitra’s statement that the absence of production—that is to say, the empti-
ness of inherently existent production—and impermanence have the same meaning. Again he does not
give his reason, but it likely is that if the emptiness of inherent existence meant impermanence, then
even those following Lower Vehicle tenet systems would realize the subtlest emptiness since realization
of impermanence would constitute realization of emptiness. From Dzong-ka-ba’s point of view, Aji-
tamitra’s interpretation is way off the mark; his reaction may suggest why his student, Gyel-tsap, wrote
his own commentary on Nagarjuna’s text. He says:

Also, Ajitamitra’s Commentary on the Precious Garland® says that there is no difference in mean-

ing at all between the absence of production and momentariness. However, this is the explana-

tion of one who has not understood the meaning of [Nigarjuna’s] text.

Having refuted two misinterpretations, Dzong-ka-ba now gives his own reading, first utilizing
Chandrakirti’s identification of a Lower Vehicle siitra that teaches the type of extinction to which
Nagarjuna is referring. Although there are many Lower Vehicle scriptures that speak about a practitio-
ner’s achieving a state of release such that there will be no future suffering, what is required here is a
passage that speaks about the extinction of the mental and physical aggregates at present while the prac-
titioner is still alive, if “extinction” is somehow to have the same meaning as the absence of (inherently
existent) production. Chandrakirti cites such a siitra passage in his Commentary on (Nagarjuna’s) “Sixty
Stanzas of Reasoning, ” but it takes some maneuvering to make it say what he wants. He has to split the
passage into two parts—one referring to the extinction of present suffering or the present mental and
physical aggregates and the other referring to the extinction of future suffering. The point is that since
the first one refers to the extinction of present suffering or the present mental and physical aggregates, it
does not refer to a cessation brought about by the path but to the natural extinction that these phe-
nomena have always had and is seen when perceiving emptiness. Chandrakirti justifies distinguishing
between the two parts through pointing to the presence of the proximate term “these” in the first part
but its absence in the second. Dzong-ka-ba continues:

A Lower Vebhicle sutra quoted in Chandrakirti’s Commentary on (Nagarjuna’s) “Sixty Stanzas of
Reasoning” says:®

This which is complete abandonment of zhese sufferings, definite abandonment, purifica-
tion, extinction, separation from desire, cessation, thorough pacification, disappearance,
non-connection to other suffering, non-arising, and non-production is peace, this is auspi-
ciousness. It is like this: the definite abandonment of all the aggregates, the extinction of
cyclic existence, freedom from desire, cessation, nirvana.

Commenting on this, Chandrakirti says that because the phrase “these sufferings” uses the
proximate term “these,” the passage “complete abandonment of these sufferings, definite aban-
donment, purification, extinction, separation from desire, cessation, thorough pacification, dis-
appearance” refers only to the sufferings or aggregates that exist presently in one’s own contin-
uum. The passage “non-connection to other suffering, non-arising, and non-production is peace,

2 Golden Reprint, vol. 183, 471.3.
Y rigs pa drug cu pa’ ‘grel pa, yuktisastikavreti; Golden Reprint, vol. 113, 25.2.
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this is auspiciousness. It is like this: the definite abandonment of all the aggregates, the extinction
of cyclic existence, freedom from desire, cessation, nirvana” refers to future suffering.

Dzong-ka-ba next raises a hypothetical objection that no part of this sitra passage is about primordial
extinction but in its entirety is concerned with a nirvana attained by the path since “sufferings” and
“aggregates” can be understood as referring to afflictive emotions. He responds that if the more general
meaning is applicable, it should be utilized without resorting to 2 more exceptional meaning.

Objection: “Sufferings” and “aggregates” are general terms used here for their instances, the af-
flictive emotions [and thus the passage refers to the abandonment of the afflictive emotions by
the path and does not refer to a primordial extinction of the aggregates].

Answer: This also is not feasible. Even though if general terms are not amenable to explanation
with a general meaning, they must be explained as referring to their instances, here [“sufferings”
and “aggregates”] are explicable in the context of [their] general [meaning].

Dzong-ka-ba concludes his presentation by identifying that “extinction” in this context refers to pri-
mordial extinction, which means that sufferings and the aggregates have from the start been without
inherently existent production. Otherwise, extinction of the mental and physical aggregates would have
to mean that through cultivation of the path the aggregates are totally abandoned, resulting in the ab-
surdity that there would not be anyone left to actualize nirvana, or if there were someone, there could
not be any nirvana.

Otherwise, in accordance with the Proponents of True Existence, it would not be fitting to ex-
plain [this siitra passage] as primordial extinction in the sense that the aggregates have been pri-
mordially without inherently existent production as [the line] in Maitreya’s Sublime Continuum,?
“The afflictions are primordially extinguished,” is explained. Rather, it must [incorrectly] be ex-
plained as a total abandonment [of the aggregates] by means of the path. If it is [explained this
way, then there are the following faults]: When the nirvana that is to be actualized exists, the
actualizer would not exist. Also, when the actualizer exists, the nirvana to be actualized would
not exist because the aggregates would not have been extinguished. Thereby, they are unable to
explain this siitra.
According to us, it is permissible to explain extinction here in accordance with the statement:
Extinction [in this case] is not [caused] by means of an antidote.
It is so called because of primordial extinction.
Hence we are able to explain well the meaning of the satra [as referring to a natural or primordial

absence of inherent existence in phenomena].
Therefore, the two:

3 Great Vehicle Treatise on the Sublime Continuum/ Treatise on the Later Scriptures of the Great Vehicle, Chapter 1.15 (theg pa
chen po rgyud bla ma’i bstan beos, mahayanosaratantraiasera; P5525, vol. 108):

Due to realizing the quiescent nature of transmigrating beings, [that is, all persons and phenomena]*

They [perceive] the very mode [of being of phenomena],

This being because of the natural thorough purity

And because the afflictive emotions are extinguished from the start.

*From Asanga’s commentary, P5526, vol. 108, 35.3.7.
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* the teaching in satra of a nirvana that is a cessation of suffering upon having taught such a [pri-
mordial] extinction
* and the teaching of cessation in the sense of an absence of inherently existent production

are said by the Superior Nagarjuna to be equivalent. Because his statement appears not to have
been understood, I have explained it in detail.

Gyel-tsap summarizes Dzong-ka-ba’s points but strangely refers to the siitra passage as being a Great
Vehicle scripture:”

A Great Vehicle scripture? cited in Chandrakirti’s Commentary on (Nagarjuna’s) “Sixty Stanzas of

Reasoning” says:
This which is complete abandonment of these sufferings, definite abandonment, purifica-
tion, extinction, separation from desire, cessation, thorough pacification, disappearance,
non-connection to other suffering, non-arising, and non-production is peace, this is auspi-
ciousness. It is like this: the definite abandonment of all the aggregates, the extinction of
cyclic existence, freedom from desire, cessation, nirvana.

And also a [Lower Vehicle] siitra says:

Births are extinct; pure behavior has been observed; what was to be done has been done;
other than this, another worldly existence will not be known.

When Nagirjuna condenses the meaning of these, he says in the Sixty Stanzas of Reasoning, “Just
as a state of destructedness is known....” [In commentary, Chandrakirti®] says that when [the
state of] a Lower Vehicle Foe Destroyer is attained, the knowledge, “My births are extinct,” defi-
nitely must be explained as meaning knowledge of the absence of inherently existent production
because otherwise it would contradict the former satra.c [Chandrakirti®* says that] it would not be
suitable to explain [the former siitra passage] as just the extinction of births in the sense of mak-
ing a connection to a later rebirth because, in reference to the absence of production even during
the nirvana with remainder [that is to say, while still alive], the proximate term “these” is used
and in terms of not being born in future lives it says, “non-connection to other suffer-
ing...nirvana.”

Objection: The general term “these sufferings” is used here for their instances, whereby the
thought is that all afflictive emotions are extinct and non-produced.

Answer: Even though if general terms are not amenable to explanation with a general meaning,
they must be explained as referring to their instances, here there is not the slightest contradiction

2 Notice that Dzong-ka-ba refers to the first siitra passage as “a Lower Vehicle siitra” whereas Gyel-tsap (622.4; Guru Deva
edition, ka, 469.3: theg chen gyi sde snody calls it “a Great Vehicle scripture.” Whether Gyel-tsap was correcting Dzong-ka-ba or
whether he slipped up is yet to be determined; Jam-jang-shay-ba (Grear Exposition of Teness, cha 40a.2) refers to it as a “Hearer
sutra.”
b Golden Reprint, vol. 113, 25.5. After quoting the former passage Chandrakirti says:
Therefore, here also the phrase [in the second passage], “Births are extinct,” indicates the absence of production just
like that [in the former passage]. It is definite that the phrase, “Other than this, another worldly existence will not be
known,” is in reference to future suffering.
¢ It is difficult to fathom the relevance of contradicting the former sitra if that siitra were indeed a “Great Vehicle scripture” as
Gyel-tsap says.
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in explaining [“these sufferings”] in a general context.
Therefore, the two:

* the teaching in the scriptures of the Great Vehicle of cessation in the sense of the absence of in-
herently existent production

* and the teaching in the scriptures of others—that is to say, in the scriptures that the Proponents of
Hearer Vehicle tenets assert as the word [of Buddha]—of extinction, emptiness,

are the same as meaning the absence of production and extinction, that is to say, the absence of
inherently existent production and the extinction of inherent existence, and knowing this [emp-
tiness of inherent existence] is the same as knowing the absence of production and knowing ex-
tinction. Consequently, let [the fact] that the scriptures of the Great Vehicle are the word [of
Buddha] be an object of your awareness. Therefore let [the Great Vehicle] be allowed [as Bud-
dha’s word].?

Nagarjuna makes the appeal that those who are skeptical about Great Vehicle scriptures should con-

sider them to be the word of Buddha since both the Hearer scriptures (although not as interpreted by

the Hearer schools of tenets) and the Great Vehicle teach the same emptiness.

VALIDATING THE GREAT VEHICLE
Nigirjuna shows that despite the similarity between the Lesser Vehicle and the Great Vehicle in their
teaching of emptiness, they do differ in that Bodhisattvas remain in the world out of compassion: (366)
Bodhisattvas also who have seen it thus,
Seek perfect enlightenment with certainty.
They make the connection between lives
Until enlightenment only through their compassion.
Over the next thirty-two stanzas (367-98) he defends the Great Vehicle scriptures as the word of Bud-
dha through an argument that mainly shows why the Great Vehicle is derided (367-79, 383) and the
nature of the Great Vehicle itself (380-87, 390-93).
Why the Great Vehicle is derided. 1t is despised out of:
* a sense of inadequacy and antagonism born of bewilderment about the full extent of the paths and
fruits taught in the Great Vehicle (367, 379, 383)
* not identifying the value of altruism and the harm from mere self-concern (368a)
* misidentifying altruism as harmful (368b)
* knowing that altruism is beneficial and harming others is bad but still despising altruism (368c, 369).
The results of deriding the doctrines of compassion as well as of emptiness are rebirths in bad transmi-
grations (370-71).
Nagarjuna exhorts those who might be concerned about the hardships required in Great Vehicle
practice to consider that undergoing difficulties now can avoid great pain later and relinquishing small

2 Following Gyel-tsap’s interpretation, it seems that the stanza should be translated this way:

The teaching in the Grear Vehicle of the absence of production

And others’ [teaching of] extinction, emptiness,

Are the same as meaning the absence of [inherently existent] production and the extinction [of inherent existence].
Therefore let [the Great Vehicle] be allowed [as Buddha’s word].
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pleasures now can bring great pleasure later (372-77). The implication is that some who deride the
Great Vehicle cannot bear to contemplate its demands for long practice over eons of lives.

The nature of the Great Vehicle. What is described in Great Vehicle scriptures? Compassion and
wisdom (378).2 The six perfections and compassion are the epitome of the Great Vehicle; giving and
ethics bring about other beings’ welfare; one’s own welfare is achieved through patience and effort;
concentration and wisdom bring about liberation (379-80). The Great Vehicle also addresses the in-
conceivable good qualities of a Buddha (384-85), Nagarjuna’s suggestion being that some who deride it
merely cannot accept the inconceivable great nature of a Buddha.

Thus when it is seen that the emptiness explained in the Great Vehicle is the same as the extinction
described in Hearer scriptures and that the Great Vehicle has the special task of addressing the great
nature of a Buddha and how to achieve it through the special practices of Bodhisattvas (390-93), it
should be accepted that the Hearer Vehicle and Solitary Realizer Vehicle on the one hand and the
Great Vehicle on the other are all the word of Buddha (387-88). Nagirjuna makes the point that Bud-
dha made certain teachings “with a special intention,” such as sometimes teaching three final vehicles
(thereby indicating that some beings never achieve Buddhahood) and sometimes teaching one final
vehicle (thereby indicating that all beings eventually attain Buddhahood); since the purpose for this is
difficult to understand, at minimum it would be best to remain neutral about the Great Vehicle scrip-
tures (388-89).

Nagirjuna’s argument—built on an appeal to altruism, fear of the consequences of selfishness, chid-
ings about willingness to accept hardship, similarity of teachings in the Lower Vehicle and the Great
Vehicle, the special teachings of the Great Vehicle, and the mystery of Buddhahood—ends with a de-
scription of the series of teachings that a Buddha dispenses: (394-96)

Just as a grammarian [first] 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;
To some, for the sake of achieving merit;
To some, doctrines based on duality;
To some, doctrines based on non-duality;
To some what is profound and frightening to the fearful—
Having an essence of emptiness and compassion—
The means of achieving [unsurpassed] enlightenment.
As Gyel-tsap says:*
Just as a grammarian first has students read a model of the alphabet, the Buddhas do not teach

trainees from the very beginning doctrines that are difficult to realize. Rather, they teach the
doctrines that they can bear as objects of their minds. The stages are as follows:

2 For Dzong-ka-ba’s brief discussion of 378 see Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan
Buddhism, 114-115.
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* to some they teach doctrines to turn them away from ill-deeds such as killing; this is so that
these trainees who have the thought-patterns of beings of small capacity may achieve the ranks
of gods or humans as fruits of their merit

* to some trainees who have the thought-patterns of beings of middle capacity they teach doc-
trines based on the duality of apprehended object and apprehending subject and that cyclic ex-
istence one-pointedly is to be abandoned and nirvana is one-pointedly to be adopted

* to some trainees they teach ultimately established consciousness empty of a difference in sub-
stantial entity between apprehended object and apprehending subject, thereby teaching to
them [doctrine that is] not based on duality

* to some trainees of highest faculties, who will achieve the unsurpassed enlightenment, they
teach [doctrine] that has an essence of emptiness—the profound mode of subsistence [of phe-
nomena] frightening to the fearful who adhere to the true existence of things—and compas-
ston.?

The suggestion is that it is out of a Buddha’s omniscience that different modes of practice are taught.

From the beginning of the Precious Garland when Nagarjuna pays homage to the Buddha as a being
who has become freed from all defects and adorned with all good qualities to the end (497) when he
calls on his listeners to free themselves from all defects and become adorned with all good qualities and
thereby transform themselves into a sustenance for all beings, he interweaves advice for the develop-
ment of compassion and the wisdom realizing emptiness. It is clear that far from being incompatible,
the two are viewed as parts of a harmonious path to a state of supreme service for others.

2 Gyel-tsap’s interpretation of this highest level of the teaching (64a.6) finds little support in the Sanskrit syntax but conveys
much of the intent.



PART TWO:
PRECIOUS GARLAND OF ADVICE FOR A Kinc

Sanskrit: rzjaparikathi-ratnamala / ratnavali
Tibetan: rgyal po la gtam bya ba rin po che’i phreng ba / rin chen phreng ba

By Nagarjuna

As interpreted for the most part by Gyel-tsap Dar-ma-rin-chen



TRANSLATOR’S REMARKS

Although I have consulted both the surviving Sanskrit portions of Nagarjuna’s text* and the sole Indian
commentary, the Extensive Explanation of (Nagarjuna’s) “Precious Garland™ by Ajitamitra,° the transla-
tion mainly follows the lengthy commentary in Tibetan by Gyel-tsap Dar-ma-rin-chen, entitled [/umi-
nation of the Essential Meanings of (Nagarjuna’s) “Precious Garland of Madhyamaka.” In addition to a
running interpretation of all five chapters, Gyel-tsap breaks Nigarjuna’s text into a complicated series
of sections and sub-sections in order to clarify shifts of topic and inter-relations of points. I have ex-
tracted this guide and placed it both beside the stanzas themselves and separately at the end as a table of
contents. Most often, the guide provides crucial help in orienting comprehension but occasionally can
seem tediously over-done due to fitting every stanza (and every line) into a patterned whole. However,
the tedium is mitigated by appreciating the creative task of fabricating such a detailed outline.

3 The Sanskrit survives for stanzas 1-77, 101-146¢, 301-400, 401-455b, and 478d-500ab; for an excellent critical edition of
the Sanskrit and the Tibetan translated by Jfianagarbha and Lu-gyel-tsen (klu’i rgyal mishan) in the first half of the eighth
century and revised by Kanakavarman and Ba-tsap Nyi-ma-drak (pa tshab nyi ma grags) in the eleventh century, as well as a
copy of Paramartha’s Chinese translation, discussion of translations, and works in progress, see Michael Hahn, Nagarjuna’s
Ratnavali, vol.1, The Basic Texts (Sanskrit, Tibetan, and Chinese), (Bonn: Indica et Tibetica Verlag, 1982). I used an edition
of the Tibetan not found in a printed canon, published at the zho/ Printing Press below the Potala in Hla-sa, as my basis,
compared it to the Peking edition and Gyel-tsap’s commentary, and constructed an improved 2ho/ edition, given below, that
also incorporates some of Gyel-tsap’s preferences. As Hahn (20-22) says, the zhol edition is often preferable to these four ca-
nonical editions with respect to reflecting the Sanskrit, but a thorough-going analysis is yet to be done. In addition, the San-
skrit frequently differs from the Tibetan texts, and it would be most interesting once another edition of the Sanskrit is made
available (rumored now to be stolen from Tibet and kept in Beijing) for analysis to be conducted as to whether the fact that
the Tibetan revisers compared three Sanskrit editions could make the Tibetan more reliable in places than the present Sanskrit
edition.

b rin po che phreng ba'i rgya cher bshad pa, ramavalifiks; translated into Tibetan by Vidyakaraprabha and Bel-dzek (zhu chen gyi
Io tstsha ba dpal brisegs); Peking 5659, vol. 129, 183.2.4-201.4.6; Golden Reprint, vol. 183 (nge), 363-482. Of the 118 folios
of Ajitamitra’s commentary, Chapter 1 takes 67 folios (Golden Reprint, vol. 183, 364.3-431.6); Chapter 2, 25 folios (431.6-
456.1); Chapter 3, 7 folios (456.1-463.2); Chapter 4, 10 folios (463.2-473.5); Chapter 5, 9 folios (473.5-482.5). From this, it
is clear that Ajitamitra’s focus was on the first Chapter with much less for the last four. See also Hahn, 18.

€ mi pham bshes gnyen.

d dbu ma rin chen ‘phreng ba’i snying po’s don gsal bar byed pa, Collected Works, ka, (lha sa: zhol par khang, 15th rab *byung in
the fire rooster year, i.e., 1897), 78 folios; also, Collected Works, k4, (New Delhi: Guru Deva, 1980), 349-504. In the transla-
tion, all references are to the 1897 edition except as noted. Leonard W. J. van der Kuijp (“Notes on the Transmission of Na-
garjuna’s Ratnavali in Tibet,” The Tibet Journal, Summer 1985, vol. X, No. 2, 8) reports that the only other Tibetan com-
mentary “listed in the indigenous bibliographies is the one written by Zhang Thang-sag-pa Ye-shes byung-gnas,” and identifies
itas MHTL no. 11345.

¢ Chapter 1 takes 21 folios (4a.3-25b.3); Chapter 2, 13 folios (25b.3-38a.5); Chapter 3, 11 folios (38a.5-49b.2); Chapter 4, 15
folios (49b.2-64b.5); Chapter 5, 12 folios (64b.5-76b.6). Gyel-tsap liberally borrows from Ajitamitra without attribution as is
the frequent custom, somewhat like revising a textbook.



1 HIGH STATUS AND DEFINITE GOODNESS

Homage to all Buddhas and Bodhisattvas.?

1

I bow down to the Omniscient,

Freed from all defects,

Adorned with all good qualities,

The sole friend of all beings.

O King, I will explain practices solely virtuous
To generate in you the doctrine,

For the practices will be established

In a vessel of the excellent doctrine.

In one who first practices high status

Definite goodness arises later,

For having attained high status,

One comes gradually to definite goodness.
High status is considered to be happiness,
Definite goodness is liberation.

The quintessence of their means

Is briefly faith and wisdom.

Due to having faith one relies on the practices,
Due to having wisdom one truly knows.

Of these two wisdom is the chief,

Faith is its prerequisite.

One who does not neglect the practices
Through desire, hatred, fear, or bewilderment
Is known as one of faith,

A superior vessel for definite goodness.
Having analyzed well

All deeds of body, speech, and mind,

Those who realize what benefit self and others
And always perform these are wise.

L Insroduction 1-2
A. Obeisance to and praise of Buddhba 1

B. Promise to compose the book 2

II. Actual book 3-487
A. Chapter One: Cause and effecs of high status and definite goodness 3-
100
1. Setting the scene 3-7
a. Order of she two doctrines 3

b. Identification of their causes and of them as effects 4

¢. Difference of main and secondary of the rwo causes 5

d. Characreristics of a trainee who is a vessel 6-7

2 This is an obeisance by the translators from Sanskrit into Tibetan, whose names are listed in the colophon (p. 164).




12

13

14

Not killing, not stealing,

Forsaking the mates of others,

Refraining completely from false,

Divisive, harsh, and senseless speech,

Thoroughly forsaking covetousness, harmful
intent,

And the views of Nihilists—

These are the ten gleaming paths of action;

Their opposites are dark.

Not drinking intoxicants, a good livelihood,
Non-harming, respectful giving,

Honoring the honorable, and love—
Practice in brief is that.

Practice is not done by just
Mortifying the body,
For one has not forsaken injuring others

And is not helping others.

Those not esteeming the great path of excellent
doctrine

Bright with giving, ethics, and patience,

Afflict their bodies, taking

An aberrant path like a cow path [deceiving
oneself and those following].

Their bodies embraced by the vicious snakes

Of the afflictive emotions, they enter for a long
time

The dreadful jungle of cyclic existence

Among the trees of endless beings.

A short life comes through killing.

Much suffering comes through harming.

Poor resources, through stealing.

Enemies, through adultery.

From lying arises slander.

From divisiveness, a parting of friends.

From harshness, hearing the unpleasant.

From senselessness, one’s speech is not
respected.

Covetousness destroys one’s wishes,
Harmful intent yields fright,

Wrong views lead to bad views,
And drink to confusion of the mind.
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2. Actual explanation of the causes and effects of high status and defi-
nite goodness 8-100
a. Cause and effect of high starus 8-24
(1) Extensive exposition 8-24b
(a) Practices for high status 8-21
1" Sixeen practices for high starus 8-10
a’ Thirteen activities 10 be ceased 8-10b
1" Ceasing the ten non-virtues 8-9

2" Ceasing other improprieties 10ab
b' Three practices to engage in 10bc

¢’ Summation 10d

2' Non-existence of those in other systems 11-13
a’ Harming self and others through entering a bad parh 11

b’ Persons who go on bad paths 12

¢' Faulss of entering a bad path 13

3' Fruirs of wrongly engaging in those practices 14-19
a' Fruits concordant with non-virtuous causes, a short life, esc.
14-186



96 PRECIOUS GARLAND OF ADVICE

18

19

20

21

23

Through not giving comes poverty,
Through wrong livelihood, deception,
Through arrogance, a bad lineage,
Through jealousy, little beauty.

A bad color comes through anger,
Stupidity, from not questioning the wise.
These are effects for humans,

But prior to all is a bad transmigration.?

Opposite to the well-known

Fruits of these non-virtues

Is the arising of effects

Caused by all the virtues.

Desire, hatred, ignorance, and

The actions they generate are non-virtues.
Non-desire, non-hatred, non-ignorance,
And the actions they generate are virtues.
From non-virtues come all sufferings
And likewise all bad transmigrations,
From virtues, all happy transmigrations
And the pleasures of all lives.

Desisting from all non-virtues

And always engaging in virtues

With body, speech, and mind—

These are called the three® forms of practice.

Through these practices one is freed from
becoming
A hell-being, hungry ghost, or animal.

Reborn as a human or god one gains

Extensive happiness, fortune, and dominion.

b’ Fructifications into a whole lifesime in a bad transmigration
18cd

¢' Arising of fruits of virtue opposite from those 19

4' Virtuous and non-virtuous causes and effects 20-21

(b) Modes of practice 22

(c) Fruiss of practice 23-24b

2 The fruits previously described are effects within a human life that accord with the causes, but rebirth as an animal, hungry
ghost, or hell-being will occur prior to these results as a human; Ajitamitra, Golden Reprint, vol. 183, 388.3.
b The zhol edition reads “three” (gsurm), as does Gyel-tsap’s commentary (367.2) which says:

These are described as the three forms of practice of the three approaches [of body, speech, and mind] (di ni sgo

gsum gyis chos rnam pa gsum du bshad do).

The sde dge edition (214.6) has “two” (gnyis), as does the Peking (5658, vol. 129, 174.2.5) and Ajitamitra (Peking 5659, vol.
129, 187.2.8; sde dge 269.4). Since it is clear that Gyel-tsap used Ajitamitra’s commentary, he must have been aware of the
alternate reading.
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25

26

27

28

29

31

Through the concentrations, immeasurables,
and formlessnesses®

One experiences the bliss of Brahma and so
forth.

Thus in brief are the practices

For high status and their fruits.

The doctrines of definite goodness

Are said by the Conquerors

To be deep, subtle, and frightening

To the childish, who are not learned.

“I am not, I will not be.

I have not, I will not have,”

That frightens all the childish

And extinguishes fear in the wise.

By him who speaks only to help beings,

It was said that all beings

Have arisen from the conception of I

And are enveloped with the conception of
mine.

“The I exists, the mine exists.”

These are wrong as ultimates,

For the two are not [established]

By a thorough consciousness of reality just as it
is.

The mental and physical aggregates arise

From the conception of I which is false in fact.b
How could what is grown

From a false seed be true?

Having seen thus the aggregates as untrue,

The conception of | is abandoned,

And due to abandoning the conception of 1
The aggregates arise no more.

Just as it is said
That an image of one’s face is seen
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(2) Summation 24cd

b. Cause and effect of definire goodness 25-100
(1) How definise goodness is described in sitra 25-77
(a) Bricf explanation of the Congueror’s description of definite
goodness 25-27
1' How definite goodness is described 25
2' Generavion and non-generation of fear for the profound
meaning by the ignorant and the wise 26

3' The Teacher’s saying that fear arises from conception of self 27

(b) Extensive explanarion of definite goodness 28-74
1’ Proving the conceptions of I and mine to be false 28-34
a' Actual proof 28-29

b' Anzainment of liberation through abandoning these concep-
tions 30

¢' Teaching reality through the example of a reflection 31-33
1" Example for ceasing sufferings and their sources through
realizing the person and aggregases as not truly existing 31-32

2 These are the four concentrations (called the first, second, third, and fourth concentrations), the four immeasurables (love,
compassion, joy, and equanimity), and the four formless absorptions (infinite space, infinite consciousness, nothingness, and
peak of cyclic existence).

b “In fact” means “ultimately” or “as existing able to bear analysis.” See stanza 35 for a description of how misconception of I
leads to rebirth, that is to say, the arising of new mental and physical aggregates.
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Depending on a mirror

But does not really exist [as a face],
52 So the conception of I exists

Dependent on the aggregates,

But like the image of one’s face

The I does not at all really exist.

33 Just as without depending on a mirror 2" The opposite example 33
The image of one’s face is not seen,
So too the conception of I does not exist

Without depending on the aggregates.

s When the Superior Ananda d' Realization of empriness as the cause of liberasion 34
Heard what this means,
He attained the eye of doctrine
And repeatedly spoke of it to monastics.
35 As long as the aggregates are conceived, 2' Refissation of inherently existent bondage and liberation 35-
So long thereby does the conception of I exist. = o
Further, when the conception of I exists, “ ?’::”f_r'_""’;:’” pelic "‘Z:’"‘fﬁ -36
There is action, and from it there also is birth. 1" Hdenriying she roos of gelic xience 35

ss With these three pathways® mutually causing 2" Example for cyclic existence 36
each other
Without a beginning, a middle, or an end,
This wheel of cyclic existence
Turns like the wheel of a firebrand.c
37 Because this wheel is not obtained from self, &' Order of ceasing cyclic exissence 37-38
other,
Or from both, in the past, the present, or the
future,
The conception of I is overcome
And thereby action and rebirth.
38 One who sees how cause and effect
Are produced and destroyed
Does not regard the world
As really existent or really non-existent.

2 “Really exist” is often taken in Ge-luk-ba scholarship to mean “as its own reality,” that is to say, “to be established as its own
mode of abiding” (khyod khyod kyi gnas lugs su grub pa).

b The three are afflictive emotions, actions, and production. From among the twelve links of dependent-arising, the first of
these three—afflictive emotions—is identified as ignorance, attachment, and grasping. The second—actions—is identified as
compositional action and “existence.” The third—production—is identified as the other seven of the twelve links:
consciousness, name and form, six sense fields, contact, feeling, birth, and aging and death.

€ When a firebrand is twirled, it looks like a complete circle, or wheel, of fire.
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43

45

One who has heard thus the doctrine
extinguishing

All suffering, but does not examine it

And fears the fearless state

Trembles due to ignorance.

That all these will not exist in nirvana
Does not frighten you.?

Why does their non-existence
Explained here cause you fright?

“In liberation there is no self and are no

aggregates.”
If liberation is asserted thus,

Why is the removal here of the self
And of the aggregates not liked by you?

If nirvana is not a non-thing,

Just how could it have thingness?

The extinction of the misconception

Of things and non-things is called nirvana.

In brief the view of nihilism

Is that effects of actions do not exist.

Without merit and leading to a bad state,

It is regarded as a “wrong view.”

In brief the view of existence

Is that effects of actions exist.

Meritorious and conducive to happy
transmigrations

It is regarded as a “right view.”

Because existence and non-existence are
extinguished by wisdom,

There is a passage beyond meritorious and ill
deeds.

This, say the excellent, is liberation from

Bad transmigrations and happy
transmigrations.

3 The referent of “you” is a practitioner of the Lesser Vehicle.
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¢’ Benefits of realizing empriness 39

d' Nasure of liberasion 40-45
1" Unsuirability of fearing the extinction of the conception of
a self at the time of the nirvana withous remainder 40

2" Liberarion as the extinction of all conceptions of true exis-
tence 4142
a” Impossibility of an inherently existent non-thing as lib-
eration 41

b" Impossibility of a thing as liberarion 42ab
" Meaning of liberation 42cd

3" Difference berween wrong and right views 43-44

4" Liberation as the extinction of the conception of true exis-
tence even during the nirvana with remainder 45
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s Seeing production?® as caused
One passes beyond non-existence.
Seeing cessation as caused
One also does not assert existence.

7 Previously produced and simultaneously
produced® [causes]
Are non-causes; [thus] there are no causes in
fact,
Because [such] production is not confirmed at
all
As [existing] conventionally or in reality.c
s When this is, that arises,
Like short when there is long.
Due to the production of this, that is
produced,
Like light from the production of a flame.

99 When there is long, there is short.
They do not exist through their own nature,
Just as due to the non-production
Of a flame, light also does not arise.
so Having thus seen that effects arise
From causes, one asserts what appears
In the conventions of the world
And does not accept nihilism.

s1. One who asserts, just as it is, cessation
That does not arise from conventions
Does not pass into [a view of] existence.
Thereby one not relying on duality is
liberated d

3' All phenomena as free of the extremes of permanence and an-
nihilation 46-74
a' Extensive exposition 46-56
1" Refuting inherently existent cause and effect 4647
a" Cause and effect as free of the extremes of existence and

non-existence 46

b" Refuting inherently existent cause and effect 47

2" Avoiding consradiction with what is renowned in the
world 48-49

3" Liberarion through realizing the meaning of non-duality
50-51

3 The production of suffering is caused by the conception of inherent existence; its cessation is caused by the path.

b Previous to and simultaneously with their effects.

¢ Production from previously existent causes and simultaneously existent causes does not occur in the conventions of the world
nor does it exist in the face of an ultimate reasoning consciousness; see Ajitamitra, Golden Reprint, vol. 183, 403.4-403.6.

d According to Gyel-tsap’s interpretation of this stanza (lha sa: zhol par khang, 15th rab *byung in the fire rooster year, i.c.,

1897, ka 16a.1-16a.4) it would read:

One who asserts refutation [of inherently existent cause and effect]

Does not pass into [a view of exaggerated] existence

[As one would do by asserting] as real what does not arise from conventions;

Thereby one not relying on duality is liberated.

It seems that Gyel-tsap resorts to this interpretation in order to avoid having to present the opinion that the ultimate does not

conventionally exist.
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53

55

56

57

58

59

A form seen from a distance

Is seen clearly by those nearby.

If a mirage were water,

Why is water not seen by those nearby?
The way this world is seen

As real by those afar

Is not so seen by those nearby

For whom it is signless like a mirage.

Just as a mirage is seemingly water

But not water and does not in fact exist [as
water],

So the aggregates are seemingly a self

But not a self and do not exist in fact.2

Having thought a mirage to be water

And then having gone there,

Someone would just be stupid to surmise,
“That water does not exist.”

One who conceives of the mirage-like world
That it does or does not exist

Is consequently ignorant.

When there is ignorance, one is not liberated.

A follower of non-existence goes to bad
transmigrations,

And a follower of existence goes to happy
transmigrations.

Through correct and true knowledge

One does not rely on dualism and becomes
liberated.

If through correct and true knowledge

[Such wise persons] do not assert existence and
non-existence

And thereby [you think] that they follow non-
existence,

Why should they not be followers of existence?

If from refuting existence

Non-existence would accrue to them,

4 Gyel-tsap (16b.2) comments:

HIGH STATUS AND DEFINITE GOODNESS 101

4" Illustrative example 52-56
a" Example for realizing and not realizing the reality of
things 52-53

b" Refuting inherently existent aggregates 54

¢" No liberation from cyclic existence 1f views of existence
and non-existence are not abandoned 55-56

b' Absence of the fallacy of thereby falling to the view of anni-
hilasion 57-60
1" Necessity of realizing non-duality to astain liberation 57

2" Flinging the absurd consequence that a realization of whas
is free of the extremes views existence and non-existence 58-59

Just as the image of water in a mirage is in fact, that is to say, when analyzed, not water, so these aggregates are in

fact not inherently existent because although they appear as if an inherently established self, they are not a self.
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Why from refuting non-existence
Would existence not accrue to them?

60 They implicitly have no nihilistic thesis 3" Absence of the fault of annibilation in realizing the non-
And also have no nihilistic behavior conceptual 60
And due to relying on [the path to]? )

enlightenment have no nihilistic thought.
Hence how can they be regarded as nihilists?

&1 Ask the Sz'upkhyas, the followers of Kar_lac_ia,b ¢’ Freedom from extremes as an uncommon feature of Bud-
Nirgranthas, dhism 61-62
And the worldly proponents of a person and
aggregates,d
Whether they propound

«Ke N

What passes beyond “is” and “is not.”

62 Thereby know that the ambrosia
Of the Buddhas’ teaching is called profound,
An exclusive doctrine passing
Far beyond “is” and “is not.”

& How could the world exist in fact,f d' Refuting inberently existent things 63-74
With a nature passed beyond the three times,s 1" Refuting inherently existent going and coming 63-64
Not going when disintegrating, not coming,
And not staying even for an instant?

¢ Because the coming, going, and staying
Of the world and nirvana do not exist
As [their own] reality, what difference
Is there in fact" between the two?

¢s If, due to the non-existence of staying, 2" Refuting inherently existent production, staying, and dis-
Production and cessation do not exist as [their integration as characteristics of products 65

own] reality,

How could production, staying,
And ceasing exist in fact?

2 Gyel-tsap, 17a.6.

b The Vaisheshikas.

€ The Jainas.

4 Gyel-tsap (17b.3) identifies these as some Buddhist sects and non-Buddbhist sects that assert a substantially existent person
and/or substantially existent aggregates.

¢ Since it is a Sanskritic convention to use the plural as an honorific, this could refer only to Shakyamuni Buddha.

fLe., ultimately,

8 Past, present, and future.

b Ajitamitra (Golden Reprint, vol. 183, 411.6) glosses this as “ultimately” (don dam par na).



67

69

70

71

72

73

If always changing,

How are things non-momentary?

If not changing,

How can they be altered in fact?

Do they become momentary

Through partial or complete disintegration?

Because an inequality® is not apprehended,

This momentariness cannot be admitted either
way.

If momentary, then it becomes entirely non-
existent;

Hence how could it be old?

Also if non-momentary, it is constant;

Hence how could it be old?

Just as a moment has an end, so a beginning
And a middle must be considered.

Thus due to this triple nature of a moment,
There is no momentary abiding of the world.

Also the beginning, middle, and end

Are to be analyzed like a moment.

Therefore beginning, middle, and end

Are also not [produced]* from self or other.

Due to having many parts there is no unity,

There is not anything without parts.

Further, without one, there is not many.

Also, without existence there is no non-
existence.

If it is thought that through disintegration or
an antidote

An existent becomes non-existent,

Then how without an existent

Could there be disintegration or an antidote?

Hence, in fact there is no disappearance

Of the world through nirvana.

Asked whether the world has an end

The Conqueror remained silent.
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3" Tangentially refuting the assertions of non-Buddhists 66-
68
4" Refuting the Vaisheshikas’ assertion of permanent atoms
66-67

b" Refusing the Vaishnavas’ assertion of a permanent person
68

4" Refusing inberently existent momenss 69-74
a" All moments as having parts 69

b" Refuring inherent existence of what has parts 70

" Refuting inherently existent things through the reason of
their not being one or many 71-73b

d" Reason for not holding the world as having an end 73¢-
74

2 It is not seen that only part of a thing changes. Also, if a particle changed completely, it could not be said, as the Vaisheshikas
do, that it is permanent but its states are impermanent.
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74

75

76

78

79

Because he did not teach this profound
doctrine
To worldly beings who were not receptacles,

The All-Knowing is therefore known
By the wise to be omniscient.

Thus the doctrine of definite goodness

Was taught by the perfect Buddhas,

The seers of reality, as profound,

Unapprehendable, and baseless.

Frightened by this baseless doctrine,

Delighting in a base, not passing

Beyond existence and non-existence,

Unintelligent beings ruin themselves.

Afraid of the fearless abode,

Ruined, they ruin others.

O King, act in such a way

That the ruined do not ruin you.

O King, lest you be ruined

I will explain through the scriptures

The mode of the supramundane, just as it is,

The reality not partaking of dualism.

This profundity endowed with meanings
drawn [from scriptures]®

And beyond ill-deeds and meritorious deeds

Has not been tasted by those who fear the
baseless—

The others—the Forderss—and even by our
own.d

A person is not earth, not water,

Not fire, not wind, not space,

Not consciousness, and not all of them.

What person is there other than these?

(c) Summation 75-77
1' Conquerors’ descriptions of the profound 75

2' Faulss of fearing the profound 76-77b

3' Exhorting the king to realize the profound 77¢d

(2) Exhorting the king to train in the profound 78-100
(a) Setting the scene 78-79

(8) Two selflessnesses 80-100
1" Selflessness of persons 80-82
a’' Unsuitability of the six constituents as the person 80-81

 “Baseless” means not providing a base for the conception that things inherently exist.

b Following Gyel-tsap, 21a.4: "khor ba'i rgyu gyur pa’i sdig dang bsod nams bya ba las ‘das pa’s zab mo gsung rab las bkrol ba’i don
dang ldan pa. For an extensive discussion of whether 79b should read bkrol or bkol see van der Kuijp, “Notes on the
Transmission of Nagarjuna’s Ratnavali in Tibet,” The Tibet Journal, Summer 1985, vol. X, No. 2, 76; van der Kuijp settles on
bkrol. My translation was prompted by Dunne and McClintock’s “derived (from the scriptures).”

€ “Forders” (mu stegs, firthika) are non-Buddhists who propound and follow a path, or ford, to liberation or high status.

4 “Our own” refers to those following lower systems of Buddhist tenets.
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82

83

85

Just as a person is not real

Due to being a composite of six constituents,

So each of the constituents also

Is not real due to being a composite.

The aggregates are not the self, they are not in
it,

It is not in them, without them it is not,

It is not mixed with the aggregates like fire and
fuel.2

Therefore how could the self exist?

The three elements® are not earth, they are not
in it,

It is not in them, without them it is not;

Since this also applies to each,

The elements, like the self, are false.

Earth, water, fire, and wind

Individually also do not inherently exist.

When any three are absent, an individual one
does not exist.

When one is absent, the three also do not exist.

If when three are absent, an individual one
does not exist

And if when one is absent, the three also do
not exist,

Then each itself does not exist.

How could a composite be produced?

Otherwise, if each itself exists,

Why without fuel is there no fire?

Likewise why is there no water, wind, or earth

Without motility, obstructiveness, or
cohesion?*
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&' Refuting an inberently existent person through a fivefold
analysis 82

2' Selflessness of other phenomena 83-100
@' Refuting an inherently existent form aggregate 83-99
17 Refusing inherently existent dependent-arisings 83-90
a" Their not being established as one or many 83

b" Therefore the elements are not inherently existent 84

c" Absence of inherent existence of composites 85-87
1: Contradiction of inherent existence and dependence of
composites 85

2: Refuting an answer to that 86

2 According to Ajitamitra (Golden Reprint, vol. 183, 423.2) this means that if the aggregates and the self were mingled like
fire and fuel, then they could not be distinguished, as is the case with a mixture of water and milk. According to Gyel-tsap
(22b.2), this means that the aggregates and the self are not inexpressible as either one or different because all phenomena are
either one or different.

b Water, fire, and wind; or cohesion, maturing, and motility.

¢ There absurdly would be water without motility, obstructiveness, or maturation. There absurdly would be wind without

obstructiveness, maturation, or cohesion. There absurdly would be earth without motility, maturation, and cohesion.



106 PRECIOUS GARLAND OF ADVICE

&7 If [it is answered that] fire is well known [not
to exist without fuel but the other three
elements exist by way of their own entities],

How could your three exist in themselves

Without the others? It is impossible for the
three

Not to accord with dependent-arising.

g8 How could those—that themselves
Exist individually—be mutually dependent?
How could those—that do not themselves
Exist individually—be mutually dependent?

s If it is the case that they do not themselves exist
individually,
But where there is one, the other three exist,
Then if unmixed, they are not in one place,
And if mixed, they do not themselves exist
individually.

% The elements do not themselves exist

individually,

So how could their own individual characters?
exist?

What do not themselves individually exist
cannot predominate.

Their characters are regarded as
conventionalities.

o This mode [of refutation] is also to be applied
To colors, odors, tastes, and objects of touch;
Eye, consciousness, and form;*

Ignorance, action, and birth;

92 Agent, object, and action,

Number, possession, cause and effect,

4 In Tibetan scholastic literature the characters of the four elements are:

earth—that which is hard and obstructive
water—that which is wet and moistening
fire—that which is hot and burning
wind—that which is light and moving.

3: Dispelling further debate 87

d" Refuting proofs for inherent existence 88-90

2" Refuting inherent existence of evoluses of the elements 91ab

3" Applying she refutation to other phenomena 91¢c-98
a" Actual applicasion 91¢-92

b The potencies of the four elements are said to be present in everything; the predominance of one element over the others
determines what is manifested, but if they do individually exist, how could one predominate?

¢ These three are the visual sense organ, the visual consciousness, and the form (color and shape) seen by the visual

consciousness.
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Time, short and long, and so forth,
Name and name-bearer as well.

93 Earth, water, fire, and wind, b" Sources for the emptiness of inherent existence 93-98
Long and short, subtle and coarse, 1: All phenomena as empiy of inherent existence 93
As well as virtue and so forth are said by the
Subduer
To be ceased in the consciousness [of reality].
os Earth, water, fire, and wind 2: Explanation 94-95

Do not have a chance?

In the face of that undemonstrable
consciousness

Complete lord over the limitless.

ss Here® long and short, subtle and coarse,
Virtue and non-virtue,
And here names and forms
All are ceased.

s All those that earlier appeared to consciousness 3: Stating proofs 96-97
Because of not knowing that [reality]
Will later cease for consciousnessd in that way
Because of knowing that [reality].

97 All these phenomena of beings
Are seen as fuel for the fire of consciousness.
They are pacified through being burned
By the light of true discrimination.

9s The reality is later ascertained 4: No faulr of falling to a view of annibilation 98
Of what was formerly imputed by ignorance.c

2 Gyel-tsap (24b.1) takes this as meaning to that consciousness “earth, water, fire, and wind do not find a location in the face
of its perception” (sa dang chu dang me dang ni rlung gis khyod kyi gzigs ngor gnas thob par ‘gyur ba min). The zhol edition reads
rlung gi gnas mthong ‘gyur ma yin; Hahn (37) reads rlung gis gnas thod gyur ma yin which is confirmed by Ajitamitra (Golden
Reprint, vol. 183, 430.1) who then glosses it with gnas skabs rnyed par mi gyur ro.
b “Here” means “in the face of meditative equipoise directly realizing emptiness.”
€ Gyel-tsap (24b.3) identifies what is not known as “the primordially existent absence of inherently existent production” (gdod
nas grub pa’i rang bzhin gyis skye ba med pa'i don).
d Gyel-tsap (24b.5) glosses “for consciousness” with “in the face of perception by a Superior’s meditative equipoise” ( phags pa’i
mnyam gzhag gi gzigs ngor).
¢ The translation of these lines follows the Tibetan as well as Gyel-tsap’s commentary (25a.2):

Objection: Since in that case you have asserted that everything does not exist, you become a Nihilist.

Answer: Not so. Afflictive ignorance previously imputed inherent existence where there is no inherent existence,
and later upon having delineated the emptiness of inherent existence, one ascertains suchness and realizes the mode
of abiding of things, but there is no fallacy of deprecating things even in the slightest.
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When a thing is not found,
How can there be a non-thing?
9 Because the phenomena of forms 4" Refisting inherently existent space 99
Are only names,* space too is only a name.
Without the elements how could forms exist?
Therefore even name-only does not exist.

wo Feelings, discriminations, compositional b’ Applying the refutation to the remaining aggregates 100
factors,
And consciousnesses are to be considered
Like the elements and the self.
Thereby the six constituents® are selfless.

The first chapter of the Precious Garland, An Indication of High Status and Definite Goodness, is
finished.

2 gzugs kyi dngos po ming tsam phyir. Chandrakirti’s citation of this in his Prasannapadi has a different reading, “because of
being just the non-existence of form” (riipasyibhavamatratvad). This reading is not reflected in any of the Tibetan texts, either
of the Ratnavali or of the Prasannapada (Tibetan Cultural Printing Press, 346.6) or in their commentaries. Though both
readings make sense, I am following the Tibetan because it was checked against three Sanskrit editions and here I am seeking
to present a translation of the Precious Garland in the light of Gyel-tsap’s commentary (25.5).

“Only name” means “merely nominally existent,” the word “merely” eliminating that phenomena are established by way of
their own character. In Ge-luk-ba scholastic literature it is said that “only name” does not mean “merely sounds” even though
names are sounds, since otherwise the only phenomena that would exist would be sounds.
® The constituents are earth, water, fire, wind, space, and consciousness, which are the basis in dependence upon which a self is
imputed.
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101 Just as when a banana tree
With all its parts is torn apart, there is nothing,
So when a person having the [six] constituents
Is divided, it is the same.

102 Therefore the Conquerors said,
“All phenomena are selfless.”
Since this is so, all six constituents
Have been delineated as selfless for you.

103 Thus neither self nor non-self
Are to be apprehended as real.
Therefore the Great Subduer rejected
Views of self and of non-self.

104 Sights, sounds, and so forth were said by the
Subduer
Not to be true and not to be false.
If from one position its opposite arises,
Both do not exist in fact.?

10s Thus ultimately this world
Is beyond truth and falsity.
Therefore the Subduer does not assert
That it really exists or does not.
106 [Knowing that] these in all ways do not exist,
How could the All-Knower say
They have limits or no limits,
Or have both or neither?
17 “Innumerable Buddhas have come,
And likewise will come and are here at present.
There are zillions of sentient beings,
And in addition the Buddhas intend to abide
in the three times.

B. Chapter Two: Inserwoven explanasion of the cause and effect of defi-
nite goodness and high starus
1. Cause and effect of definite goodness 101-23
a. Refuting extreme views 101-15
(1) Recalling the former explanation through another example 101

(2) Acsual refusation of extreme views 102-14
(@) Absence of inherens existence of self and selflessness 102-3

() Absence of inberent existence of existents and non-existents
1046
1' Actual explanarion 104-5

2' Reason for not answering in any of the four extremes 106

(c) Dispelling an objection that not teaching an end o cyclic exis-
tence is wrong 107-14
1" Objection 107-8

2 It has already been established that there are no inherently existent things and no inherently existent trueness; thus, there are

no inherently existent non-things and no inherently existent falseness, because the latter exist only in relation to the former.
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108 “The extinguishing of the world in the three
Times does not cause it to increase,
Then why was the All-Knower silent
About the limits of the world?™

109 That which is secret for a common being 2" Answer 109-14
Is the profound doctrine, a' Example for the absence of inherent existence of the world's
The world as like an illusion, production and cessasion 109-11

. s . 1" The nd as what is t -receptacles 109
The ambrosia of the Buddhas’ teaching. profou secret for mon-receptacles

1o Just as the production and disintegration 2" Acrual example 110-11
Of an illusory elephant are seen,

But the production and disintegration
Do not really exist,

i So the production and disintegration
Of the illusion-like world are seen,
But the production and disintegration
Do not ultimately exist.

uz Justas an illusory elephant, b' Example for the absence of inherent existence of going and
Being only a bewildering of consciousness, coming 112-13
Does not come from anywhere,
Nor go anywhere, nor really stay,

ns So the illusion-like world,
Being only a bewildering of consciousness,
Does not come from anywhere,
Nor go anywhere, nor really stay.

us Thus it has a nature beyond the three times. ¢' Things are only nominally imputed 114
Other than as the imputation of a convention
What world is there in fact
Which would exist or not?

us For this reason the Buddha, (3) Therefore the four extremes were not taught 115

Except for keeping silent, said nothing
About the fourfold format: having or
Not having a limit, both, or neither.b

2 An objector wonders, “Innumerable Buddhas are effecting the liberation of even more sentient beings; there are no new
sentient beings; thus in time all would be liberated. Since, of course, such extinguishing, or liberating, of worldly beings does
not increase the number of beings, the world must eventually have an end. Thus, why did Buddha remain silent about an end
to the world?”

b The first extreme of the world’s having limits is propounded by the Dialectician Nihilists who say that the self is finished at
the end of this life and does not go on to a future life. The second extreme of the world’s not having limits is propounded by
the Simkhyas who say that the very self of this life goes to the next life. The third extreme of the world’s both having and not
having limits is propounded by the Jainas who say that the states of the self have limits but the nature of the self has no limits.
The fourth extreme of the world’s neither having nor not having limits is propounded by the Buddhist Proponents of a Self
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16 When the body, which is unclean, b. Difficulsy of realizing the profound 116-23
Coarse, and an object of the senses, (1) Reason for the difficulty of realizing she profound 116-17
Does not stay in the mind [as having a nature
of uncleanliness and pain]
Although it is continually in view,
17 Then how could this doctrine
Which is most subtle, profound,
Baseless, and not manifest,
Easily appear to the mind?

us Realizing that because of its profundity (2) Reason why Buddba did not explain the profound o non-
This doctrine is difficult for beings to recepeacles 118
understand,

The Subduer, having become enlightened

[At first] turned away from teaching doctrine.?
19 This doctrine wrongly understood (3) Explaining the reason 119-23

Causes the unwise® to be ruined () Faulss of misconceiving the profound 119-20

Because they sink into the uncleanliness

Of nihilistic views.

120 Further, the stupid who fancy
Themselves wise, having a nature
Ruined by rejecting [emptiness], go headfirst
To a terrible hell due to their wrong

understanding.
121 Just as one comes to ruin (b) Example for the defects of misconception and the good quali-
Through wrong eating but obtains ties of correct conception 121-22

Long life, freedom from disease,
Strength, and pleasures through right eating,
12 So one comes to ruin
Through wrong understanding
But obtains bliss and highest enlightenment
Through right understanding.
123 Therefore having forsaken with respect to this (¢) Advice t0 be consciensious about realizing the profound 123
[doctrine of emptiness]
Nihilistic views and rejection,

(gang zag yod par smra ba, pudgalavadin) who say that there is a real self that is utterly unpredicable as being either permanent
or impermanent.

2 His initial display of reluctance to teach is considered to be his first teaching—pointing to the profundity of what he realized
and its difficulty of realization.

b Those who accept emptiness but take it to mean nothingness thereby turn away from the practice of virtue and the overcom-
ing of non-virtuous activities.

¢ These are those who take emptiness to mean a denial of cause and effect and therefore reject emptiness.
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Be supremely intent on correct understanding
For the sake of achieving all aims.

124 If this doctrine is not understood thoroughly,
The conception of an I prevails,
Hence come virtuous and non-virtuous actions

Which give rise to good and bad rebirths.

12s Therefore, as long as the doctrine removing
The conception of I is not known,
Take heed of the practices
Of giving, ethics, and patience.

126 A Lord of the Earth who performs actions
With their prior, intermediary,
And final practices
Is not harmed here or in the future.

1z Through the practices there are fame and
happiness here,
There is no fear now or at the point of death,
In the next life happiness flourishes,
Therefore always observe the practices.
128 The practices are the best policy,
It is through them that the world is pleased;
Neither here nor in the future is one cheated
By a world that has been pleased.
129 The world is displeased
By the policies of non-practice.
Due to the displeasure of the world
One is not pleased here or in the future.
130 How could those with senseless deviant minds
On a path to bad transmigrations,
Weretched, intent on deceiving others,
Have understood what is meaningful?
How could those intent on deceiving others
Be persons of policy?
Through it they themselves will be cheated
In many thousands of births.

13

132 Even if you seek to harm an enemy,
You should remove your own defects and
cultivate good qualities.
Through that you will help yourself,
And the enemy will be displeased.

2. Cause and effect of high status 124-74b
a. Seiting the scene 124-25
(1) Travelling in cyclic existence due to not realizing emptiness 124

(2) Advice 5o strive for high status as long as emptiness is not real-
ized 125

b. Actual explanasion of the cause and effect of high status 126-74b
(1) Achieving the causes for high status 126-43
(@) General exhortarion to practice the causes for high status 126-
32
I’ Practicing causes having five benefis 126-27

2' Practice is the best policy 128

3' Forsaking bad policies 129-32

&' Unsuitability of relying on bad treatises 129

b’ Scorning reliance on bad srearises 130-31

¢' Special policy for practice 132



133 You should cause the assembling

Of the religious and the worldly

Through giving, speaking pleasantly,

Purposeful behavior, and concordant behavior.?
134 Just as by themselves the true words

Of kings generate firm trust,

So their false words are the best means

To create distrust.

133 What is not deceitful is the truth;
It is not an intentional fabrication.
What is solely helpful to others is the truth.b
The opposite is falsehood since it does not
help.
136 Just as a single splendid charity
Conceals the faults of kings,

So avarice destroys

All their wealth.

137 In peace there is profundity.
From profundity the highest respect arises,
From respect come influence and command,
Therefore observe peace.

138 From wisdom one has a mind unshakable,
Non-reliance on others, firmness,
And is not deceived. Therefore,
O King, be intent on wisdom.

139 A lord of humanity having the four
goodnesses—
Truth, generosity, peace, and wisdom—
Is praised by gods and humans
As are the four good practices themselves.
140 Wisdom and practice always grow
For one who keeps company
With those who speak advisedly,
Who are pure, and who have unstained
wisdom and compassion.
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(b) Training in the special causes of high stasus 133-43
1" Training in the four ways of assembling students 133

2" Training in the four: speaking truth, generosity, peace, and
wisdom 134-39
a' The four individually 134-38
1" Training in truth 134-35

2" Training in giving 136

3" Training in peace 137

4" Training in wisdom 138

b' Summation 139

3’ Relying on special associates who cause increase of virtue 140-
43
a' Characteristics of special associases 140

2 “Giving” means to give material things; “speaking pleasantly” is to converse on the topics of high status and definite
goodness; “purposeful behavior” is to cause others to practice what is beneficial; “concordant behavior” is for one to practice

what one teaches others.

b For discussion of this stanza, see p- 80.

¢ Gyel-tsap (31b.3) describes purity as having few desires and knowing satisfaction and (thus) pure intention.
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11 Rare are helpful speakers,
Listeners are very rare,
But rarer still are those who act at once
On words that though unpleasant are
beneficial.
2 Therefore having realized that though
unpleasant
It is helpful, act on it quickly,
Just as to cure an illness one drinks
Dreadful medicine from one who cares.©

143 Always considering the impermanence
Of life, health, and dominion,

You thereby will make intense effort
Solely at the practices.

144 Seeing that death is certain

And that, having died, you suffer from ill
deeds,

You should not commit ill deeds

Though there might be temporary pleasure.

s Sometimes no horror is seen
And sometimes it is.

If there is comfort in one,
Why do you have no fear for the other?

146 Intoxicants lead to worldly scorn,

Your affairs are ruined, wealth is wasted,
The unsuitable is done from delusion,
Therefore always avoid intoxicants.

147 Gambling causes avarice,
Unpleasantness, hatred, deception, cheating,
Wildness, lying, senseless talk, and harsh

speech,
Therefore always avoid gambling.

s Lust for a woman® mostly comes
From thinking that her body is clean,

b Suitabilisy of following special associates 141-42

¢' Continuously meditating on the imminence of death 143

(2) Forsaking the causes of bad sransmigrations 144-73
(a) Brief explanation 144-45

(b) Extensive explanation 146-73
1" Sropping astachmens to intoxicants 146

2' Stopping astachment to gambling 147

3' Sropping artachment ro women 148-70
a’ General refuration of the cleanliness of a woman’s body 148

2 Sometimes the horrible effects of a bad deed are not seen until the next life, and sometimes they are seen in this life. If
comfort is taken because the effects are not seen, why is fear of those actions not generated when the effects are seen?

b Gyel-tsap (32b.2) identifies this as due to the discomfort of wondering whether one will win or not.

¢ Since Nagirjuna is speaking to a heterosexual man, he speaks about a woman’s body; but as he says later, this same message is

to be applied to the male body.



But there is nothing clean
In a2 woman’s body in fact.

149 The mouth is a vessel of foul saliva
And scum between the teeth,
The nose a vessel of snot, slime, and mucus,
The eyes are vessels of tears and other
excretions.

150 The abdomen and chest is a vessel
Of feces, urine, lungs, liver, and so forth.
Those who through obscuration do not see
A woman this way, lust for her body.

151 Just as some fools desire
An ornamented pot filled with what is unclean,
So ignorant, obscured
Worldly beings desire women.?

152 If the world is greatly attached
Even to this ever-so-smelly body
Which should cause loss of attachment,
How can it be led to freedom from desire?

153 Just as pigs are greatly attached
To a site of excrement, urine, and vomit,
So some lustful ones desire
A site of excrement, urine, and vomit.

154 This city of a body with protruding holes
From which impurities emerge
Is called an object of pleasure
By beings who are stupid.

155 Once you yourself have seen the impurities
Of excrement, urine, and so forth,

How could you be attracted
To a body composed of those?

156 Why should you lust desirously for this
While recognizing it as an unclean form
Produced by a seed whose essence is impure,
A mixture of blood and semen?

157 One who lies on this impure mass
Covered by skin moistened
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b' Specific refutation of the cleanliness of a s body 149-
69
1" Refuting that a woman's parss are beauriful 149-54
a" Unsuitability of artachment to a woman'’s body because
of its only having a nature of the unclean 149-50

b" Example 151

c" Absence of the state of desirel if astached 1o
152

d" Though a woman'’s body is unclean, the stupid call it a
cause of pleasure 153-54

2" Refuting that the whole body is beautiful 155-68
a" Stopping astachment to a woman's body in general 155-
57

4 Hahn (61) identifies this stanza as a spurious addition in the Tibetan; indeed, if it is, it would explain why the chapter has an

extra stanza.
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With those fluids, merely lies
On top of a woman’s bladder.
158 If whether beautiful or ugly,
Whether old or young,
All female bodies are unclean,
From what attribute does your lust arise?

159 Just as it is not fit to desire
Filth although it has a good color,
Is very fresh, and has a nice shape,
So is it with a woman’s body.

160 How could the nature of this putrid cotpse,
A rotten mass covered outside by skin,
Not be seen when it looks
So very horrible?

161 “The skin is not foul,

It is like a garment.”
Like a hide over a mass of impurities
How could it be clean?

162 A pot though beautiful outside,

Is reviled when filled with impurities.
Why is the body, filled with impurities
And foul by nature, not reviled?

163 If you revile against impurities,

Why not against this body
Which befouls clean scents,
Garlands, food, and drink?

164 Just as one’s own or others’
Impurities are reviled,

Why not revile against one’s own
And others’ unclean bodies?

165 Since your own body is

As unclean as a woman’s,
Is it not suitable to part
From desire for self and other?

16 If you yourself wash this body
Dripping from the nine wounds®
And still do not think it unclean,
What use is [religious] instruction for you?

2 The nine orifices are eyes, ears, nostrils, mouth, genitalia, and anus.

b" Stopping artachment to its color and shape 158-65b
1: Stopping atrachment to the color and shape of a
s body in general 158

2: Stopping astachment to a beautiful body 159-63
a: Unsuirability of astach 15961

b: Suitability of disguss 162-63

3: Thinking that one’s own body, like a woman’s, is un-
clean 164-65b

e unsuitability of astach t0 @ woman s

1

body 165c-66




167 Whoever composes poetry
With metaphors elevating this body—
O how shameless! O how stupid!
How embarrassing before [wise]® beings!
168 Moreover, these sentient beings—
Obscured by the darkness of ignorance—
Quarrel most over what they desire,

Like dogs for the sake of some dirty thing.

169 There is pleasure when a sore is scratched,
But to be without sores is more pleasurable
still.
Just so, there are pleasures in worldly desires,
But to be without desires is more pleasurable
still.
170 If you analyze thus, even though
You do not achieve freedom from desire,
Because your desire has lessened
You will not lust for women.

i1 To hunt game is a horrible
Cause of short life,
Fear, suffering, and hell,
Therefore always steadfastly keep from killing.
172 Those who frighten embodied beings
When they encounter them are malevolent
Like a snake spitting poison,
Its body completely stained with impurity.
i73 Just as farmers are gladdened
When a great rain-cloud gathers,
So those who gladden embodied beings
When encountering them are beneficent.
174 Thus observe the practices incessantly
And abandon those counter to them.
If you and the world wish to attain
Unparalleled enlightenment,
175 Its roots are the altruistic aspiration to
enlightenment
Firm like the monarch of mountains,
Compassion reaching to all quarters,
And wisdom not relying on duality.
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d" Chiding persons who praise women 167-68

3" Refuting that attachment to a woman is a cause of happi-
ness 169

¢' Effect of meditating on uncleanliness 170

o4' Stopping hunting 171-73
a' Forsaking killing 171

b' Forsaking generating fear in others 172

' Generating pleasure in others 173

(3) Summary: Abandoning non-practices and achieving the prac-
tices 174ab
3. Cause and effect of definise goodness 174¢-200

a. Condensing the principal causes of highest enlightenment into
three and training in them 174c-75
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176 O great King, listen to how b. Training in the causes for achieving the thirty-two signs of @ Bud-
Your body will be adorned dba 176-96
With the thirty-two signs (1) Echorsation to lisen 176
Of a great being.

177 Through proper honoring of stiipas,? (2) Acsual explanasion of the thirsy-two marks of @ Buddba 177-
Honorable beings, Superiors, and the elderly 9%

You will become a Universal Monarch,
Your glorious hands and feet marked with [a
design of] wheels.

178 O King, always maintain firmly
What you have vowed about the practices,
You will then become a Bodhisattva
With feet that are very level.

179 Through giving, speaking pleasantly,
Purposeful behavior, and concordant behavior®
You will have hands with glorious
Fingers joined by webs [of light].

180 Through abundant giving
Of the best food and drink
Your glorious hands and feet will be soft;
Your hands, feet, shoulder blades,

And the nape of your neck will broaden,
So your body will be large and those seven
areas broad.

181 Through never doing harm and freeing the
condemned
Your body will be beautiful, straight, and large,
Very tall with long fingers
And broad backs of the heels.

1.2 Through spreading the vowed practices
You will have glory, a good color,
Your ankles will not be prominent,
Your body hairs will stand upwards.

183 Through your zest for knowledge, the arts,
And so forth, and through imparting them

3 Stitpas, which often are monuments commemorating Buddha’s marvelous activities, here can be considered actual Buddhas
because they contain relics or because Buddha blesses them, “Whatever I am, this is,” (nga gang yin pa de nyid 'di nyid yin no;
Ajitamitra, Golden Reprint, vol. 183, 453.5).

b These are the four means of gathering students as mentioned in stanza 133.



THE INTERWOVEN 119

You will have the calves of an antelope,
A sharp mind, and great wisdom.

184 If others seek your wealth and possessions,
Through the discipline of immediate giving
You will have broad arms and a pleasant

appearance?
And will become a leader of the world.

165 Through reconciling well
Friends who have become divided
You will become the best of those
Whose glorious secret organ retracts inside.?
18 Through giving good houses
And nice comfortable carpets
Your color will be very soft
Like refined stainless gold.
157 Through giving the highest powers
And following a teacher properly
You will be adorned by each and every hair
And by a spiraling hair between the eyebrows.

Through speech that is pleasant and pleasing

And by acting upon the good speech [of
others]

You will have curving shoulders

And a lion-like upper body.

189 Through nursing and curing the sick,
The area between your shoulders will be broad,
You will live in a natural state,
And all tastes will be the best.

190 Through initiating activities concordant
With the practices, your crown protrusion?
Will stand out well, and [your body] will be
Symmetrical like a banana tree.

19

-

Through speaking true and soft words
Over a long time, O lord of humanity,
Your tongue will be long

And your voice that of Brahma.

2 Gyel-tsap, 36b.5: sku’i zo mdog bde ba.

b Like an elephant or a horse (Gyel-tsap, 185.5).

¢ That is to say, kingdoms.

d This is a round, fleshy swelling on the crown or top of a Buddha’s head; it is perceptible but its size is not.
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192

193

194

19

-

196

197

198

199

200

Through speaking true words
Always and continuously

You will have cheeks like a lion,
Be glorious, and hard to overcome.

Through showing great respect,
Serving others, and doing what is fitting,
Your teeth will be very white,

Shining, and even.

Through using true and non-divisive
Speech over a long time

You will have forty glorious teeth

That are set evenly and are wondrous.
Through viewing beings with love

And without desire, hatred, or delusion
Your eyes will be bright and blue

With eyelashes like a bull.

Thus in brief know well

These thirty-two signs

Of a great lion of beings

Together with their causes.

The eighty beautiful features arise
From a concordant cause of love.
Fearing this text would be too long,
I will not, O King, explain them.
All Universal Emperors

Are regarded as having these,

But their purity, beauty, and luster
Cannot match even a little those of a Buddha.

The auspicious signs and beautiful features
Of a Universal Emperor

Are said to arise [even]* from the single cause
Of faith in the King of Subduers.

But such virtue accumulated one-pointedly
For a hundred times ten million eons
Cannot produce even one

Of the hair-pores of a Buddha.

Just as the brilliance of suns

Is slightly like that of fireflies,

So the signs of a Buddha are slightly like
Those of a Universal Emperor.

¢. Reason for not elaborating here on the causes and effects of the
beautiful features 197

d. Difference berween the marks of a Buddha and of a Universal
Emperor 198-200
(1) Difference in effects 198

(2) Difference in causes 199-200d

(3) Example 200efgh

The second chapter of the Precious Garland, The Interwoven, is finished.




3 COLLECTIONS FOR ENLIGHTENMENT

200 Great king, hear from the great scriptures
Of the Great Vehicle
How the marks of a Buddha

Arise from inconceivable merit.

202 The merit giving rise to all
Solitary Realizers, to Learners, and Non-
Learners,
And all the merit of the transient world
Is measureless like the universe itself.

23 Through such merit ten times extended
One hair-pore of a Buddha is achieved.
All the hair-pores of a Buddha
Arise in just the same way.

204 Through multiplying by a hundred
The merit which produces
All the hair-pores of a Buddha

One auspicious beauty is acquired.

205 O King, as much merit as is required
For one auspicious beautiful feature,
So much also is required
For each up to the eightieth.

206 Through multiplying a hundred-fold
The collection of merit which achieves
The eighty auspicious beautiful features
One mark of a great being arises.

27 Through multiplying a thousand-fold
The extensive merit that is the cause
Of achieving the thirty signs
The hair-treasure like a full moon arises.2

28 Through multiplying a hundred thousand-fold
The merit for the hair-treasure

2 This is a single hair, spiraling to the right, between the brows.

C. Chapter Three: Advice to train in the two collections of merit and
wisdom—the causes of highest enlightenment
1. Modes of the collections 201-11
a. Exhorting the king to listen 201

b. Limitlessness of the collection of merit 202-9
(1) Actual explanation 202-8
(@) Achieving one hair-pore of a Buddba through ten times the
merit of Solitary Realizers, ewc. 202-3

(&) Achieving one beautiful feature of a Buddha through a hun-
dred times the merit for achieving a hair-pore 204-5

(c) Achieving one mark of a Buddha through a hundred times the
merit for producing all the beautiful features 206

(d) Achieving the hair-spiral on a Buddha’s brow through a
thousand times the merit for producing all the marks 207

(¢) Achieving the crown protrusion through a thousand times the
above merir 208
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A Protector’s crown-protrusion

Is produced, imperceptible as it actually is.

Through increasing ten million times

A hundred thousand the merit

For the crown-protrusion there comes

The excellence producing the euphony

Of a Buddha’s speech and its sixty qualities.2
29 Though such merit is measureless, (2) The collections are infinite bus are taught 10 trainees as meas-

It is said for brevity to have a measure, urable 209

Just as [the merit of]® the world is said

For brevity to be included in the ten directions.

210 When the causes of even the Form BOdy ¢. Limitlessness of the collection of wisdom 210
Of a Buddha are as immeasurable
As the world, how then could the causes

Of the Truth Body be measured?

If the causes of all things are small d. Limitlessness of effecss of the two collections 211

But they produce extensive effects,

The thought that the measureless causes of

Buddhahood

Have measurable effects should be eliminated.

212 The Form Body of 2 Buddha 2. Effeces of each collection 212-13
Arises from the collections of merit.
The Truth Body in brief, O King,
Arises from the collections of wisdom.

21

—

213 Thus these two collections
Are the causes of attaining Buddhahood,
So in sum always rely
Upon merit and wisdom.

24 Do not feel inadequate about this 3. Advice nos 10 feel inadequate abous accumulating the two collec-
[accumulation] vions 214-27
Of merit to achieve enlightenment, a. Brief indicasion 214
Since reasoning and scripture
Can restore one’s spirits.

215 Just as in all directions b. Extensive explanation 215-26
Space, earth, water, fire, and wind (1) Advice nos to be lazy about the collection of merit 215-20
Are without limit (a) Limitlessness of the merit of generating the aspiration to en-

. . . . . lightenment 215-16
So suffering sentient beings are limitless. s

216 Through their compassion
Bodhisattvas are determined to lead

3 The chapter has an extra stanza, and Gyel-tsap does not comment on this stanza which also has an extra line.
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219

220
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222

223

224

225

These limitless sentient beings out of suffering

And establish them in Buddhahood.

[Hence] whether sleeping or not sleeping,
After thoroughly assuming [such compassion]
Those who remain steadfast—

Even though they might not be meticulous—

Always accumulate merit as limitless as all
sentient beings

Since sentient beings are limitless.

Know then that since [the causes] are limitless,

Limitless Buddhahood is not hard to attain.

[Bodhisattvas] stay for a limitless time [in the
world];

For limitless embodied beings they seek

The limitless [good qualities of] enlightenment

And perform limitless virtuous actions.

Hence though enlightenment is limitless,
How could they not attain it

With these four limitless collections
Without being delayed for long?

The limitless collection of merit

And the limitless collection of wisdom

Eradicate just quickly

Physical and mental sufferings.

The physical sufferings of bad transmigrations

Such as hunger and thirst arise from ill deeds;

Bodhisattvas do not commit ill deeds,

And due to meritorious deeds do not have
physical suffering in other lives.

The mental sufferings of desire, hatred, fear,

Lust, and so forth arise from obscuration.

Through knowing them to be baseless

They just quickly forsake mental suffering.

Since thus they are not greatly harmed

By physical and mental suffering,

Why should they be discouraged

Though they lead beings in all worlds?

It is hard to bear suffering even for a litdle,

What need is there to speak of doing so for long!
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(b) Ease of artaining Buddhahood through that cause 217-18

(c) Ease of artaining Buddhahood by reason of having the four
limitlessnesses 219-20

(2) Advice not to be lazy about accumulasing the two collections
221-26
(a) General seaching tha through the rwo collections physical and
mental suffering is removed 221

(6) Removal of physical suffering by the collection of merit 222

(c) Removal of mental suffering by the collection of wisdom 223

(d) No cause for laziness about accumulating the rwo collections
224.25
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What could bring harm even over limitless
time
To happy beings who have no suffering?
26 They have no physical suffering;
How could they have mental suffering?
Through their compassion they feel pain
For the world and so stay in it long.?

227 Hence do not feel inadequate thinking,
“Buddhahood is far away.”
Always strive at these [collections]
To remove defects and attain good qualities.
us Realizing that desire, hatred, and obscuration
Are defects, forsake them completely.
Realizing that non-desire, non-hatred, and
non-obscuration
Are good qualities, inculcate them with vigor.
29 Through desire one goes into a hungry ghost
transmigration,
Through hatred one is impelled into a hell,
Through obscuration one mostly goes into an
animal transmigration.
Through stopping these one becomes a god or
a human.

220 Eliminating defects and acquiring good
qualities

Are the practices of those seeking high status.

Thoroughly extinguishing conceptions through
consciousness [of reality]

Is the practice of those seeking definite
goodness.

You should respectfully and extensively
construct

Images of Buddha, monuments,® and temples

And provide residences,

Abundant riches, and so forth.

23

-

22 Please construct from all precious substances
Images of Buddha with fine proportions,

(e) The power of great compassion 226

c. Summation 227

4. The entities of the two collections 228-30
a. Advice 1o forsake the opposires of merit and to rely on the meritori-
ous 228

b. Effecss of three poisons and of their opposites 229

¢. Actual two collections 230

5. Branches of the rwo collections 231-76
a. Brief indication 231-39
(1) Branches of the collection of merit 231-37
(a) Establishing objects of worship 231-33
1" Newly establishing objects of worship 231-32

2 This pain is a special form of virtue, and the word does not imply that it is unwanted.

Y 1nchod rten, stapa.
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237
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239

240

Well designed and sitting on lotuses,
Adorned with all precious substances.

You should sustain with all endeavor

The excellent doctrine and the communities
Of monastics, and decorate monuments
With gold and jeweled friezes.

Revere the monuments

With gold and silver flowers,
Diamonds, corals, pearls,

Emeralds, cat’s eye gems, and sapphires.
To revere propounders of doctrine

Is to do what pleases them—
[Offering] goods and services

And relying firmly on the doctrine.?

Listen to teachers with homage

And respect, serve, and pray to them.
Always respectfully revere

The [other] Bodhisattvas.

You should not respect, revere,

Or do homage to others, the Forders,
Because through that the ignorant
Would become enamored of the faulty.

You should make donations of pages and books

Of the word of the King of Subduers

And of the treatises they gave rise to,c

Along with their prerequisites, pens and ink.

As ways to increase wisdom,

Wherever there is a school in the land

Provide for the livelihood of teachers

And give lands to them [for their provision].

In order to alleviate the suffering

Of sentient beings—the old, young, and
infirm—
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2" Worshipping them once established 233

(b) Worship 234-36

(c) Ceasing to worship unworthy objecss 237

(2) Branches of the collection of wisdom 238-39

b. Extensive exposition 240-76
(1) Branches of the collection of merir 240-64
(@) Giving one’s own property 240-51

2 The last line follows an alternative reading given by Gyel-tsap (43a.5); otherwise, it is, “And respectfully rely on them with
the six practices,” the six most likely being those given in stanza 10—not drinking intoxicants, a good livelihood, non-

harming, respectful giving, honoring the honorable, and love.

b These are non-Buddhist Tirthikas.
¢ These are the treatises written by scholar-adepts to explain Buddha’s word.
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You should establish through the estates [that
you control]*
Doctors and barbers throughout your country.

241 O One of Good Wisdom, please provide
Hostels, parks, dikes,
Ponds, rest-houses, water-vessels,
Beds, food, hay, and wood.

242 Please establish rest-houses
In all towns, at temples, and in all cities
And provide water-vessels
On all arid roadways.

23 Always care compassionately
For the sick, the unprotected, those stricken
With suffering, the lowly, and the poor
And take special care to nourish them.

244 Until you have given to monastics and beggars
Seasonally-appropriate food and drink,
As well as produce, grain, and fruit,
You should not partake of them.
us At the sites of the water-vessels
Place shoes, umbrellas, water-filters,
Tweezers for removing thorns,
Needles, thread, and fans.
24s Within vessels place the three medicinal fruits,
The three fever medicines,? butter,
Honey, eye medicines, and antidotes to poison,
And write out mantras and prescriptions.
27 At the sites of the vessels place
Salves for the body, feet, and head,
As well as wool, stools,* gruel,
Jars [for getting water],” cooking pots, axes,
and so forth.

248 Please have small containers
In the shade filled with sesame,
Rice, grains, foods, molasses,
And suitable water.

2 tsha ba gsum: see also Gyel-tsap, 44a.1.
b Spells for relieving illness as well as the names and purposes of medicines are to be posted.
¢ These are for children (Gyel-tsap, 44a.2).




29 At the openings of ant-hills
Please have trustworthy persons
Always put food, water,

Sugar, and piles of grain.

250 Before and after taking food
Always appropriately offer fare
To hungry ghosts, dogs,

Ants, birds, and so forth.

251 Provide extensive care
For the persecuted, the victims of crop failure,
The stricken, those suffering contagion,
And for beings in conquered areas.

252 Provide stricken farmers
With seeds and sustenance.
Eliminate high taxes [levied by the previous
monarch].®
Reduce the tax rate [on harvests].®

253 Protect [the poor] from the pain of wanting
[your wealth].
Set up no [new] tolls and reduce those [that are
heavy].
Also free [traders from other areas] from the
afflictions
That come from waiting at your door.

254 Eliminate robbers and thieves

In your own and others’ countries.

Please set prices fairly

And keep profits level [even during scarcity].
255 You should know full well [the counsel]

That your ministers offer,

And should always enact it

If it nurses the world.

256 Just as you are intent on thinking
Of what could be done to help yourself,
So you should be intent on thinking
Of what could be done to help others.

257 If only for a moment make yourself
Available for the use of others
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(b) Osher giving 252c-56

(c) Giving away all wealth 257-58



128 PRECIOUS GARLAND OF ADVICE

Just as earth, water, fire, wind, medicine,?

And forests [are available to all].

258 Even during their seventh step

Merit measureless as the sky

Is generated in Bodhisattvas

Whose attitude is to give all wealth away.
259 If you give to those so seeking

Gitls of beauty well adorned,
You will thereby attain

Thorough retention® of the excellent doctrine.

20 Formerly the Subduer provided
Along with every need and so forth
Eighty thousand girls
With all adornments.

261 Lovingly give to beggars
Various and glittering
Clothes, adornments, perfumes,
Garlands, and enjoyments.

262 If you provide [facilities]

For those most deprived who lack
The means [to study] the doctrine,
There is no greater gift than that.

263 Even give poison
To those whom it will help,
But do not give even the best food
To those whom it will not help.

264 Just as it is said that it will help
To cut off a finger bitten by a snake,
So the Subduer says that if it helps others,
One should even bring {temporary]”

discomfort.

26s You should respect most highly
The excellent doctrine and its proponents.
You should listen reverently to the doctrine
And also impart it to others.

266 Take no pleasure in worldly talk;

Take delight in what passes beyond the world.

2 sman: whether the reference is to medicine itself or herbs is unclear.

(d) Giving based on different needs 259-64
1’ Giving 1o humans with certain needs 259-60

2' Giving s0 the needy 261

3' Giving that accords with doctrine 262-64

(2) Branches of the collection of wisdom 265-76

b geungs, dharan: special capacities to retain the words and meanings of doctrine.



Cause good qualities to grow in others
In the same way [you wish them] for yourself.

267 Please do not be satisfied with doctrine heard,
But retain and discriminate meanings.
Please always be intent
On offering presents to teachers.

268 Do not recite [the books of] worldly Nihilists,
and so forth.
Forsake debating in the interest of pride.
Do not praise your own good qualities.
Speak of the good qualities even of your foes.
269 [When debating]” do not attack to the quick.
Do not talk about others
With bad intent. Individually
Analyze your own mistakes yourself.
270 You should root out completely from yourself
The faults the wise decry in others,
And through your influence
Also cause others to do the same.

2n Considering the harm others do to you

As created by your former deeds, do not anger.

Act such that further suffering will not be
created
And your own faults will disappear.

22 Without hope of reward
Provide help to others.
Bear suffering alone,
And share your pleasures with beggars.

23 Do not be inflated
Even by the prosperity of gods.
Do not be depressed
Even by the poverty of hungry ghosts.

274 For your sake always speak the truth.
Even should it cause your death
Or ruin your governance,
Do not speak in any other way.

z7s Always observe the discipline
Of actions just as it has been explained.
In that way, O glorious one, you will become
The best of authoritative beings upon the

earth.
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z6 You should always analyze well
Everything before you act,
And through seeing things correctly as they are
Do not put full reliance on others.
277 o Through these practices your realm will be
happy,
@ A broad canopy of fame
Will rise in all directions,
And ¢ your officials will respect you fully.
278 The causes of death are many,
Those of staying alive are few,
These too can become causes of death,
Therefore always perform the practices.

279 If you always perform thus the practices,
The mental happiness which arises
In the world and in yourself
Is most favorable.
280 @ Through the practices you will sleep happily
And will awaken happily.
» Because your inner nature will be without
defect,
Even your dreams will be happy.

281 1 Intent on serving your parents,

Respectful to the principals of your lineage,
Using your resources well, patient, generous,
With kindly speech, without divisiveness, and

truthful,
22 Through performing such discipline for one
lifetime
You will become a monarch of gods
Whereupon even more so you will be a
monarch of gods.
Therefore observe such practices.

@ Even three times a day to offer
Three hundred cooking pots of food
Does not match a portion of the merit
In one instant of love.

28

o

24 Though [through love] you are not liberated
You will attain the eight good qualities of
love—

6. Benefits arising 1o one who amasses merit 277-300
a. Arising of five common good qualities 277-80 [1: 277a; 2: 277 be;
3:277d-279; 4: 280ab; 5: 280cd]

b. Arising of rwensy-five particular good qualities 281-300 [1: 281-
82; 2: 283-85; 3: 286; 4: 287a; 5: 287b; 6: 287¢d; 7: 2884; 8:
288b; 9: 288c; 10: 288d; 11: 289; 12: 290a; 13: 2906; 14: 290c;
15:290d; 16: 291; 17: 292; 18: 293; 19: 294; 20: 295; 21: 296;
22: 297; 23: 298; 24: 299ab; 25: 299cd; summation 300]
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Gods and humans will be friendly,
Even [non-humans]? will protect you,

285 You will have mental pleasures and many
[physical]™ pleasures,
Poison and weapons will not harm you,

Without striving you will attain your aims,
And be reborn in the world of Brahmi.

26 o If you cause sentient beings to generate
The altruistic aspiration to enlightenment and
make it firm,
You will always attain an altruistic aspiration to
enlightenment
Firm like the monarch of mountains.

27« Through faith you will not be without
leisure,b
» Through good ethics you will move in good
transmigrations,
© Through becoming familiar with emptiness
You will attain detachment from all
phenomena.

2 mi ma yin pa de dag: Gyel-tsap, 48a.2.

5 i khom, aksana. Apte (8) renders aksana as “inopportune, unseasonable,” and for the second meaning of ksana gives
“leisure,” the first being “instant” which is obviously inappropriate here. Sir Monier Monier-Williams’ A Sanskrit-English
Dictionary (3) similarly gives aksana as “inopportune,” and, again, the second meaning of ksana (324) is “a leisure moment,
vacant time, leisure.” In Franklin Edgerton’s Buddhist Hybrid Sanskrit Grammar and Dictionary (2), aksana is translated as
“inopportune birth, birth under such circumstances that one cannot learn from a Buddha.” Even Edgerton’s rendering, which
is far from the literal reading, offers nothing to oppose the more literal rendering as “leisure.” Though the implication of “non-
leisure” is that one lacks the leisure or opportunity for religious practice, the explanation of a term need not become the
translation itself; what is implicit in the Sanskrit can be left implicit in the English as well. Similarly, with respect to the
Tibetan, Sarat Chandra Das” A Tibetan-English Dictionary (956) renders mi khom pa as “uninterrupted uneasiness, want of
leisure”; Das also refers to “the eight states of perpetual uneasiness or the states where there are no opportunities for doing
religious works.” Das renders dal ba as “languor, ease, quietude, leisure; also the state of dalwa, and so the being at ease or in
the state of leisurely comfort or repose.” The eight conditions of non-leisure are:

1 birth as a hell-being

2 birth as a hungry ghost

3 birth as an animal

4 birth in an uncultured area

5 possessing defective sense faculties

6 having wrong views

7 birth as a god of long life

8 birth in a world system where a Buddha did not come.
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28 (n Through not wavering you will attain
mindfulness,
@ Through thinking you will attain
intelligence,
© Through respect you will be endowed with
realization of meaning,
ao Through guarding the doctrine you will
become wise.
289 an Through making the hearing and the giving
Of the doctrine be unobstructed
You will company with Buddhas
And will quickly attain your wishes.
20 a2 Through non-attachment you will achieve
the meaning [of doctrines],*
a3 Through not being miserly your resources
will increase,
a9 Through not being proud you will become
chief [of those respected],
as Through enduring the doctrine you will
attain retention.

29

-

ae Through giving the five essentials®

As well as non-fright to the frightened

You will not be harmed by any demons

And will become the best of the mighty.

22 an Through offering series of lamps at
monuments

And through offering lamps in dark places

As well as the oil for them

You will attain the divine eye.

s Through offering musical instruments and
bells

For the worship of monuments

And through offering drums and trumpets

You will attain the divine ear.

29;

vy

204 19 Through not mentioning others’ mistakes
And not talking of others” defective limbs
But protecting their minds
You will attain knowledge of others’ minds.

3 chos kyi don: Gyel-tsap, 48b.2.
b Sugar/molasses, ghee, honey, sesame oil, and salt (Ajitamitra, Golden Reprint, vol. 183, 462.1).



COLLECTIONS FOR ENLIGHTENMENT 133

s o Through giving shoes and conveyances,
Through serving the feeble,
And through providing teachers with transport
You will attain the skill to create magical
emanations.?

26 @n Through acting for the doctrine,’
Remembering books of doctrine and their
meaning,
And through stainless giving of the doctrine
You will attain memory of your continuum of
lives.

27 @2 Through knowing thoroughly, correctly,
and truly
That all phenomena lack inherent existence,
You will attain the sixth clairvoyance—
The excellent extinction of all contamination.

8 @3 Through meditatively cultivating the
wisdom of reality
Which is the same [for all phenomena) and is
moistened with compassion
For the sake of liberating all sentient beings,
You will become a Conqueror endowed with
all supreme aspects.

299 @9 Through multitudes of pure wishes
Your Buddha Land will be purified.
s Through offering gems to the Kings of

Subduers
You will emit infinite light.

300 Therefore knowing the concordance
Of actions and their effects,
Always help beings in fact.c
Just that will help yourself.

The third chapter of the Precious Garland, A Compendium of the Collections for Enlightenment, is
finished.

2 The skill of reducing many emanations to one and vice versa, etc.

b Such as building temples and enduring difficulties for the sake of the doctrine.

¢ Gyel-tsap (49a.1) takes don du (translated here as “in fact”) as meaning “for the purpose of helping yourself” (rang ke phan
pa’i dgos pa’i don du), which would repeat what is said in the final line of the stanza. Ajitamitra (Golden Reprint, vol. 183,
463.1) more cogently interprets it as “the causes should be achieved by way of fact” (don gyi sgo nas rgyu bsgrub par bya’). 1
assume that empbhasis is being put on actually carrying out the practices.
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501 Monarchs who do what is against the practices | D. Chaprer Four: Advice 1o train in flawless policy

And senseless are mostly praised 1. Transition 301-6a
B}’ their citizens. for it is hard to know a. Because most do nos dare 1o chide a monarch bus give praise, it is
b

. ; Sinting o listen 1o a good explanation 301-3
What will or will not be tolerated.

Hence it is hard to know
What is useful or not [to say].2

s02 If useful but unpleasant words
Are hard to speak to anyone else,
What could I, a monk, say to you,
A King who is a lord of the great earth?
303 But because of my affection for you
And from compassion for all beings,
I tell you without hesitation
That which is useful but unpleasant.
30« The Supramundane Victor said that students b. Instruction 5o listen to helpfid words in accordance with Buddba’s
are to be told advice 304
The truth—gentle, meaningful, and salutary—
At the proper time and from compassion.
That is why you are being told all this.

30

3

O Steadfast One,> when true words ¢. Actual exhortation to listen to words helpful to oneself and others
Are spoken without belligerence, 305-6
They should be taken as fit to be heard,

Like water fit for bathing.
306 Realize that I am telling you
‘What is useful here and otherwise.
Act on it s0 as to help
Yourself and also others.

2 In the Tibetan this stanza has six lines to accommodate a variant rendering, or perhaps a double meaning, of the Sanskrit
(krcchrad vetsi ksamaksamam): “for it is hard to know/ What they will or will not tolerate./ Hence it is hard to know/ What is
useful or not.” The first uses gang phyir (yasmas), and the second de yi phyir (tasman) which appears in the Sanskrit (Hahn, 92).
b Following Gyel-tsap’s reading as vocative, 50a.2.

¢ Gyel-tsap (50a.4) takes “here and otherwise” as referring either to this life and future lives or to politics and religion.



307 If you do not make contributions of the wealth
Obtained from former giving to the needy,
Through your ingratitude and attachment
You will not obtain wealth in the future.

38 Here in the world workers do not carry
Provisions for a journey unpaid,
But lowly beggars, without payment, carry to
your future life
[What you give them] multiplied a hundred
times.
300 Always be of exalted mind
And take delight in exalted deeds.
From exalted actions arise

All effects that are exalted.

s1o Create foundations of doctrine, abodes
Of the Three Jewels—fraught with glory and
fame—
That lowly kings have not even
Conceived in their minds.

sn O King, it is preferable not to create
Foundations of doctrine that do not stir
The hairs of wealthy kings
Because [those centers] will not become famous
even after your death.

sz Through your great exaltation,* use even all
your wealth
Such that the exalted become free from pride,
[The equal]” become delighted,
And the inclinations of the lowly are reversed.
313 Having let go of all possessions,
[At death] powerless you must go elsewhere,
But all that has been used for the doctrine
Precedes you [as good karma].

314 When all the possessions of a previous
monarch
Come under the control of the successor,
Of what use are they then to the former
monarch
For practice, happiness, or fame?

ROYAL POLICY

2. Extensive exposition of fle

a. Royal policies 307-27
(1) Increasing giving 307-8

less policy 307-98

(2) Founding temples 309-17
(@) Training in exalted thoughts and deeds 309

(b) Achieving the four good qualities 310

(c) Special achievemens 311-317

3 “Great exaltation” refers to the wide scope of temple building and so forth (Gyel-tsap, 51a.1).

135
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s1is Through using wealth there is happiness here

316

31

31

7

8

319

320

32

32

-

[N

in this life,

Through giving there is happiness in the
future,

From wasting it without using or giving it
away,

There is only misery. How could there be
happiness?

Because of lack of power while dying,

You will be unable to make donations by way
of your ministers

Who will shamelessly lose affection for you

And will seek to please the new monarch.

Hence while in good health create foundations
of doctrine

Immediately with all your wealth,

For you are living amidst the causes of death

Like a lamp standing in a breeze.

Also you should maintain other centers of
doctrine

Established by the previous kings—

All the temples and so forth—

As they were before.

Please have them attended by those

Who are not harmful, are virtuous,

Keep their vows, are kind to visitors, truthful,
Patient, non-combative, and always diligent.
Cause the blind, the sick, the lowly,

The protectorless, the destitute,

And the crippled equally to obtain

Food and drink without interruption.

Provide all types of support

For practitioners who do not seek it
And even for those living

In the countries of other monarchs.

At all centers of the doctrine

Appoint attendants who are

Not negligent, not greedy, skillful,
Religious, and not harmful to anyone.

(3) Maintaining what was established earlier 318-20
(@) General teaching 318

(6) Way of appointing carerakers 319

(c) Equal maintenance 320

(4) Providing even for those who do not seek it 321

(5) Way of appointing ministers 322-27
(a) Appointing religious leaders 322



323

324

325

326

327

328

329

330

Appoint ministers who know good policy,
Who practice the doctrine, are civil 2

Pure, harmonious, undaunted, of good lineage,
Of excellent ethics, and grateful.

Appoint generals who are generous,

Without attachments, brave, kindly,

Who use [the treasury] properly, are steadfast,

Always conscientious, and practice the
doctrine.

As administrators appoint elders

Of religious disposition, pure, and able,

Who know what should be done, are skilled in
the [royal]™ treatises,

Understand good policy, are unbiased, and are
kindly.

Every month you should hear from them

About all the income and expenses,

And having heard, you yourself should tell
them

All that should be done for the centers of
doctrine and so forth.

If your realm exists for the doctrine

And not for fame or desire,

Then it will be extremely fruitful.

If not, its fruit will be misfortune.

O Lord of Humans, since in this world
nowadays

Most are prone to wreak havoc on each other,

Listen to how your governance

And your practice should be.

Let there always be around you many persons

Old in experience, of good lineage,

Knowing good policy, who shrink from ill
deeds,

Are agreeable, and know what should be done.

Even to those whom they have rightfully fined,

Bound, punished, and so forth,
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(b) Appointing ministers 323

(c) Appointing generals 324

(d) Appointing sreasurers, etc. 325-27

b. Instruction in non-degeneration and development 328-35
(1) Instruction in non-degenerasion of previously existent practices
328-37
(a) Transition 328

(6) Acsual instruction in non-degeneration 329-37
1' Gathering those of special powers 329

2' Making oneself compassionate 330-32
a' Providing out of compassion 330

2 Ajitamitra (vol. 183, 466.1) glosses jar ba as a “non-harsh mind/attitude” (sems mi resub pa). Hahn (101) reads “soft/kindly”
(Fam).
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331

333

334

335

336

337

You, being moistened with compassion,
Should always be caring.

O King, through compassion you should
Always generate just an attitude of altruism
Even for all those embodied beings

Who have committed awful ill deeds.

Especially generate compassion

For those whose ill deeds are horrible, the
murderers.

Those of fallen nature are receptacles

Of compassion from those whose nature is
magnanimous.

Free the weaker prisoners

After a day or five days.

Do not think the others

Are not to be freed under any conditions.

For each one whom you do not think to free

You will lose the [layperson’s] vow.

Due to having lost the vow,

Faults will constantly be amassed.

As long as prisoners are not freed,

They should be made comfortable

With barbers, baths, food, drink,

Medicine, and clothing.?

Just as deficient children are punished

Out of a wish to make them competent,

So punishment should be carried out with
compassion,

Not through hatred nor desire for wealth.

Once you have analyzed and thoroughly
recognized

The angry murderers,

Have them banished

Without killing or tormenting them.

3 Tibetan omits “clothing.”

b’ Being compassionate especially to the wicked 331

¢’ The correctness of the above 332

3' Freeing prisoners and making prisons comfortable 333-36

4' If not reformable, banishing them from the counsry 337



338 In order to maintain control,? oversee all the
country
Through the eyes of agents.
Always conscientious and mindful,
Do what accords with the practices.
339 Continually honor in an exalted way
Those who are foundations of good qualities
With gifts, respect, and service,
And likewise honor all the rest.

si0 The birds of the populace will alight upon
The royal tree providing the shade of patience,
Flourishing flowers of respect,
And large fruits of resplendent giving.

s Monarchs whose nature is generosity
Are liked if they are strong,
Like a sweet hardened outside

With cardamom and pepper.

sz If you analyze with reason thus,
Your governance will not degenerate.
It will not be without principle
Nor become unreligious but be religious.

s You did not bring your dominion with you
from your former life
Nor will you take it to the next.
Since it was gained through religious practice,
You would be wrong to act against the
practices.

4 O King, exert yourself
To avert a sequence
Of miserable supplies for the realm
Through [misuse of] royal resources.
us O King, exert yourself
To increase the succession
Of the dominion’s resources
Through [proper use of] royal resources.

2 Gyel-tsap (54a.3): rang dbang yod par bya ba'i ched du.
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(2) Developing previously non-existent practices 33845
(a) Achieving practices 338-42
1 Sending out representatives 338-39

2' Examples 34042

(b) Ceasing non-virtues 34345
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6 Although Universal Monarchs rule
Over the four continents, their pleasures

Are regarded as only two—
The physical and the mental.

347 Physical feelings of pleasure
Are only a lessening of pain.
Mental pleasures are made of thought,
Created only by conceptuality.
us All the wealth of worldly pleasures
Are just a lessening of suffering,
Or are only [creations of] thought,
Hence they are in fact not meaningful.
s Just one by one there is enjoyment
Of continents, countries, towns, homes,
Conveyances,? seats, clothing, beds,
Food, drink, elephants, horses, and women.

350 When the mind has any [one of these as its
object],
Due to it there is said to be pleasure,
But since at that time no attention is paid to
the others,
The others are not then in fact meaningful
[causes of pleasure].

351 When [all] five senses, eye and so forth,?
[Simultaneously] apprehend their objects,*

A thought [of pleasure] does not refer [to all of
them],

Therefore at that time they do not [all] give
pleasure.

352 Whenever any of the [five] objects is known
[As pleasurable] by one of the [five] senses,
Then the remaining [objects] are not so known

by the remaining [senses]d
Since they then are not meaningful [causes of
pleasure].

2 khyogs: palanquin, swing. The Sanskrit pradefa is inexplicable.

® Eye, ear, nose, tongue, and body sense consciousnesses.

¢. Achieving liberarion and nos forsaking the scriptures of the Great
Vehicle 346-98
(1) Training in the path of liberation 346-66
(@) Refuting inherently existent objects of astachmens, pleasant
and painful feelings 346-64
1" Refuting real feelings of pleasure 346-61
a' Transition 34647

&' Brief indicarion 348

¢’ Extensive explanation 349-61
1" Refuting proofs of real pleasure 349-60
a" Refuting proofs for real mental pleasure 349-50

b" Refuting proof; for real physical pleasure 351-60
1: Refuting an aggregarion of the five objecss as a proof for
real physical pleasure 351-53

€ Visual forms (i.e., colors and shapes), sounds, odors, tastes, and tangible objects.

4 The objects apprehended by the other senses cannot be known to be pleasurable because the thought of pleasure can pay

attention only to one object at a time (Gyel-tsap, 56a.6).




353 The mind apprehends an image of a past object
Which has been apprehended by the senses
And imagines and fancies
It to be pleasurable.

3s¢ Also the one sense which here [in the world
Is said to] know one object
Is meaningless without an object,
And the object also is meaningless without it.

sss Just as a child is said to be born
In dependence on a father and a mother,
So a [visual] consciousness is said to arise
In dependence on an eye sense and on a form.

3s¢ Past and future objects
And the senses are meaningless,
So t00 are present objects
Since they are not distinct from these two.?

357 Just as due to error the eye perceives
A whirling firebrand as a wheel,
So the senses apprehend
Present objects [as if real].

sss The senses and their objects are regarded
As being composed of the elements.
Since the elements are meaningless
individually,
These also are meaningless in fact.
ss9 If the elements are each different,
It follows that there could be fire without fuel.
If mixed, they would be characterless.b
Such is also to be ascertained about the other
elements.
»s0 Because the elements are thus meaningless in
both these ways,
So too is a composite.
Because a composite is meaning]ess
So to0o are forms meaningless in fact.
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2: Refuring individual objects as proofs of real physical
pleasure 354-60
a: Actual refiusation 354

b: Refusing proofs of real physical pleasure 355-60

I* Refuring inherently existing consciousnesses 355

2* Refuting inherently existing objects 356-57

3* Refuting inherently existent senses 358-60
a* Refusing inherently existent senses and objects
through refuting inherently existent elements 358

b* Refuting inberently existent elements 359

c* Therefore forms are not inherently existent 360

2 The present must depend on the past and the future in order to be present, but if the present does not exist in the past and
the future, then it cannot truly depend on them. If the present does exist in the past and the future, then it is not different

from them (Gyel-tsap, 56b.6).

b If the four elements were completely intermingled, they would lose their individual characters.
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se1 Also because consciousnesses, feelings,
Discriminations, and compositional factors
Altogether and individually are without
essential factuality,
[Pleasures] are not ultimately meaningful.

32 Just as lessening of pain
Is fancied to be pleasure in fact,
So destruction of pleasure
s also fancied to be pain.

365 Thus attachment to meeting with pleasure
And attachment to separating from pain
Are to be abandoned because they do not

inherently exist.
Thereby those who see thus are liberated.

34 What sees [reality]?
Conventionally it is said to be the mind
[For] without mental factors there is no mind
[And hence minds and mental factors] are
meaningless, due to which it is not asserted
that they are simultaneous.?
sss Knowing thus correctly, just as it is,
That transmigrating beings do not exist in fact,
One passes [from suffering] not subject [to
rebirth and hence]” without appropriating
[rebirth],

Like a fire without its cause.

3¢ Bodhisattvas also who have seen it thus,

Seek perfect enlightenment with certainty.

They make the connection between lives

Unuil enlightenment only through their
compassion.

367 Since the collections [of merit and wisdom] of
Bodhisattvas

Were taught by the One Gone Thus in the
Great Vehicle,

Those who are bewildered [about the full
extent of the paths and fruits of the Great
Vehicle]*

Deride them out of antagonism.

3 For Gyel-tsap’s interpretation of this stanza, see p. 68.

2" Refuting the entity of real pleasure 361

2' Refuting inherently existing pain 362

3’ Resuls of she refusarion 363-64
a’ Liberasion through realizing emptiness 363

' Identifying the mind realizing emptiness 364

(&) Both Lesser Vehicle practitioners and Greas Vehicle practitio-
ners equally realize the subtle emptiness 365-66
1" Necessity of realizing subtle emptiness even to attain liberation
365

2' Difference between Lesser Vehicle and Great Vehicle 366

(2) Seopping forsaking the scriprures of the Greas Vehicle 367-98
(a) Extensive exposition 367-96
1’ Reason for unsuitability of forsaking the Great Vehicle scrip-
tures 367-79
a' Faulss of deriding the Greas Vehicle 367-71
1" How the Great Vebicle is derided 367



ses Either through not knowing the good qualities
[of altruism]}” and the defects [of mere self-
concern),
Or identifying good qualities as defects,
Or through despising good qualidies,
They deride the Great Vehicle.
369 Those who deride the Great Vehicle—
Knowing that to harm others is defective
And that to help others is 2 good quality—
Are said to despise good qualities.
0 Those who despise the Great Vehicle,
Source of all good qualities in that [it teaches]
taking delight
Solely in the aims of others due to not looking
to one’s own,
Consequently burn themselves [in bad
transmigrations].”

sn One type with faith [in emptiness forsakes it}

through misconception [of it as denying
cause and effect].

Others who are angry [forsake emptiness]
through despising it.

If even the faithful type is said [in satra] to be
burned,

What can be said about those who turn their
backs on it through despising it!*

a2 Just® as it is explained in medicine
That poison can removed by poison,
What contradiction is there in saying
That what is injurious [in the future]® can be
removed by suffering?
s73 It is renowned [in Great Vehicle scriptures]®
that motivation determines practices
And that the mind is most important.
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2" Reasons for the derision 368-69

3" Faults of deriding the Great Vehicle 370-71

b’ Thercfore, the unsuitability of despising the Grear Vehicle
372-79
1" Elimination of great suffering through a little suffering
372

2" Though there is a little suffering in the deeds of the Greas
Vebicle, it is { ";alr' what ¢ ,I -I’ Livnios o
suffering 373-74

2 Gyel-tsap (59b.5) draws the conclusion that even if one does not have interest in emptiness, one should not deprecate it.

b Gyel-tsap (60a.1) explains that Nagirjuna has moved to a new issue, responding to a concern that the Great Vehicle calls for
much hardship. An objector has said: It is suitable to despise the Great Vehicle because asceticism such as giving away one’s
head is unbearable and because the profound is difficult to realize.
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Hence how could even suffering not be helpful
For one who gives help with an altruistic
motivation?

s If even [in ordinary life] pain can bring future
benefit,
What need is there to say that [accepting
suffering]®
Beneficial for one’s own and others’” happiness
will help!
This practice is known as the policy of the
ancients.?
s7s If through relinquishing small pleasures
There is extensive happiness later,
Seeing the greater happiness
The resolute should relinquish small pleasures.
w76 If such things cannot be borne,
Then doctors giving distasteful medicines
Would disappear. It is not [reasonable]
To forsake [great pleasure for the small].
377 Sometimes what is thought harmful
Is regarded as helpful by the wise.
General rules and their exceptions
Are commended in all treatises.

s7s Who with intelligence would deride
The explanation in the Great Vehicle
Of deeds motivated by compassion
And of stainless wisdom!
s Feeling inadequate about its great extent and
profound depth
Untrained beings—foes of themselves and
others—
Nowadays deride the Great Vehicle
Because of bewilderment.

ss0 The Great Vehicle has a nature
Of giving, ethics, patience, effort,
Concentration, wisdom, and compassion.
Hence how could there be any bad

explanations in it?

3" Rightness of making effort for the sake of great bliss;
wrongness of being astached to small pleasures 375-77

4" Suirability of liking the Great Vehicle 378

5" Summation 379

2' Proving that the Great Vehicle scriptures are the word of
Buddha 380-89
a' Deeds of the six perfections 380-82
1" Not the slightest bad explanation in the scriptures of the
Great Vehicle 380

3 Gyel-tsap (60a.G) takes this as the way of the Buddhas of the three times, or as the way of the good.



ss1 Others’ aims are [achieved]® through giving
and ethics.
One’s own are [achieved] through patience and
effort.
Concentration and wisdom are causes of
liberation.
These epitomize the sense of the Great Vehicle.

s22 The aims of benefiting oneself and others and
the meaning of liberation
As briefly taught by the Buddha [in the
Hearers’ Vehicle]?
Are contained in the six perfections.

Therefore these [scriptures of the Great
Vehicle]* are the word of Buddha.

383 Those blind with ignorance cannot stand
This Great Vehicle where Buddhas taught
The great path of enlightenment
Consisting of merit and wisdom.

sss Conquerors are said to have inconceivable
good qualities
Because the [causal]® good qualities are
inconceivable like the sky.
Therefore let this great nature of a Buddha
Explained in the Great Vehicle be allowed.
sss Even [Buddha’s] ethics were beyond
The scope of Shariputra.
So why is the inconceivable great nature
Of a Buddha not accepted?
38 The absence of production taught in the Great
Vehicle
And the extinction of the others® are in fact the
same emptiness
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2" The aims of the Great Vebicle are taught in the Great Ve-
hicle scriprures 381

3" Therefore, those scriptures are proved to be the word of
Buddha 382

b’ Necessity of kmowing the complete path of great enlighten-
ment from the Great Vebicle scriptures 383

¢’ Necessity of knowing the greas nature of a Buddha from the

Greas Vehicle which therefore is the word of Buddha 384-89
1" Limitless causes of the Form Body are explained in the
Great Vehicle 384-85

2" Knowledge of extincrion described in the Lesser Vehicle
and extinction and no production described in the Great Ve-
hicle have the same meaning of the realization of emptiness
386-87

2 Gyel-tsap, 61b.2. I use “Hearers’ Vehicle” rather than “Lesser Vehicle” in that this is the way Nagarjuna explicitly refers to
this vehicle (390, 440), whereas Gyel-tsap uses “Lesser Vehicle.” Nagarjuna uses the term “Great Vehicle” eighteen times; thus

the implication that the Hearers Vehicle is lesser is clear.

b That is to say, as taught in the scriptures that the Proponents of Hearer Vehicle tenets assert (Gyel-tsap, 62b.5).
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[Since they indicate] the non-existence of
[inherently existent] production and the
extinction [of inherent existence].

Therefore let [the Great Vehicle] be allowed [as
Buddha’s word].

ss7 If emptiness and the great nature of a Buddha
Are viewed in this way with reason,
How could what is taught in the Great Vehicle
and the other
Be unequal for the wise?*
sss What the One Gone Thus taught with a
special intention
Is not easy to understand.
Therefore since he taught one as well as three
vehicles,
You should protect yourself through
neutrality.b
s> There is no fault with neutrality, but there is
faule
From despising it. How could there be virtue?
Therefore those who seek good for themselves
Should not despise the Great Vehicle.
30 Bodhisattvas’ aspirational wishes, deeds, and
dedications [of merit]
Were not described in the Hearers’ Vehicle.
Therefore how could one become
A Bodhisattva through it?
301 [In the Hearers’ Vehicle] Buddhac did not
explain
The foundations? for a Bodhisattva’s
enlightenment.

3" If the meaning of the Great Vebicle is not understood, it is
right 10 be indifferent roward it but not to despise is 368-89

3' Incomplereness of the paths and fruits of the Greas Vehicle as
explained in the Lesser Vehicle scriptures 390-93
a' The deeds of Bodhisastvas are nos completely explained in
the Lesser Vehicle scriptures 390-91

2 The inequality would be to consider one as the word of Buddha and one as not (Gyel-tsap, 63a.1).

b If due to the complexity of Buddha’s teaching one cannot understand it, neutrality is better since despising it is sinful (Gyel-

tsap, 388.3).

€ The Sanskrit buddhair is plural but can be interpreted as an honorific.

d Gyel-tsap (63b.3) comments:

Buddha did not set forth the complete path of the Great Vehicle in the scriptural divisions of the Lower Vehicle
because he did not, for the time being, teach {such] to Hearers. Because moreover [such] is blessed for the sake of

the unsurpassed enlightenment of Bodhisattvas.

It may be that Gyel-tsap was aware of the reading as “foundations” (rten rnams) and thus spoke of “the complete path of the
Great Vehicle” as well as of the reading as “blessings” (éyin rlabs; Hahn 129) which he uses in the final “because” clause.



392

393

394

395

396

397

398

What greater authority for this subject
Is there other than the Victor?

How could the fruit of Buddhahood be
superior

{If achieved] through the path common to
Hearers

Which has the foundations [of the Hearer
enlightenment],

The meanings of the four noble truths, and the
harmonies with enlightenment?

The subjects concerned with the Bodhisattva
deeds

Were not mentioned in the [Hearers’ Vehicle]
sutras

But were explained in the Great Vehicle.

Hence the wise should accept it [as Buddha’s
word].

Just as a grammarian [first] 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;

To some, for the sake of achieving merit;
To some, doctrines based on duality;

To some, doctrines based on non-duality;

To some what is profound and frightening to
the fearful—

Having an essence of emptiness and
compassion—

The means of achieving [unsurpassed]*
enlightenment.?

Therefore the wise should extinguish

Any belligerence toward the Great Vehicle

And generate special faith

For the sake of achieving perfect
enlightenment.

Through faith in the Great Vehicle

And through practicing what is explained in it

3 For Gyel-tsap’s interpretation of these two stanzas see p. 90.
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b' Buddhahood cannot be achieved through practicing just the
Jour noble truths and the auxiliaries to enlightenment 392

¢’ The Great Vehicle scriptures are suitable to be considered by
the wise as the word of Buddha 393

4’ Purpose of teaching three vebicles 394-96

(b) Summation 397-98
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The highest enlightenment is attained
And, along the way, even all [worldly]*
pleasures.

39 At that time [when you are a ruler]® you
should internalize
Firmly the practices of giving, ethics, and
patience,
Which were especially taught for householders
And which have an essence of compassion.

00 However, if from the unrighteousness of the
world
It is difficult to rule religiously,
Then it is right for you to become a monastic
For the sake of practice and grandeur.

3. Summation 399

4. Advice 1o become a monastic if unable 1o learn the special royal
ways 400

The fourth chapter of the Precious Garland, An Indication of Royal Policy, is finished.
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s Then having become a monastic
You should first be intent on the training [in
ethics].*”
You should endeavor at the discipline of
individual liberation,
At hearing frequently,® and delineating their
meaning.
402 Then, you should forsake
These which are called assorted faults.®
With vigor you should definitely realize
Those renowned as the fifty-seven.

403 o Belligerence is a disturbance of mind.
o Enmity is a [tight]* hanging onto that.
» Concealment is a hiding of ill-deeds? [when
confronted].”
w Malevolence is to cling to ill-deeds.

E. Chapter 5: Advice for even Bodhisartvas wishing quickly to astain
liberation to become monastics 401-87
1. Brief teachings of what is to be adopted and discarded by Bodbisat-
tva householders and monastics 401-2

2. Extensive exposition 403-87
a. Forsaking defects 403-34b
(1) Extensive explanation of fifiy-seven defects 1o be forsaken 403-
33
(@) The first fificen, anger, etc. 403-12
1" One through fourteen, anger, etc. 403-6b

404  Dissimulation is deceptiveness.
w Deceit is crookedness of mind.
o Jealousy is to be bothered by others’ good
qualities.
® Miserliness is a fear of giving.

3 This means to become learned in the three scriptural collections—discipline, discourses, and manifest knowledge.
P p

b Dunne and McClintock (p. 124, n. 100) offer an ingenious alternative translation for these two lines: “Then you should
eliminate those faults which are cited in the' Ksudravastuka.”

€ For a most interesting article on the fifty-seven, see Michael Hahn, “On a Numerical Problem in Nagirjuna’s Ratnavali,” in
Indological and Buddbhist Studies: Volume in Honour of Professor J. W. de Jong on his Sixtieth Birthday (Canberra: Faculty of
Asian Studies, 1982), 161-185. Hahn’s study is aimed as explaining the problem that Nagarjuna says that there are fifty-seven
faults but there appear to be either fifty-three (when the seven prides are counted as one) or 59 (when they are counted as
seven). Hahn rejects Gyel-tsap’s creative presentation of fifty-seven (which is based on counting the seven prides as one and
finding two faults each in stanzas 416, 418, 427, and 428ab) but has no solution himself. See also Christian Lindtner’s
ingenious construction of a quite different list of fifty-seven in Nagarjuniana, Indiske Studier 4 (Copenhagen: Akademisk
Forlag, 1982), 167-69. My translation follows Gyel-tsap’s rendering.

d sdigs pa, papa. The term could be translated as “sins” and refers to mental, physical, and verbal actions that contravene either
natural laws or formulated codes that one has vowed to uphold.



150 PRECIOUS GARLAND OF ADVICE

405 » Non-shame and o non-embarrassment
Are insensibility concerning oneself and others
[respectively].2
an Inflatedness is not to pay respect.
az Faulty exertion is to be polluted by
belligerence.

w06 03 Arrogance is haughtiness [due to wealth, and
so forth].”
us Non-conscientiousness is non-application at
virtues.
as Pride has seven forms 2" Pride 406c-12
Each of which I will explain.

407 Fancying that one is lower than the lowly,
Or equal with the equal,
Or greater than or equal to the lowly—
All are called the pride of selfhood.

408 Boasting that one is equal to those
Who by some good quality are superior to
oneself
Is called exceeding pride.
Fancying that one is superior to the superior,
40> Thinking that one is higher than the very high,
Is pride beyond pride;
Like sores on an abscess
It is very vicious.
410 Conceiving an I through obscuration
In the five empty [aggregates]®
Which are called the appropriation
Is said to be the pride of thinking I.
au Thinking one has won fruits [of the spiritual
path]
Not yet attained is the pride of conceit.
Praising oneself for faulty deeds
Is known by the wise as erroneous pride.
a2 Deriding oneself, thinking
“I am useless,” is called

3 The first is not to refrain from ill-deeds out of concern for one’s own self-image, whereas the second is not to refrain from ill-
deeds out of concern for others’ opinions of oneself (Gyel-tsap, 65b.1).
b Sanskrit reads “aggregates” instead of “empty.”
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The pride of inferiority.
Such is a brief description of the seven prides.

413 ae Hypocrisy is to control the senses (8) From hypocrisy to the forty-first, not thinking of death 413-25
For the sake of goods and respect.
an Flattery is to speak pleasant phrases
For the sake of goods and respect.

s14 v Indirect acquisition is to praise
Another’s wealth in order to acquire it.
as Pressured acquisition is manifest derision?
Of others in order to acquire goods.

a15 co Desiring profit from profit

~ Is to praise previous acquisitions.

v Repeating faults is to recite again and again
The mistakes made by others.

416 22 Non-collectedness is inconsiderate irritation
Arisen from illness.b

2 To make derision as by saying that the person is very miserly, etc. (Gyel-tsap, 65a.5).
b The translation follows Gyel-tsap, 66a.6. The central term of the first two lines, spungs med (“Non-collectedness”) is
inexplicably different from the Sanskrit, staimityam which Dunne and McClintock (75) translate as “stupefaction” and thus
render these two lines as: “Stupefaction is the state of being overwhelmed/ that comes from not thinking clearly or from
illness.” I have no solution for the disparity.

The Tibetan of the zhol edition:

spungs med so sor ma breags parl/

nad las gyur pa'’i blong ba’ol//

kun chags bdag gi yo byad ngan//

chags pa le lo can gyi yinl/
differs significantly from the four printed canonical editions mentioned above (Hahn, 139):

spungs med so sor ma briags par//

nad las gyur pa’i blong ba ‘am//

bdag g5 yo byad ngan pa la/f

chags ngan le lo can gyi yin//
The zhol reading clearly presents two of the fifty-seven faults, spungs med and kun chags. Also, even the other reading which
offers an “or” between the first two and last two lines can be seen as listing two types of spungs med and thus two faults. It
would then be translated as:

3 Non-collectedness is inconsiderate irritation

Arisen from illness,

@ Or bad attachment to bad possessions

Is that [i.e., another non-collectedness] of the lazy.
This reading also applies to the Sanskrit as long as one takes account of staimityam. Thus both the zho! reading and an
available alternative interpretation of the four canonical editions (and the Sanskrit) undermine Hahn’s claim (“Numerical,”
174) that the Tibetan clearly does not allow an interpretation of this stanza as presenting two of the fifty-seven faults.
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@ Clinging is the attachment
Of the lazy to their bad possessions.

417 oo Discrimination of differences is
discrimination
Impeded by desire, hatred, or obscuration.
es Not looking into the mind is explained
As not applying it to anything.?

41

e Degeneration of respect and reverence for
deeds
Concordant with the practices occurs through
laziness.
an A bad person is regarded as being a spiritual
guide
[Pretending] to have the ways of the
Supramundane Vicror.®
419 oo Yearning is a small entanglement
Arising from lustful desire.
en Obsession, a great entanglement
Arising from desire.
420 oo Avarice is an attitude
Of clinging to one’s own property,
on Inopportune avarice is attachment
To the property of others.

42

—

oz Irreligious lust is desirous praise

Of women who ought to be avoided.

o2 Hypocrisy is to pretend that one possesses

Good qualities that one lacks, while desiring ill
deeds.

422 oo Great desire is extreme greed
Gone beyond the fortune of knowing
satisfaction.
o» Desire for advantage is to want to be known
By whatever way as having superior good
qualities.
423 o9 Non-endurance is an inability
To bear injury and suffering.

2 Gyel-tsap (66b.1) describes this as not taking to mind either desire, hatred, or bewilderment or as not taking to mind either
virtues or non-virtues.

b With considerable ingenuity, Gyel-tsap (66b.2) breaks this stanza into two parts to make it yield two faults.
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on Impropriety is not to respect the activities
Of a teacher or spiritual guide.

424 o9 Not heeding advice is to not respect
Counsel concordant with practice.
o9 Intention to meet with relatives
Is sentimental attachment to one’s kin.

425 o Attachment to objects? is to relate
Their good qualities in order to acquire them.
« Fancying immortality is to be
Unaffected by concern over death.
426 w» Conceptuality concerned with approbation (c) The forsy-second, proclaiming one’s own good qualities, etc.
Is the thought that—no matter what— 42633
Others will take one as a spiritual guide
Due to possessing good qualities.
427 w.49 Conceptuality concerned with attachment
to others
Is an intention to help or not help others
Due to being affected by desire
Or an intent to harm.b

428 w» Dislike is 2 mind that is unsteady.
o Desiring union is a dirtied mind.c
@ Indifference is a laziness with a sense of
inadequacy
Coming from a listless body.
429 wy Distortion is for the afflictive emotions
To influence body and color.
s Not wishing for food is explained
As physical sluggishness due to over-eating.
430 o0 A very dejected mind is taught
To be fearful faintheartedness.
on Longing for desires is to desire
And seek after the five attributes.d
1 s Harmful intent arises from nine causes
Of intending to injure others—

2 Following Gyel-tsap (67a.2). The Sanskrit, however, means “country” or “area,” as in being over-attached to one’s own
locale.

b Gyel-tsap (67a.4.) splits this item into two.
¢ Gyel-tsap (67a.5) views the first two lines of this stanza as indicating two items—a reading that clearly accords with the zhol
edition (see text).

d Pleasant forms, sounds, odors, tastes, and tangible objects.
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432

433

434

435

436

437

438

Having senseless qualms concerning oneself,
friends, and foes*

In the past, present, and future.

o3 Sluggishness is non-activity

Due to heaviness of mind and body.

oo Drowsiness is sleepiness.

ss» Excitement is strong disquiet of body and
mind.

se Contrition is regret for bad deeds

Which arises afterwards from grief about them.

sn Doubt is to be of two minds

About the [four] truths,b the Three Jewels,c and
so forth.

[Householder] Bodhisattvas abandon those.

Those diligent in [monastic] vows abandon
more.

Freed from these defects

Good qualities are easily observed.

Briefly the good qualities

Observed by Bodhisattvas are

Giving, ethics, patience, effort,

Concentration, wisdom, compassion, and so
forth.

Giving is to give away one’s wealth.

Ethics is to help others.

Patience is to have forsaken anger.

Effort is enthusiasm for virtues.

Concentration is unafflicted one-pointedness.

Wisdom is ascertainment of the meaning of the
truths.

Compassion is a mind having the one savor

Of mercy for all sentient beings.

From giving there arises wealth, from ethics
happiness,

From patience a good appearance, from [effort
in] virtue brilliance,

(2) Summatrion 434ab

b. Adopring good qualities 434c-87b
(1) Temporary good qualities 434c-61b
(@) General seaching 434c-9
1" Brief description of the ensities of good qualities 434¢c-35

2' Idensifying the individual entities of good qualities 436-37

3" Individual effects 438

2 The qualms are that oneself and/or one’s friends will be harmed and that one’s enemies will be helped (Gyel-tsap, 67b.2).

b Suffering, origin of suffering, cessation of suffering, and path.

€ Buddha, doctrine (realizational and scriptural), and spiritual community.



From concentration peace, from wisdom
liberation,
From compassion all aims are achieved.
439 From the simultaneous perfection
Of all those seven is attained
The sphere of inconceivable wisdom,
The protectorship of the world.2
o Just as eight grounds of Hearers
Are described in the Hearers’ Vehicle,
So ten grounds of Bodhisattvas
Are described in the Great Vehicle.®
s4 The first of these is the Very Joyful
Because those Bodhisattvas are rejoicing

From having forsaken the three entwinements®
And being born into the lineage of Ones Gone

Thus.
«2 Through the maturation of those [good
qualities]d
The perfection of giving becomes supreme.

3 That is to say, BuddhahoodA (Gyel-tsap, 68b.2.
b As Dzong-ka-ba says about Chandrakirti’s Supplement:
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4' General effect 439

(b) Good qualities of the ten grounds 440-61b
1" Just as there are eight grounds of Hearers, so there are ten
Bodhisastva grounds 440

2' Entities and good qualities of the ten grounds 441-60

Chandrakirti’s explanation here of eleven grounds—the Very Joyful and so forth—is based on Nigirjuna’s rough
presentation of the ten grounds of the eleventh [Buddhahood]....Chandrakirti also bases his explanation on the

Sitra on the Ten Grounds (mdo sde sa beu pa, daiabhiamikasiitra).

See Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan Buddhbism, 131.

¢ Viewing the mental and physical aggregates which are a transitory collection as a real self, afflicted doubt, and considering
bad ethics and disciplines to be superior (Gyel-tsap, 69b.3). Based on five stanzas in the Precious Garland, Dzong-ka-ba
presents the argument that the afflictive emotions abandoned on the first Bodhisattva ground are artificial, or acquired,

defilements and not innate defilements:

In commenting, Chandrakirti does not clearly state either that the artificial afflictive emotions are abandoned on the

first ground or that the innate afflictive emotions are abandoned from the second ground. However, Nagarjuna’s
Precious Garland explains that until the eighth ground is attained, the seeds of all afflictive emotions are not
removed [stanzas 455-56], that the conception of true existence is assigned as an afflictive emotion [stanza 35], that
until that conception is removed the view of the transitory is not removed [stanza 35], and thar the three links [view
of the transitory collection as real “I” and “mine,” afflicted doubt, and viewing bad ethics and codes of discipline as
superior] are abandoned on the first ground [stanza 441]. Therefore, it is extremely clear that afflictive emotions in
general are divided into two [artificial and innate] and that the view of the transitory in particular must be divided

in the same way.

See Tsong-ka-pa, Kensur Lekden, and Jeffrey Hopkins, Compassion in Tibetan Buddhism, 220.

d “Qualities” in each of these ten is added from Gyel-tsap, 70a.1.
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They vibrate a hundred worlds
And become Great Lords of Jambudvipa.?
43 The second is called the Stainless
Because all ten [virtuous] actions
Of body, speech, and mind are stainless
And they naturally abide in those [deeds of
ethics].
ss Through the maturation of those [good
qualities]
The perfection of ethics becomes supreme.
They become Universal Monarchs helping
beings,
Masters of the glorious [four continents]” and
of the seven precious objects.®
us The third ground is called the Luminous
Because the pacifying light of wisdom arises.
The concentrations and clairvoyances are
generated,
And desire and hatred are completely
extinguished.
s Through the maturation of those [good
qualities]
They practice supremely the deeds of patience
And become a great wise monarch of the gods.
They put an end to desire.
447 The fourth is called the Radiant
Because the light of true wisdom arises.
They cultivate supremely
All the harmonies with enlightenment.c

3 This is the southern continent of a four continent world-system.

b Precious—that is to say, valuable—chariots, jewels, consorts, ministers, elephants, horses, and generals.

¢ The thirty-seven harmonies with enlightenment are divided into seven sections:
I. four establishments through mindfulness: 1 mindful establishment on body; 2 mindful establishment on feeling; 3
mindful establishment on mind; 4 mindful establishment on phenomena. II. four thorough abandonings: 5 generating
virtuous qualities not yet generated; 6 increasing virtuous qualities already generated; 7 not generating non-virtuous
qualities not yet generated; 8 thoroughly abandoning non-virtuous qualities already generated. III. four legs of
manifestation: 9 aspiration; 10 effort; 11 contemplation; 12 analytical meditative stabilization. IV. five faculties: 13
faith; 14 effort; 15 mindfulness; 16 meditative stabilization; 17 wisdom. V. five powers: 18 faith; 19 effort; 20
mindfulness; 21 meditative stabilization; 22 wisdom. VI. seven branches of enlightenment: 23 correct mindfulness; 24
correct discrimination of phenomena; 25 correct effort; 26 correct joy; 27 correct pliancy; 28 correct meditative
stabilization; 29 correct equanimity. VIIL. eightfold path: 30 correct view; 31 correct realization; 32 correct speech; 33



#s Through the maturation of those [good

449

450

451

452

453

qualities]

They become monarchs of the gods in [the
heaven] Without Combat.

They are skilled in quelling the arising of the
view

That the transitory collection [is inherently
existent | and mine].

The fifth is called the Extremely Difficult to
Overcome

Because all evil ones find it extremely hard to
conquer them.

They become skilled in knowing

The subtle meanings of the noble truths and so

forth.

Through the maturation of those [good
qualities]

They become monarchs of the gods abiding in
the Joyous Land,

They overcome the foundations of all Forders

Afflictive emotions and views.

The sixth is called the Approaching

Because they are approaching the good
qualities of a Buddha.

Through familiarity with calm abiding and
special insight

They attain cessation and hence are advanced
[in wisdom].

Through the maturation of those [good
qualities]

They become monarchs of the gods [in the
land] of Liking Emanation.

Hearers cannot surpass them.

They pacify those with the pride of superiority.

The seventh is the Gone Afar

Because the number [of good qualities] has
increased.

Moment by moment they [can]* enter

The equipoise of cessation.
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correct aims of actions; 34 correct livelihood; 35 correct exertion; 36 correct mindfulness; 37 correct meditative

stabilization.
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454

455

456

457

458

459

Through the maturation of those [good
qualities]

They become masters of the gods [in the land]
of Control over Others’ Emanations.

They become great leaders of teachers

Who know direct realization of the [four]
noble truths.

The eighth is the Immovable, the youthful
ground.

Through non-conceptuality they are
immovable,

And the spheres of activity

Of their body, speech, and mind are
inconceivable.

Through the maturation of those [good
qualities]

They become a Brahmi, master of a thousand
worlds.

Foe Destroyers, Solitary Realizers, and so forth

Cannot surpass them in positing the meaning
[of doctrines].”

The ninth ground is called Excellent
Intelligence.

Like a regent they have attained

Correct individual realization

And therefore have good intelligence.

Through the maturation of those [good
qualities]

They become a Brahma, master of a million
worlds.

Foe Destroyers and so forth cannot surpass
them

In [responding to] questions in the thoughts of
sentient beings.

The tenth is the Cloud of Doctrine

Because the rain of holy doctrine falls.

The Bodhisattva is bestowed empowerment
With light rays by the Buddhas.
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463

464

465

467

468

Through the maturation of those [good
qualities]

They become master of the gods of Pure
Abode.

They are supreme great lords,

Master of the sphere of infinite wisdom.

Thus those ten grounds are renowned
As the ten Bodhisattva grounds.
The ground of Buddhahood is different.

Being in all ways inconceivable,

Its great extent is merely said

To be endowed with the ten powers.

Each power is immeasurable too

Like [the limitless number of] all
transmigrators.

The limitlessness of 2 Buddha’s [good qualities]

Is said to be like the limitlessness

Of space, earth, water, fire,
And wind in all directions.

If the causes are [reduced]*® to a mere [measure]
And not seen to be limitless,

One will not believe the limitlessness

[Of the good qualities]” of the Buddhas.
Therefore in the presence of an image

Or monument or something else

Say these twenty stanzas

Three times every day:

Going for refuge with all forms of respect
To the Buddhas, excellent Doctrine,
Supreme Community, and Bodhisattvas,

I bow down to all that are worthy of honor.

I will turn away from all ill deeds

And thoroughly take up all meritorious actions.

I will admire all the merits

Of all embodied beings.

With bowed head and joined palms

I petition the perfect Buddhas

To turn the wheel of doctrine and remain
As long as transmigrating beings remain.
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3' Summation 461ab

(2) Final good qualities 461¢-87
(@) Each of a Buddha’s good qualities is limitless 461c-63
1" The Buddhas’ limitless good qualities depend on the ten pow-
ers 461c-62b

2" Examples of the limitl
63

ess of Buddhas’ good qualities 462c-

(6) Causes for generating belief and faith in the limitless good
qualities of Buddhas 464-87
1’ The reason why Buddbas’ good qualities are limitless is thas
the causal merits are limitless 464-68
a' Source for the limitlessness of Buddhas’ good qualities 464

b' Way 10 amass limitless merit 465

¢' Brief presentation of the seven branches 466-68
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469 Through the merit of having done thus 2' Limitlessness of the causes because of aspiring to help limitless
And through the merit that I did earlier and beings 469-85
will do

May all sentient beings aspire
To the highest enlightenment.
70 May all sentient beings have all the stainless
faculties,
Release from all conditions of non-leisure,
Freedom of action,
And endowment with good livelihood.

47

-

Also may all embodied beings

Have jewels in their hands,

And may all the limitless necessities of life
remain

Unconsumed as long as there is cyclic
existence.

42 May all women at all times
Become supreme persons.?
May all embodied beings have
The intelligence [of wisdom]* and the legs [of
ethics].
473 May embodied beings have a pleasant
complexion,
Good physique, great splendor,
A pleasing appearance, freedom from disease,
Strength, and long life.

o4 May all be skilled in the means [to extinguish
suffering]”
And have liberation from all suffering,
Inclination to the Three Jewels,
And the great wealth of Buddha’s doctrine.

2 Here I am following Ajitamitra (Golden Reprint, vol. 183, 479.4) who reads skyes mchogas skyes pu’i mchog “supreme person”
and thus takes Nagirjuna as referring to Buddhas “since Buddhas are the supreme over all sentient beings.” As an alternate
reading, he says the reference could be to other supreme persons not included among Buddhas. Gyel-tsap (73a.6), however,
takes the line in a sexist way as, “May all women at all times/ Become supreme men,” (reading skyes mchog as skyes pa mchag).
The Sanskrit of this stanza is not extant but would be clear as to its referent, and thus Ajitamitra is the accurate source. Still,
the line has a sexist bent, and thus contemporary practitioners could adapt these line to read, “May all beings at all times/ Be
born as supreme beings.” It is said that in Nigirjuna’s exposition of Highest Yoga Mantra (sngags bla med,
anurtarayogamantra) male and female are considered to be equal.



75 May they be adorned with love, compassion,
joys
Even-mindedness [devoid of]'® the afflictive
emotions,
Giving, ethics, patience, effort,
Concentration, and wisdom.
w76 Completing the two collections [of merit and
wisdom],
May they have the brilliant marks and
beautiful features [even while on the path],™
And may they cross without interruption
The ten inconceivable grounds.

477 May I also be adorned completely
With those and all other good qualities,
Be freed from all defects,

And have superior love for all sentient beings.
«78 May I perfect all the virtues

For which all sentient beings hope,

And may I always relieve

The sufferings of all embodied beings.

79 May those beings in all worlds

Who are distressed through fear

Become entirely fearless

Even through merely hearing my name.
s Through seeing or thinking of me or only

hearing my name

May beings arttain great joy,

Naturalness free from error,

Definiteness toward complete enlightenment,
ss1 And the five clairvoyances®

Throughout their continuum of lives.

May I always in all ways bring

Help and happiness to all sentient beings.
42 May I always without harm

Simultaneously stop

All beings in all worlds

Who wish to commit ill deeds.
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 These are visual clairvoyance, auditory clairvoyance, clairvoyance knowing others’ minds, clairvoyance knowing magical

emanation, and clairvoyance knowing former lives.
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43 May I always be an object of enjoyment
For all sentient beings according to their wish
And without interference, as are the earth,
Woater, fire, wind, herbs, and wild forests.

a4 May I be as dear to sentient beings as their own
life,
And may they be even more dear to me.
May their ill deeds fructify for me,
And all my virtues fructify for them.

485 As long as any sentient being
Anywhere has not been liberated,
May I remain [in the world]' for the sake of
that being
Though I have attained highest enlightenment.
sss If the merit of saying this
Had form, it would never fit
Into realms of worlds as numerous
As the sand grains of the Ganges.
47 The Supramundane Victor said so,
And the reasoning is this:
[The limitlessness of the merit of]'® wishing to
help limitless realms
Of sentient beings is like [the limitlessness of
those beings].
ass These practices that I have explained
Briefly to you in this way
Should be as dear to you
As your body always is.
a9 Those who feel a dearness for the practices
Have in fact a dearness for their body.
If dearness [for the body]™ helps it,
The practices will do just that.

400 Therefore pay heed to the practices as you do
to yourself.
Pay heed to achievement as you do to the
practices.
Pay heed to wisdom as you do to achievement.
Pay heed to the wise as you do to wisdom.

3" Immeasurability of the merit of those virtues 486

4' Sources 487

111 Conclusion 488-500
A. Advice 1o generase inspiration for the practices and to observe the
Jfour practices 488-90



401 Those who have qualms that it would be bad
for themselves
(If they relied] on one who has purity, love,
and intelligence
As well as helpful and appropriate speech,
Cause their own interests to be destroyed.

2 You should know in brief
The qualifications of spiritual guides.
If you are taught by those knowing
contentment
And having compassion and ethics,

43 As well as wisdom that can drive out your
afflictive emotions,
You should realize [what they teach] and
respect them.
You will attain the supreme achievement
By following this excellent system:
494 Speak the truth, speak gently to sentient
beings.
Be of pleasant nature, compelling.
Be politic, do not wish to defame,
Be independent, and speak well.
495 Be well-disciplined, contained, generous,
Magnificent, of peaceful mind,
Not excitable, not procrastinating,
Not deceitful, but amiable.?

4 Be gentle® like a full moon.
Be lustrous like the sun in autumn.
Be deep like the ocean.
Be firm like Mount Meru.
497 Freed from all defects
And adorned with all good qualities,
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B. Faults of not relying on a seacher and qualifications of a teacher
491-93ab

C. The supreme fruis is achieved through excellent behavior 493¢-97
1. Achieving the supreme fruir 493cd

2. Advice 1o perform the special deeds 494-97
a. Extensive mode of behavior 494-97

b. Condensed mode of bebavior 496

c. Very condensed mode of behavior 497

2 Although nges par (certain) appears in both the zho/ and the sde dge (250.6) editions and in Gyel-tsap (76a.3, who refers to
two readings nges par and nges pa), the Sanskrit is daksinah (able, clever, upright, amiable) which would be des par in
Tibetan—orthographically easily mistaken to be nges par. The Peking (183.1.6), Golden Reprint (vol. 183, 360.6), and Hahn

(167) read des par.

b Although nges pa (certain) appears in both the zhol and the sde dge (250.6) editions and in Gyel-tsap (76.3) who says, “Be
disciplined, brave, and certain like the full moon” (2la ba nya ba bzhin dul zhing mdzangs la nges pa), the Sanskrit is saumyas
(gentle, agreeable, pleasant, mild) which would be des pa in Tibetan—orthographically easily mistaken to be nges pa. The
Peking (183.1.6), Golden Reprint (vol. 183, 360.6), and Hahn (167) read des pa.
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Become a sustenance for all sentient beings
And become omniscient.

48 These doctrines were not just taught D. These doctrines are not just for monarchs bus akso for all others 498
Only for monarchs
But were taught with a wish to help
Other sentient beings as befits them.
4% O King, it would be right for you E. Exhorting the king to heed the advice 499-500
Each day to think about this advice 1. Suitability of consinuously thinking of the welfare of others 499
So that you and others may achieve
Complete and perfect enlightenment.

soo For the sake of enlightenment aspirants should 2. Suitability of adopting virtues 500

always apply themselves

To ethics, supreme respect for teachers,
patience, non-jealousy, non-miserliness,

Endowment with the wealth of altruism
without hope for reward, helping the
destitute,

Remaining with supreme people, leaving the
non-supreme, and thoroughly maintaining
the doctrine.

The fifth chapter of the Precious Garland, An Indication of the Bodhisattva Deeds, is finished.

Here ends the Precious Garland of Advice for a King by the great master, the Superior Nagarjuna. It was
translated by the Indian professor Vidyakaraprabha® and the Tibetan translator and monastic Bel-dzek.b
Consulting three Sanskrit editions, the Indian professor Kanakavarman and the Tibetan monastic Ba-
tsap Nyi-ma-drake corrected translations and other points that did not accord with the unique thought

of the Superior [Nigarjuna] and his spiritual son [Aryadeva]. It was printed at the great publishing
house below [the Potala in Hla-3a].

3 King Tri-Song-day-dzen (khri srong lde btsan) invited him to Tibet in the latter half of the eighth century CE (Hahn, 16).
b dpal bresegs; see George N. Roerich, The Blue Annals, 102, 331, 344,

€ pa tshab nyi ma grags, born 1055. For discussion of his contribution to Tibetan understanding of Madhyamika, see Karen
Lang, “sPa tshab Nyi ma grags and the Introduction of Prasangika Madhyamaka into Tibet,” in Reflections on Tibetan Culture:
Essays in Memory of Turrell V. Wylie, edited by Lawrence Epstein and Richard Sherburne (Lewiston, NY: Edwin Mellen Press,
1990). For discussion of his birth year, see van der Kuijp, “Notes on the Transmission of Nagarjuna’s Ratnavali in Tibet,” The
Tibet Journal, Summer 1985, vol. X, No. 2, 4.




PART 3:
TIBETAN TEXT



In 1972 when I originally translated the Precious Garland, 1 primarily used the edition printed by the
press at the base of the Potala in Hla-5a (zho/ edition)? and in the possession of the Nam-gyel® College
in Dharamsala. Since it was error-laden, I compared it with the Peking edition as found in the Tibetan
Tripitaka (Tokyo-Kyoto: Tibetan Tripitaka Research Foundation, 1956) and with the readings found
in Gyel-tsap’s commentary, lllumination of the Essential Meanings of (Nagarjuna’s) “Precious Garland of
Madhyamaka”; it is clear Gyel-tsap consulted at least two editions of the textd as well as Ajitamitra’s
commentary. The intended result is an improved edition of the zhol, accessible here in the same volume
as the translation. A critical edition of the surviving Sanskrit and four editions in written canons—snar
thang, Peking, sde dge, and co ne—but not the zhol edition has been published by Michael Hahn,¢ and a
critical edition of the same four editions as well as the zhol together with Ajitamitra’s commentary on
the same page has been published by Acirya Ngawang Samtenf; hence here I have kept listings of
variants to a bare minimum.

The edited text was written out by Palden in Dharamsala in December, 1972. Gyel-tsap’s outline of
the stanzas is given in Tibetan script following the text, after which is a list of emendations.

3 Translated by the Indian Vidyakaraprabha (rigs byed ‘od zer) and the Tibetan Translator from Shu-chen Bel-dzek (2hu chen
kyi Io tstsha ba dpal brisegs) and emended by the Indian Kanakavarman and the Tibetan Ba-tsap Nyi-ma-drak (pa tshab nyi ma
grag)-
b rnam rgyal.
¢ Translated by the Indian Jfianagarbha and the Tiberan Lu-gyel-tsen (klu’% rgyal mishan) and emended by the Indian
Kanakavarman and the Tibetan Ba-tsap Nyi-ma-drak (pa tshab nyi ma grags). My notes were taken in the margins of a photo-
offset publication of a hand-written copy of the zhol edition in Prof. Mr. L. P. Lhalungpa, Dbuma Rigs Tshogs Drug: The Six
Yuktishastra of Madhyamika (Delhi: 1970); however, I am not including here an indication of the few further errors in that
edition since the purpose is to present a critical edition of the zhol
d For instance, with respect to verse 235d Gyel-tsap (43a.5) gives two readings—first chos drug gus par bsten par mdzod and
then a variant from another edition chos né nge par bsten pa mdzod:

sngar bshad pa’i chos drug gis gus par bsten par

mdzod ces gdams so// dpe kha cig las/ chos ni nge

par bsten pa mdzod ces byung ngo
As Acirya Ngawang Samten (Ratnavali of Acarya Nagarjuna with the Commentary by Ajitamitra, Bibliotheca Indo-Tibetica
Series-XXI [Sarnath: Central Institute of Higher Tibetan Studies, 1990], 19.15) says, this reading is not found either in the
zhol ot the other four currently available editions, thus indicating that Gyel-tsap had an edition that is not currently available.

Also, in his commentary on stanza 356 Gyel-tsap (56b.6) incorporates two readings without saying he is doing so: ‘das ma

‘ongs de gnyis las ni ma 'das pa (56b.6) as in the zhol reading and ‘das ma ‘ongs de gnyis las tha dad du grub pa med (57a.1)
as in the four editions found in the written canons; in addition he uses both 4z /ta’i (57a.2) as in zhol and da lar (57a.1) as in
the four. Such instances indicate that van der Kuijp’s speculation (“Notes on the Transmission of Nagarjuna’s Ratnavali in
Tibet,” The Tibet Journal, Summer 1985, vol. X, No. 2, 5) that Gyel-tsap had only one edition available to him is unfounded.
€ Nagarjuna’s Ratnivali, vol.1, The Basic Texts (Sanskrit, Tibetan, and Chinese) (Bonn: Indica et Tibetica Verlag, 1982).
f For bibliographic information see the previous footnote. For Acirya Ngawang Samten’s well-reasoned presentation on the
different editions, see the same, 15.14-21.2.
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GUIDE TO THE TOPICS: TIBETAN

In his Illumination of the Essential Meanings of (Nagarjuna’s) “Precious Garland of Madhyamaka” Gyel-
tsap Dar-ma-rin-chen breaks Nagarjuna’s text into a complicated series of sections and sub-sections
in order to clarify shifts of topic and inter-relations of points. I have extracted this guide and
placed it here as a table of contents. The edition used is from his Collected Works, ka (New Delhi:
Guru Deva, 1982), which is a reproduction from the 1897 old zhol (dga’ ldan phun tshogs gling)
blocks. (The pagination of the 1897 zhol edition used in the notes differs slightly from this one
even though they are both 78 folios.)

CT;SYE;' TOPIC AND NUMBER OF DIVISIONS VERSE
b5 L EIQR;N'N'Q%“INQ‘S'Q[% Lo
3b.6 o N&R'L}%’QER'L}‘ 1
wa | B qqﬁ'u&'iaq'qsrim \
5a.4 i qqiq?i’?vqfinﬁ]\i'q‘i __ 3-487
s A L& NG AR CN FN T F RGN A NI AG AR 5100
sa | VORI 37
5a.6 * &l\l'n]’?l\l'?'ﬂ]'i&ll 3
s b. F RN RLN IR )
wr | cTBHNTIEUTET A ;
ws | GERRRTINIAAES IR TN .

2. QG HRENA
6b.3 AYNARH 8-100

a, &Eqmﬁgagwqqﬁ'un

6b.3 8-24




GUIDE TO THE TOPICS: TIBETAN 235

fsyi; TOPIC AND NUMBER OF DIVISIONS VERSE
1) HA YT OG5 L3
6b.4 ( )5 qR l 8-24ab
AEF NER FA TGT L
6 AR RARNAR »
1' JE 5 NFA EN IS KA TGS H[4
6b.4 e ST 10
L e P AIoRE S0 K8 ENERE!
6b.5 T R S NG o
1" & R Qg A TF L
6b.6 AN A SRR vo
2n v -J\I'V.q. .NN,V 'L]
7a.5 R CENE g B ot
b'AET R G A TR
b6 > ikl 10bc
I‘w 'q 1q
8a.1 CR;‘ % l 10d
2 AR N R FRE A R A R N AYE A2
S22 11-13
. el pTRNENC L ENESEENE (CE R EL Y .
a. <

by gL Y QA TE 3
8a.4 nll ﬂ ql n] 12

<Ay AT AT AN 4|

8a.6 -
N 3 &N-R'Rn]'m'mﬂ]ﬁ&'(iﬂ]l\l"llrlflﬂwgli 14-19
8b.3 a &.Rn]-mg&ga@qg‘js:g'gl'Q'qu'g'ag%'QI 14-18b
9a.b b ENJH I AINIRH AT AT 18cd
N
9b.4 YRTNRAIRI RGN ANARGFH| 20-21
10a.1 (b) B YL AN Y FR AR G| 22
10a.3 ©IANYRRNARAINY] 23-24b

2 ~ v v
10a.5 ( )55\ Q% Q] 24cd




236 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
0as| ‘N'TW’N'@,;QHN'WRNIZ -
10a.6 M &meﬁ'@xqﬂlj\waéﬁa 25.77
10a.6 @) sc\m'q’\\"n]ﬁc’\“'“Q'ém'&’i—"\'w%ﬂl% 25-27
10b.1 1'5'@'51'?5’;;&'“‘““ _ . .
10b.3 2 &Fwi\lQ':\1'351'5«1(1;551'm'ﬁ”]'ll'a'gi'ai-g.ﬂﬁ,q_q )
10b.6 4 ﬁﬁj"ﬁ"”"q‘i“]'ﬂﬁﬁ'mﬂgﬁ'q:\"éﬁ'wqﬁ:<~m| N
SARREARRNANS ]
11a.2 d "’if’ﬂ"*l%'ﬂéé\'u'éé\'q&'qiqusm;e: o
11a.2 2 j:':\” ] .
11a.6 b AR AN UL ARG AT IYS N 30
1162 <R PR TN 338 Y 5AN IG5 4P 1.3
11b.2 v n]:'3“1'5:'5‘:'ﬁ'q"%a\'é\ﬁ'S,'%”W'RIN'%WE‘;\Q”T“&' 31-32

2o
11b.6 ig?qﬁ'ﬁsﬂ _ )
1243 d f‘:"?'i'%”l‘*‘ﬂl;ﬂ&;nagmﬁi'u‘ )
12a.5 ? %Cjﬂa&'%:'qfﬁi\'sfl'ﬂﬂ'ul“ e
12a.6 a' QAL QA QLT A" AN A3 s
12b.6 r QF’T\"IQ'S'KI(TQQEQL 35
12b.6 2"5"'”'4"53\'?’\\1'&[‘?—1'5!&'5&1] )
13a.3 b'AEAT A FA AR AN | 37-38




GUIDE TO THE TOPICS: TIBETAN 237

oxE TOPIC AND NUMBER OF DIVISIONS VERSE
s ¢ RGN A4 | .
13b.1 ¢ ziua;iqaa‘qqsqlt _ 40-45
AETE 4T & XA K|
. 2" qRa AES MY R IR A I LT TS H[A -
. a" REN'&IR'%C'Elaﬂ"@(\l'gqll'ﬂ&ﬂ—('&'QE}R] .
e b g U REN YT R g o
14a.2 “ Rﬁwiiaﬂ 42cd
s 3"rﬁﬂ]:g'ﬁn:;w:'ﬁn['ua'@'q&gqq&‘gq’qs&"@'ik\rq -
W QRS RES)

14a.6 i ER'N'Q'?'LR'Q%’S{’«I] 45
b3 3 BN 5T SR T NIAAR JU AL [ s6.74
14b.3 ? SN[\];QQRL”Q: 46-56
E AL AF RN
b @ g AQA &R RS g se gara| .
b b g RN AR ANE PN IR A R4 o
15a.1 > E]Q]NQR:QQ]NQE]:QI 48-49
I5a5 3RS T RE FIN AN Ay 5051
15b.2 ¢ aﬂéﬁaﬁaqqli“p 52-56
15b.2 P ARNAXAFHINGINARLNGINARRA] |




238 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
R (N CE S LN IR 1o 0

15b.5 4 &8 IN IR A ot
R AR R TN YA & ORI N T T

15b.6 R Ri%l ﬂ 6‘ F E] l 55-56

bR &K UL U A BA L KR L3
16a.2 NSRARR ? A 57-60

16a.2 1 RN BTN TR &S B AT A AYE 4| 57

2" QG QU BT A KR RS T T 38 GO T REE K|

16a.5 58.50
. 3" gm'gmﬁ:'3’@5'qmaR'Ll'm'&ﬁ'qa@t\l'q@ﬁ'u{ .
s ¢ SIGA R N FN T 5o e a Ny N PR S Y [ e
8l
e & REA T 20 AR PN IR U RAT A e
g 1" aﬁﬁ:'A:'q‘éa,@wg]ﬁ'uan]n]u] y
o 2"Qiﬂsw‘@'&56{%5‘5‘(:&1:]’*4]6@":]5164'&:'qaq"g&r s
JINRTTH|
7ba 3T TAE B AR AT AR e
74 G STANGEE ST IR IR s
1844 b'PRET NN T T NTART AR 4| s
1806 ¢ ﬁl’i'%"l'”*i"‘aéﬁ"@‘*'ﬂq'“"i”l”l"‘lt o7

2" §R ST & IS AP & AYE, A
18a.6 69

b' & A3 AL ARG JN AL A RF Y
L8b4 A% INITARITA 70

18b.6 ¢ Q]%Q]'R:vi'ﬂm@'nﬁa\'%”]N'i’\‘l"ifﬂ'ﬁ' ST
Em'g’qu]

71-73b




GUIDE TO THE TOPICS: TIBETAN 239

f:i; TOPIC AND NUMBER OF DIVISIONS VERSE
19a.5 _ AR5 NIARE Y ARG NE3| 73cd-74
19b.2 © 55{:}%’:}1& 75-77
192 AT NF AN TR NL| ’s
19b.4 ? R'm?ﬂ]'klﬂ'“%l'jjli]k\l]v 76-77b
-y 3 @T'NN'SC'Ej'&f"Rg\'f;Q]N'Q'('UIRNN"\][ T7ed
20a.b ? gm'klN’gf’iil'&lﬂ'ia\'m'qmﬂ'&l%'“]55\1&1'&1‘2 78-100
20a.6 @ %QNTHT‘ 78-79
20b.2 O INTANTINRAN AN 80-100
2062 UAR I A NN AR AR AN 80-82
21a.6 2 F&N'éﬂ'ﬂ]l'iﬂ]’i’&l'él'ﬁ‘ 80-81
N " ’RS‘R“‘Eag%N”]:‘a“]4§qa§§Ngq“ﬁqﬂql .
22a.1 i &NUQRW&R'QTRTH S
22a.1 a'n]én]qzj:-.;Q'Q(jq%l\l'g]’ﬂ'kl'ﬂﬂ]ﬂ]ﬂlt 83-99
22a.1 v ,;5{(:@;;,;qu@ka\'gm'%qugn]n]'q[c 83-90
2241 i Tsnmti"m'J*Qi(""ii"’iﬂq'”' 83
22a.5 b RNa"an'qj:f(é}a‘smmﬁul 84
- c" QéN'Q'&Q'Q(ﬁq'SN'&'ﬂ’j'QP 85.87
" 1: ‘El\l'q'ﬂiz\l'Q'AQ'QQQ'SN"%]’Q'Q'QHIN'QI 85
22b.1 g jm'mal'ﬁﬂ]ﬂ]'kq 86
22b.3 RARLN 87




240 BUDDHIST ADVICE FOR LIVING & LIBERATION

?SYZL) TOPIC AND NUMBER OF DIVISIONS VERSE
22b. d“:ﬁqug'ﬁn]n]'q‘ _ 88-90
- 2"iﬁ;a'\'q'oxgi'ﬁgi'&Q'qaﬁ'SN'gQ'q'Rqﬂlﬂ 91ab
232.5 3"&/“::]@%“8&':”7’ 91¢-98
232.5 a"ﬁﬁ(\]l‘\ . 91cd-92
23b.2 : %S'Q(ﬁq'ﬂﬂ'%i'kl:l'qj@’i‘]\i 93-98
s 1: Earm <0 aeE Jar e ai By asE 4| N
23b.3 : quvq] _ 94-95
23b.6 B:QQSR'RHHQIV _ 96-97
24a.5 4:&5'@3;'2()4'?@?6{&5'“' 98
ot 4"S]T'J\IIHQ'&Q'Q@@'Sl\]'%ﬂ'u'ﬁﬂ]ﬂ]'ﬂl 9
o] PE TGRS
otb6 B-5\]55"15\\]5'(N'mn{(\l'g"ﬂﬂ:\l'ﬁm'&]'('q@ﬁ"\l]?l 101200
ws| EN'N“]N;@"?QNH 101-123
25a.1 » NRAREHIFIRITA 101-115
ysa (1) RT3 IG5 5 N EY A o
25a.4 @RTTHRA _ _ 102-114
o5ad (@) QTq]iiq“’jU[—CTlﬁ ii'q‘fﬁ%?’:\r&'ﬂq'ql 102-103
25b.1 ® R:;N‘LRWR'&IR' TRAAG INAITAA 104-106
25b.2 PARS _ 104-105
25b.5 2 NIRRQROR A AHH N FAS| 106




GUIDE TO THE TOPICS: TIBETAN 241

C”jsyill; TOPIC AND NUMBER OF DIVISIONS VERSE
25b.6 © QI”*'QQ'S'JJEIQ'@:'&'Q%’u'aq'aﬂ’i'm'gﬁ'u'ﬁ:'m% -
25b.6 VERA] -
26a.4 2 ma\lj ] - _ "
26a.4 2 AR R 20 AN v & I LA 109114
26a.4 r §i’545{04'ﬂwl'Q‘q:'aq-&;-ng'q‘ N
26b.1 2"ji§l| 110-112
26b.5 PATAR AL AR IV N II AR 112-113
27a.1 ¢ &]i'i'qﬁn]l\l'ﬂ'géd'i'aﬁ'ql N
2722 ©) Rﬁ'imm"q@%'@:qu;é\'ul »
was| " 3“”?’“1“”*'5"]@’:1&'%(11!& _
mas| 354'5”7?‘*'”4’R’Wﬂ'ia'§'54£§| o
27b.4 (@ YR NAFY NE A IT X IYL A G E| 118
27b.5 © @,'545??(95"3*‘?’?“]& o
27b.5 @) 33 A AT QT AFE ARG RRA| 120
28a.5 ®) qélTi”]z\"‘?Nﬂ'fdi'wg{'ﬁﬁ?(\l‘Ralﬂ]txl.g.,iq-qcﬁ.ql -
28b.1 V(C) E’j"“'%”l’“’”’m'q“]"ii'%ﬂ%’“ﬁawul N
28b.2 i &:q'&ﬂ?’aﬂﬂl% 124-174b
28b.3 = ﬁqﬁiﬂiﬁ _ ) ] "
28b.4 @ ’?Q'?j'ﬂ'éﬂlN'uN'QF-('l:lj'arn.x-m N
28b.4 @& EAN AR R AES NGO ART N IR K| 125




242 BUDDHIST ADVICE FOR LIVING & LIBERATION

e TOPIC AND NUMBER OF DIVISIONS VERSE
=22 - ’i:‘\‘;ﬂ"iilj 126-174b
= ? &iajﬂﬂt’%ﬁqu‘q _ 126-143
28b.6 @ “Qifﬂagﬂqﬁiﬂugxngqla .
28b.6 1’fé\"%'ﬁ?aﬂ'\g‘m'naq-ul o
29a.3 ? a—("ia‘]'”f‘rf‘]j\l'mqaq.ql 128
292.4 3'ﬁa'q'ﬁ;wq'na'rfl%'ﬁ:'qla - "
29a.4 a' id”l’\“'ﬂ"q’i‘éaw'%‘\"‘la{kl'm'mﬂ'u&'54'—U:|A\1'L1’ N
= - ’j'm'ﬁ’i'kll 130-131
29b.3 ¢ f“"ﬂ'i&“ﬁ\l'rﬂ’i'ﬂ?i’am%'nl .
29b.4 ®) 5‘1:51'54?(1@,'55'“*'SQ'N'Q%EKI'LIIQ o
29b.4 i qg‘g’ﬂ@'m'iaq,ql 133
30a.1 2 q’ij{jl'g'Q'NWNKJ@W'QQQ'QH o
30al A NNAAFE N 134-138
30a.1 v qj‘;\'“mqﬁq'“l "
30a.5 2"i1‘3‘1'i'm'f:1ﬁ¢m -
30a.6 ¥ ?'q*'@'q'm'qﬁﬂ'ql -
30b.1 4"‘C1’:\qu'qii'll'rll'qaqq] -
30b.2 blf%“?“%i’ g ) N
3063 7R SR G FINEY A R -
30b.4 @ PANPY AT I I NEE 9| 140




GUIDE TO THE TOPICS: TIBETAN 243

o TOPIC AND NUMBER OF DIVISIONS VERSE
AR RaRALl
31a.2 ¢ Qf':]'aq'gnl'kl@’a]’i'g&].ul s
e ° Ea{f’ﬂaiﬁﬁ'ql% 143-173
31a4 @ ANTRFZ ] 144-145
31b.1 (b) FNAARAF A2 146-173
31b.1 v ‘5Q'?"5q]<\"”'ﬁnﬂ .
31b.3 235 NN SN AR A| 147
31b.4 3 SRNR'N'&’WN“RWWTH 148-170
31b.4 2 ‘3;5:54‘3'@'“5““16’“'3*5“1“1 »
31b.6 PSR AR 149-169
31b.6 1" IR QR NG U NEN ARF A= 149150
31b.6 i A HSE R AR NE ARG NG NN SINAAN |
ARNY]

32a.3 B"RRRA] 151
32a.4 ¢ QYR SN G SAN JUYIFN I ALQFLA |
32a.5 & ‘NvQ]SQW:@a\'QN'RQ]Q'QQ@,'(’Q'W’N“! 153-154
32b.1 a Qm'Wf]m‘\n]'s‘;{g‘léz\m"i“l”]“‘c ssrcs
32b.1 @ S"ijﬁ'ﬂ"ﬂ‘\m'&w”ﬁ*"ﬂﬂ"ll 155157
32b.4 b In'RW?QFST\VW&W‘T‘J'”'R”}"WI% _ -
32b.4 LINARTFATARASIN W SN AGNRTTA |




244 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

s TOPIC AND NUMBER OF DIVISIONS VERSE
b 2: ﬂ]éﬂ]ﬁ'&EN;N;N'&“[N’LI'RH]Q]'QB 155163
32b.6 * &ﬂ](\l'&]—i’&]’ —(ﬂ](\]'ill 159-161
33a.2 > gj‘i'lli' %ﬂ]l\l'ﬂl 162-163
- 3 S’ﬂa\\l’i‘irﬁ"l’iiﬂiq’? iiarﬁﬂgi&ﬂgl "
ISENISESENRES Le5ab
33a.5 C"RN'T'SR'NT@'@?'N'&Q]N'N&'34'RQ]N'LI[ 165¢-166
33b.1 ¢ S’ITNR'N.QQR.NQ;WC;EQ]?RN‘ 167-168
33b.3 ¥ S’i’aﬁ"”;&WN'“;Q‘R'“QQWW“"i”l”]’“l 169
- i\ NS J AN NR RGN T 170
33b.5 4'mi§l'ﬁjﬂ'qp 171-173
33b.5 ¥ ﬁqqsﬁﬁr\i‘ 171
34a.1 b'”l“"‘@'”fﬂ”]'“'ﬁ‘?“ﬁ“"” 172
34a.2 _ ¢ iﬂ]ﬂ'ﬂ'ﬁﬁ'&]’ﬁ?i'k}] __ 173
3ia3 (3) &N’&q'ﬁ:<\1‘@'&<\1'§Q'ua'sq'q§'Q| e
34a.4 > :N'NT&%"?QNQHZN‘? __ _ 174¢-200
s a. 55’545':1(3'5:'@q;g%a'n]swn]?aq'i’ﬂgﬁ'aﬂ'ﬁ'm'ngL1| rhetrs
s b. NﬁN'@N’g’&&S@'N'n]w'mg]’nmg‘mnaqup 176196
34b.6 o f?a\q&ﬁrqu 176
35a.1 (21:]‘?5:1'5:(\” _ _ _ 177-196
seha . fiugigg‘as}msxgwq&'a@wm@m&q] 107




GUIDE TO THE TOPICS: TIBETAN 245

CI;sYi;— TOPIC AND NUMBER OF DIVISIONS VERSE
d AL AN R AR T8 AR FA IA MBS KU [GR L3
36b.5 N NQNR In A 3, ém 55}5 BR I 198-200
1) A IAFER L
36b.6 & ﬂ ~ I-SR ‘ 198
2) HA'GR N
37a.2 ()@v BR l 199-200d
3) S IGR A
37a.3 ( )R qs l 200efgh
5| CANNNARNINEITY SN AN IY AR | 201.300
1. ETara QgL g Gl
37a.b éqlN ﬂ @, ém‘ 201-11
37a.1 2 im m?q am l 201
b. QR 3 AA T AT NG KA LR 2
37b.4 NRS\ Ngén]z\] ‘q RN ém‘ 202-209
1) RE &I
37b.4 ()R l\” 202-208
2 O NN RIR 8 N I3 QST AR R M R AR’
37b.4 @) ALFNNANT RN {ANAG i &R g 202-203
SYR AT R
g © VYR T INN S AT AN SNV G RIIGNRY |
SRS AINA|
280 @ RN'IFINNINA] NYRNNRFAILINASE |
ST R4
(@) X ES TN ITF WA RAT AN TR AP RER
38a.4 5 ~ 207
QIR
‘\v‘\ v “1 gt v (N "W v 0 ‘(1 ‘(v v 'V‘;'Q v
s @R FY R AR AN TR LT g S pRh IETHIRIT |
4]
s (2) &R N ME AR G INYE X KR WS LTINS | N
da. ~




246 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
- . cf'qf'g"\éﬂ]k\ramawm'm%m| o
38D d~R’ﬂwafﬂjﬂ'S'meméml N
38b.3 & riﬂﬂﬂ:]i“]f“]““li“! _ 212-213
oug| 2 5ﬂ]i1'ﬂ]§N'ﬂ]Nn]'m'm'§ﬁ'Q4qN‘aq'g'q&'nﬁawu]a -
39a.6 = &ﬁ—('ﬂﬁ&{&]] 214
39b.2 > Sﬁ'i&'qﬂﬁ'jli _ _ 215-226
20b.2 (1) qmﬁ'qawg\'éqﬂ'iugﬁ"\rgn};&'gq&'nlﬁawuya 115,220
105.3 (a) 5:'@:1’@'Nawiaﬁ'm'wi'qawamwwm Jis1e
39b.5 ®) %‘EN'N:N’@N‘QQ’&}'Q{ - 217-218
s0a3 (ciﬁLm]'5‘4\5'qq;ga‘gg"\adéay@fﬂw@w21:1':;1'1&] 119220
40n5 2) SR AN AN A HF YT N F ITFRNA M N
40a.5 @ gﬂN'W%N'BN'@N'g]fﬂ{\l'i'%n]'qgﬂl'QN'Q'E,{'Qﬁg\'ql 221
| OIS TRT TN
40b.3 © qu@qu@?ﬂfﬁﬁ“m'ql 123
s0bis (d) 5’3]'3!'“]1\1’3]'&1'048'51&'@"545'&1‘ 220225
gea|  OWESANNGNATEAY
41a.4 AR 097
as| EIN PN TEE) 228-230
41a.5 2. AR BN T AT § B8 AR LT I35 4L TRAA 4| 228

41b.1

b AT YA LR A A A RGN

229




GUIDE TO THE TOPICS: TIBETAN 247

GTSYEIL)' TOPIC AND NUMBER OF DIVISIONS VERSE
41b.2 C;é”]N'j]?':\‘l\"iiN] 230

abs| BINIYNT NG N 231-276
ba a NRTAZH A 231-239
41b.4 () ANF AN T SIN T g 2 231-237
b (a)&gﬁ'tﬁm'iq'qlo’ 231-233
b5 1':11&]—(’3’%‘3’41[ 231-232
42a.1 2'\!1:]’:1'3615\155'411 233

202 B FANSRA] _ 234-236
was|  OPERRER T

42b.1 QRGN T EN T Ng 238-239
b3 b.§N'IG|A 240-276
42b.3 M Qéﬁ'@&&"j’&qz\\;'a-wqmﬁt 240-264
42b.4 @ AR ENRRNY 7 AR S 240-251
43b.4 ® 'ﬁ'mm'q@q'qng'ql 252-256
44a.3 © qﬁn]'qqa"qga'q[ 257-258
44a.5 @ 53\'i’ﬂ}gJ\'CIQ'[SR'RIJ\Tll"?glfl'klﬂga'{“]a 259-264
44a.5 r &f’g'gq'ﬁq'i'qg—(’Q'm'gj'kll 259-260
ws| TRy BA

44b.3 FENARHIGFNGAA| 262-264
44b.5 QN GNY EINT o 265-276




248 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

e TOPIC AND NUMBER OF DIVISIONS VERSE
45b.6 & aﬂ]N'i]Nj]'Li'kl'fda\'Wa{Qg:'qm'émﬁ 277-300
46a.1 * 5§&:TT§5§%Q§:ql 277-280
s EITRGTRAE
wns| P yu;uagj'ém'm'q'a'z':raﬁ'u'm'qaquJ\'nﬁawmc 1406
was| Qﬂm'i?i“‘i - _ _ 301-306
o i SOV ARTAHR N AR AN S VAP AN AN T AN |
2oy q|
s ¢ {3 N FTBE N Fa NAT YR A L' A8F YT N TS, | -
-y 2. A:'N](a\a"ru'tda"um'&n]'%'q&'ﬁm'qﬁ:ﬂ] 105.306
49a.2 z @N'Ni’jﬂﬁ'ﬂ[ﬁ 307-398
49a.2 * gﬂimmémjﬁﬂ]k\l]“ 307-327
49a.3 M ga‘qlslﬁmql 307-308
49b.1 @ ﬂgq'mﬂIF:'Q?C'Q]& 309-317
sob1 @) iﬂaéig'aqmnaqu] -
o ) EN G T 2T g 1o
49b.3 © BR;L]»(’%E]’L]] _ 311-317
s 3) gj'wi'gq T 3N O AT A AFR A -
50a.6 ‘a’ﬁf’“%é‘ 318
50a.1 ®) q]?:\'q'q;ﬂ'ql 319
sob2 ORI -




GUIDE TO THE TOPICS: TIBETAN 249

CT;‘SYEII; TOPIC AND NUMBER OF DIVISIONS VERSE
50b.3 @ Ri'ia\]’u}?:\'qmﬁ'éN”i"ﬂéﬂ'iﬂ o
2 0 ﬁii'ﬁ'iﬁ'qi'émlt 322-327
50b.4 @) & N'ﬁqi'iiﬂﬂ] 322
50b.6 () qqamj]‘?”]j\ml N
51a.2 © 'iml"i“a{qﬁ'il _ N
51a.3 (D HVI IV NN N T 325-327
51b.1 > “"im'qifﬂ‘“'uman'nh o
51b.2 (1) &Nﬁ{'iimv?““”m'QQQ"JH 328-337
51b.2 @) Qﬁm'ﬁiﬁ'ql N
51b.4 BARNTRF= -
51b.4 I'RAR ZR PR N3 A | N
52a.1 AN A I AR'F AT A% 330-332
52a.2 a' Q% QN J3L'AXG T ] .
522.3 bR I NN PN HRET A 351
52a.4 ] SQ.QQR'Q‘ _ . 332
52a.6 ¥ RS3 AHR GR AT Y & NLRY AL A3 333-336
52b.4 j' AN IR TN IR YUV IHRA| N
52b.6 @ SNFAAN AN AN A 338-345
526 @ 3;:\1',3’1:1'41]7, 338-342
52b.6 VSHNEPRNASHTH| 338-339




250 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
53a.3 Z'jq'jul 340-342
53a.6 ® &j\]'&j\q'in]ﬂ]'ql __ 343-345
S3b.4 ¢ QAN FR SR JA A’ by AR Y FR N HK '3 246.398
53b.4 5 zxuﬁm&mngqn]a 346-66
53b.4 (a) ﬂj'ﬂlﬁ'ile\m'éR'Q'KIR'%U]'KK'EI@&‘{SN"%]’UN'RU]“]'NP 346.364
53b.6 ' 5&;:1‘1:15;1:1'—::'545@'&1’571]7:]11]3 346-361
53b.6 i Qﬂ:ﬂ"ﬁﬂﬁ[ 346-347
54a.6 PARTARAA 348
54b.1 ¢ SNE}:\'QQR“B _ 349-361
54b.1 1" QR'Q'%ﬁ'&&a{qﬂgﬂ'S‘iﬁﬂ]ﬂ]"\N[% 349.361
54b.1 i Uﬁ'g‘\'qiq'%:'5\156‘“?3,:1'%5'51:]%'“] 349-350
54b.5 b"n\’m'g’qq:r—T\i':;iéa]'q\rzgjgg'gnﬂ'uﬁ 351-360
54b.5 5 %’ITEq%’f\i'q'iqviquliwa"q'iq]qlvql 351-353
55a.4 aR &;:1’3:1’55'(&5{41’51:]1&111]% 354-360
55a.4 #A5~5 354
55a.6 > iqsq'gn]n]'qp‘\ 355-360
55a.6 i 3\5\1'@[‘\1"‘5 'qf} A INITHATIA 355
55b.3 i iﬁﬂl"’f 'Q(ﬂa‘?iﬂqviqwa 356-357
56a.1 FARR N AR NAG INITATIAR 358-360




GUIDE TO THE TOPICS: TIBETAN 251

GYEL-

TSAP TOPIC AND NUMBER QOF DIVISIONS VERSE
a* QG T 3L A6 YA Q4 I A& FRE RS

56a.1 < ~ 358
AR AEE IN I A RTT
b*Q :'Q';:'q“ "\N' qv vq

56a.3 g @613 gl quql ‘ 359
N EY LS S [CE R S T

563 AN I G8 IN NI 260

2" QR AL NGS AR E T Rmmr 4
56a.5 R 6‘ Ruln} ' 361

56b.1 2SI ARN AR AR IN I ARTTA] 262

3 gmar 4R RIA QMR
56b.4 "Iql ﬂ \’l 363-364

2§09 ERA [A oy AT AYE |

56b.4 ? i) 3
56b.6 o éi%ﬁ'6WN'“5'(§T65'§'§'5Tqéa'ql 364
572.5 O FY U E STV NI IR YL EAN A AR NN A |
Q3
57a.5 (- S S R R LT R G SR 365
57b.2 2 N & GR T G A| 366
57b.4 @ ¥ &5 IR I ER AT AP 367-398
57b.5 (@) FN N JGR A= 367-396
57b.5 1'Eﬂ'éﬁ"@'ﬁﬁ‘i'ﬁi'ﬂ'&'iﬂ&'&la@'&&ﬁ 367-379
57b.6 a ﬁq’éq'm'iiqagm'ﬁé\ﬂz\qa 367-371
57b.6 r %q'éi'm'ﬁ‘i"ﬁéml y
58a.2 FINIRY 368-369

3" N i B A S NI A
58a.5 ﬁﬁ (7 R n‘ ‘ 370-371




252 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
b RAE IR Q& XqayyIH
58b.2 q g ql l 372-379
1 'q . :: . e ﬁq E g4
s8b.2 S REV QRGN TR &G N AN AT 4] 372
2.."\ g RSl oy 'q W33 (“ﬁ me S
s8b.3 RV IFFANITNVA IR INNNTRFNT | s
T QEA N G A RR R A 4
3'QR' T 3F AR LS 5 QAR AT HL L A AN LK
59a.3 R % 5515’ R nl g > q] 375-377
XA
P S W AUoUI e [PUSEQE L EUY
59b.2 qql 6‘ Rnl Q]N l 378
5"‘w 'q vq
59b.4 Sa\ % l 379
2|‘\ L '“.‘\.v v ‘;. v ’i
59b.6 qu &qﬂggﬁ qnll iq L” 380-389
|q‘{'<\ '“"\/ 'L]'q vqa
59b.6 2 55\ ﬂ gﬁ %3\ l 380-382

60a.1 VR &5 I ATV YN IGT IR AN IR AR Y| 380

603 2" A bo) HR'R G 'R ANN'RHS Q) 281

SR TR R

60a.6 S _ - _ _ 382

. b'5:'@:115i'qa'rj&'gqtjuﬁ'mﬂ:qwﬁnﬁ'41] ) -

s CSNRNFNTEIXIRAITRUNEN LGN RAN |
AR A

60b.3 1"Tgﬂm'}E]’Q‘\'%'TZQWN'LI'zﬂ]"\&ﬁ'miﬂ]ﬂﬁiﬂ'm __ [384-385

6103 2 RTANG IR EAVGVRATAVINACGN AR /)| o

R R R R e L AR AL A
SERCRRRE




GUIDE TO THE TOPICS: TIBETAN 253

CT;SYEII;J TOPIC AND NUMBER OF DIVISIONS VERSE
3" PO RS UARS X EQA S QR Na & JRT L
61bg RN &3 AR N GHAN & AHR FNA Y AGT] 188.389
LS LR AR R N
3."‘ ‘T N R N g 'L]"\ qé ﬁam&fl N
62 RN TIEN N RAR N RN b q 190.393
RS ERNE
L} 'VN'“"\'V va' :' qv ‘\N v qavv quv vq‘;v
(223 A9 INT R Y NN IR T NNV AR G N EAN 190.391
SN R
. b' IR AY AR R AIGE S DA A LA LA ML A FA .
ATy
A LA B RSN N NR QMR QA RAA
b5 ¢ AN NN ZT B YR HN ALAIR AT 4] 108
4 Q) A QAN QG AR AT AL
62b.6 qu nl ~ %]6] Rq] l 394-396
(b) 5 4y
63b.5 55\ % l 397-398
3.83'qyQg
63b.1 Ra‘ % l 399
ony|  HIVERTEIRER A SG NN NN G AT AR I N ARANA] |
E §IN R IAUNARE UA GL A NN SN ML I 5 ARG
oma| IO NVIYRAN NNARIN S NSRRI otasr
QTR AN A
1. Q4R AL G A G SR NN RAA LS X T aa & Q& X
c3b4 [[NA'R SRS ANRGRANT AN AR | aon
SEERE
2. 4T TR N[
64a.1 403-487
e S
64a.1 : 85‘ ﬁ ] 403-434b
1) AL QG5 L|%
64a.1 3 qlﬁ l 403-434b




254 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
64a.2 @ E;QN?N'R:'“'35"3’\'51*‘:]5'”13 o
64a.2 TSR NqRqyH| 403-406b
64b.1 ZRINAGRA] - 406¢-412
65a.2 ®) émf""%’\“'fj ﬂf“]‘q'éi%'id%%a'q&'qq’iﬂl 15425
66a.2 ‘Ci APV AR NG HF J A NN 3G 4| s
= (i) il 434ab
66b.6 b- A& HY A3 _ 434c-487
66b.6 DAGNAINT NG H3[A 434c-461b
e : Uja]«% = Vi%‘*’ﬁ'q%'f«l] 434c-435
672.3 ZNNARARNAIRA| 436-437
67a.6 P RARIN Y .
67b.1 YR8 f T'QSN'SI N
67b.2 (b) RSN H3[2 o
682.6 193§ a9 R Ny gr R NN FUA N I RT 440

q|
68b.2 2 im@)"N'NQ'C'Q'WWS‘;\'RQ'QSN’Lﬂ cetco
71a.4 > RQ'Q%'Q]V 461ab
pos|  OFEFREEST
71a.6 (@) VLA FN T NG Hd' X XAR R N AL AFE K3 461c-463




GUIDE TO THE TOPICS: TIBETAN 255

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
71a.6 I NCN G NG HE) WY WY L YN G U R53 4| s
e 2'&5{56\'%5'&?\5'“? 'Ral\ ~ 462¢-463
71b.2 (b)am'&R'&j"ﬁ:qu'aﬁw}%’i — 464-487
71b.3 1;51:&5?3(”5{55{5? AYNAXFHNEFANFZIAW |
AN Y INR {HNY EF'NF'A[2
71b.4 @ Niﬂ'ﬁﬂ'waﬁi55'?5"1:1""]“551 »
71b.6 b [‘]NR";\GW'&TNR'“]N\”]NQ'éml 465
72a.2 C'Wmﬂ'iﬁ'Mﬂgwﬁqu-u‘ ] -
206 2"ia\'S'55'“’j’“"”’%“’\'ﬁa\'q?g’awil o
73b.6 3'“fai"za’w'ﬂ'fﬂ’i'wﬁ'o“o’i'ilé:'aq'iwq] N
74a.2 4'4:'7\\1?5'5?5"*‘] N
| TV EANAG T -
| VEVVETITI ARSI
o SH AR RANFHF A AR YN ANAN R FAN T NB& 9 AR 491-493b
SEENPLE
75a2.4 “ éﬁ'ém.ﬁs\'E\J&'gqm'qﬁ'aﬂﬂ'ﬁ'ﬂgqngq"\ﬂ? 493c-497
rsaa| ‘33‘\"5"5%“1'“31“'“! s
75a.5 2'§’j§m’5’i“*5%5'Q*’ﬂ]‘iw‘u]a "
75a.5 . §5"§‘”5N'”1 494-495
75b.3 b QSN N




256 BUDDHIST ADVICE FOR LIVING & LIBERATION

GYEL-

TSAP TOPIC AND NUMBER OF DIVISIONS VERSE
LS ISP
75b.4 c qa]i % ‘ 497
b s D. &N QR g 4T & 35 @8 FE KL g3 Jn T &g ) s
E§O LR 0098 X Q50 Q)3
76a.1 gm R ™ (96‘ ;ﬂ ‘ 499-500
1.O@3 A3 58 5 AN L X&'
_ TGRNEIHY ANA| 49

76a.3

2. &8 58 §R I XA 4|

500




EMENDATIONS TO THE TIBETAN TEXT

Key

G =Gyel-tsap, dbu ma rin chen phreng ba’i snying po’i don gsal bar byed pa, Collected Works (lha sa:

zhol par khang, 15th rab ’byung in the fire rooster year, i.e., 1897), ka (78 folios).

P = Tibetan Tripitaka (Tokyo-Kyoto: Tibetan Tripitaka Research Foundation, 1956), translated by the
Indian Jfianagarbha and the Tibetan Lu-gyel-tsen (klu’i rgyal mtshan) and emended by the Indian

Kanakavarman and the Tibetan Ba-tsap Nyi-ma-drak (pa #shab nyi ma grag).

S = P. L. Vaidya, Madhyamakasistra of Nagirjuna, Buddhist Sanskrit Texts: 10 (Darbhanga: Mithila
Institute, 1960), 296-310; and Michael Hahn, Nagarjuna’s Ratnavali, vol. 1, The Basic Texts

(Sanskrit, Tibetan, and Chinese), (Bonn: Indica et Tibetica Verlag, 1982).2

Z = zhol edition, Translated by the Indian Vidyakaraprabha (rigs byed od zer) and the Tibetan
Translator from Shu-chen Bel-dzek (zhu chen kyi lo tstsha ba dpal brisegs) and emended by the
Indian Kanakavarman and the Tibetan Ba-tsap Nyi-ma-drak (pa #shab nyi ma grags).

zhol edition

emendation

verse source

13b shid shing GPS

27d pu tu GP

29¢ gis gi GS (P: gis)

31a de ji GPS

31c ni na GP

34b thob thos PS (G: thob)

37a bzhin gzhan GPS

38b na nas GPS

39b pas pa GPS

41d khyo ko ces khyod ko cis GPS

45¢c yi yis GS (P: yi)

47b min don med do GPb

49a med yod G (P: ring po Ita
na thung ba nyid)¢

2 The Sanskrit references are primarily to the former since the editorial work was mostly done in 1972 and thus do not take
account of Hahn's emendations.

b The Sanskrit is hesur ahetur ‘rthatah (Hahn, 20), which translated into Tibetan more likely would be rgyu ni don du rgyu med

do.

€ The Sanskrit could be either.
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verse zhol edition }emendation source
between 49b &  |extra line eliminated: yod min rang bzhin las min phyir GPS
49¢

50c pa pas GP
51d brtan brten GP
54d mngon don GPS
6lc pa la GPS
62a kyis kyi GPS
62d kyis gyis GS
63a na nas G
67d rnams rnam GS (P: rnams)
71c du ma dang du ma’ang med GPS
79a "dis "das GP
81d gang yang GP
87a gzhan bdag med grags yin na GP
88c yod pa yin pa yod ma yin pa GP
98a sdun sngon GP
102¢ pa par G
103a par pa G
106b med min GS
106d variant: Z: ji laar; GP: ji skad

115a gnyis kyis GS
122b po ba GPS
123a yod pa spong ba GPS
124b par pa G
128b kyi kyis GS
132¢ de des G
135a min te smra ste G (P: min)
135b pa las byung pas bsgyur ba GP
135¢ na la GPS
135¢ pu tu GPS
137d bstan bsten GPS
138a pa pas GPS
140b Ijes rje P
143a dang dag GPS
145a mang med GPS
149d mi rdu mig rdul Ajitamitra
153d kha cig phag rnams GP
155a kyi kyis G
156a yis yi G
158d las la GP
161a bzhin du ’di yang GP
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verse zhol edition emendation source
163a snod smod GP
168a bsgrubs bsgribs GP
171d spong byed brten por gsod med brtan por P (G: gsod med
brten par)
176¢ gyur gyur G
181c¢ tshe che G (P: tshe)
184a blangs bslangs G
185a dang dag GP
185c¢ Iba sba GP
185d pa dag tu pa’t dam par GP
187b pas par GP
192¢ ge ge'i GP
194a yis yi GP
194d thag thags G
201c¢ lung can lung chen GP
between 208 & |extra five-line stanza eliminated: gtsug tor bsod nams bye ba dag/ ’bum G
209 phrag brgya ni bsgres pa yis/ grangs med rgya chen bcu po dag/ sangs rgyas
gsung gi sgra dbyangs ni/ yan lag drug cu bskyed pa’i mchog//
209a de dag de ltar GP
211d bag dpag GP
212a 'dir ni GP
213b zhing nyid GP
218b sogs sog G
218d zhes shes G
223b dang sdang GP
223¢ de ni de brten med par shes des reen med pa’i shes pa yis GP
224b smras smas GP
228b spong spongs GP
229b gi gis GP
231a can dang GP
232a la las G
233b bskyed bskyang GP
235a dang ni GP
235¢ kyi bgyi GP
235d chos drug gus pas chos ni nges par both given in G
238¢ snyug smyug GP
239c¢ bstsal brtsal P
240d brngan brtan G
24l1a ’dron ‘gron G (P: 'dron)
241b bdun mdun GP
242b bdun mdun GP
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verse zhol edition emendation source
243d bstan bsten (P: brten; G:
bstan)
246¢ ras rar GP
247b byis pa’i bal dang GP
247c bzang zangs GP
248¢ dang tu GP
249b ’bru mar bu ram GP
251c ’pham “gyur pham gyur GP
253a nyon nyen GP
255a blun po blon pos GP
255b mdzod mdzad G
257d spyod spyad GP
265a smras smra GP
266a mdzad mdzod G (P: mdzad)
273a tshegs tshogs GP
274c nyam nyams GP
275¢ ni na GP
280d bde bar bde ba GP
281d pas pa’i GP
286b brten brtan GP
296b dang dag GP
296d thob "thob GP
299d 'gro "phro GP
301b ba’i bas GP
301c pas pa GPS
303a kyi kyis GP
305¢ pai po’i GPS
306b bgyis bgyid PS
307b brayed brnyes GPS
308c¢ rngan dman GPS
309b bgyis dgyes’ GPS
314b sar gsar G
316d stong spyod G
318c legs lags GPS
322b gna’ sna GPS
325b gna’ sna GPS
329b rig rigs GS
329¢ bshin gshin GPS
330a sbyo sogs combining GPS
333b brtson btson GPS
337¢ bgyis par bgyi bar GP
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verse zhol edition emendation source
339¢ rjes mthun sbyar bya zhing rjes su mthun sbyor zhing G
between 341 & |two lines eliminated: des na de ltar rigs pa bsten/ rigs pa yis ni rgyal srid GP
342 ‘gyur
343b bsnams bsnam GS
343c rnyed brnyes GS
346¢ ngang ste P
350b grag grags GP
between 353a & | one line eliminated: rnam par shes pa "byung bar bshad? GS
353b
356bcd de gnyis las ni ma 'das phyir/ dbang po dang bcas don med la/ de PS (G incorpo-

dbang por beas don med la gang/ [gnyis® las tha dad med phyir/ gang dag |rates both)

da lta’i yang ni don med do da ltar yang don med
362a de ji GPS
364a sems mthong mthong bar G (P: sems

mthong)

364b brjod pa ste sems brjod de G
365d ’das da’ PS
366ab byang chub sems dpa’ang de ltar ide ltar byang chub sems dpas kyang/ GPS

na/ drzogs pa’i byang chub nges  mthong nas byang chub nges par ’dod

par 'dod
367d pos smad bas smod GPS
373b pa pas GPS
374a phyi phyis GPS
386b khyed kyis gzhan gyi GPS
387b bstan Itas GPS
391a dpas dpa’i GPS
392a variant: Z: rten rnams; GP, byin rlabs
393d zung bzung GPS
396b "phrig ’khrig GPS
398d zhing las zhar la GPS
400b kyi kyis GS
400b bgyi bka’ bgyid dka’ GP
404b rgyu sgyu GP
406d bye phye GP
407d mnyam pa’i bdag nyid GP
408a dman chos GP
408bc (missing) mnyam par rlom pa gang yin te/ lhag GP

pa’i nga rgyal khyad ’phags pas/

414d gsum sum GP

2 This line is given later at 355d.

b P: nyid.
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verse zhol edition emendation source
417a kyi gang GP
422a bskam brkam GP
422b mchog chog GP
424¢ ’bral *brel GP
425d pas dogs pas mi dogs G (P: mi
dgongs)
426¢ dogs bdog GP
428¢c snyom snyoms GP
429b kha ni kha dog P
433¢ par dang GP
434b gyis ni can gyis GP
434¢ nas na GP
435a yi yis GP
435b bstan bsten GP
436d ba yongs ’dzin pa’o la spro ba nyid GP
439a pas par GP
454 c pa’i phyir shes pa’i GP
456d "phrog ’phrogs GP
458d *phrog *phrogs GP
471b cen chen G
472a dri bud GP
479b 'jig jigs GP
480c mar ma GP
482b ‘gyur gyur GP
491c don ngan GP
493a bsten bstan G (P: bsnyen)
493b khyed kyis mkhyen gyi khyod kyis mkhyen gyis GP
495a stong gtong GP
495d nges par des par see n. a, 164
495d nges pa des pa see n. b, 164
497b “gyur gyur GP
499b bsgrub ‘grub GP
500c phangs phongs GP
chap. title (missing) rin po che’i phreng ba las/ byang chub [P

sems dpa’i spyod pa’i le’u bstan pa ste

Inga pa’o//
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* Dzong-ka-ba, Illumination of the Thought (dgongs pa rab gsal), (Dharamsala: Shes rig par khang edition, n.d.), 34.12.
7 Gyel-tsap, 62a.4.

% Golden Reprint, vol. 113, 25.4.

» 64a.2.

@ Gyel-tsap, 8b.6; see also Ajitamitra, Golden Reprint, vol. 183, 383.1.

¢! Ajitamitra, Golden Reprint, vol. 183, 416.2.

2 The reading follows the Tibetan and Gyel-tsap (31b.6).

@ Gyel-tsap, 34b.1.

64 Gyel-tsap, 38a.3.

% Gyel-tsap, 39a.6.

% Gyel-tsap, 43b.6.

7 Gyel-tsap, 44b.2.



% The bracketed additions in this section on “Other giving” are from Gyel-tsap, 45a.1-45a.6.

¢ Gyel-tsap, 45a.1.
7 Gyel-tsap, 46a.1.
' Gyel-tsap, 46b.2.
2 Gyel-tsap, 48a.2.
” Gyel-tsap, 51a.1.
™ Gyel-tsap, 52a.6.
7 Gyel-tsap, 58b.3.
S Gyel-tsap, 59a.4.

7 Brackets in this stanza Gyel-tsap, 59a.5.

7 Gyel-tsap, 59b.3.

7 Brackets in this stanza from Gyel-tsap, 59b.3-59b.4.

% Gyel-tsap, 60a.2.
8 Gyel-tsap, 60a.2.
# Gyel-tsap, 60a.5.
® Gyel-tsap, 61a.6.
¥ Gyel-tsap, 61b.3.
 Gyel-tsap, 61b.6.
% Gyel-tsap, 64a.6.
8 Gyel-tsap, 64b.1.
8 Gyel-tsap, 64b.2.
¥ Gyel-tsap, 65a.1.
* Gyel-tsap, 65a.5.
' Gyel-tsap, 65a.5.
2 Gyel-tsap, 55b.2.
% Gyel-tsap, 70a.2.
% Gyel-tsap, 71a.4.
% Gyel-tsap, 71a.6.

% Brackets in this line from Gyel-tsap, 72b.2.

7 Gyel-tsap, 72b.2.

% Brackets in this line from Gyel-tsap, 73b.1.

? Gyel-tsap, 73b.2.
1% Gyel-tsap, 73b.4.
1! Gyel-tsap, 73b.4.
192 Gyel-tsap, 74b.1.

19 Brackets in this line and the next from Gyel-tsap, 74b.4.

1% Gyel-tsap, 75a.3.
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