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ABSTRACT

The Emptiness that is Form:
Developing the Body of Buddhahood in Indo-Tibetan Buddhist Tantra

Thomas Freeman Yarnall

This thesis engages the two realities (conventional and ultimate) in Indo-Tibetan
Buddhist thought, as addressed in the Mahiyina Buddhist formulation “Form is empty,
emptiness is form.” The Tibetan master Je Tsong Khapa (1357-1419) elaborated both sides
of this nondual formulation — the “empty side” and the “perception side” — but concerned to
address the over-negating climate of his day he chose particularly to emphasize the
perception side in his own writings. I propose that this decision led him in his Tantric
exegesis to emphasize deity yoga (devatdyoga, lha'i ral ‘byor) in general and the “Creation
Stage” (utpattikrama, bskyed rim) of Unexcelled Yoga Tantra in particular. In chis thesis I seek
to demonstrate how Tsong Khapa’s master work on tantra, The Grear Stages of Mantra (sngags
rim chen mo or NRC), addresses this concern, elaborating deity yoga as an esoteric correlate
to his exoteric emphasis on “conventional validaring cognition,” locating the domain of
radical personal- and world-transformation squarely within the conventional sphere.

In the earlier chapters I define the broader context for this study by sketching an
overview of the “empty side” in Buddhist history and developing a critical methodology
whereby Buddhist and modern deconstructive methodologies in philosophy and the social
sciences can be meaningfully compared. In the later chapters I then examine how it is
specifically only “intrinsic reality” (svabhaiva, rang bzhin) that is negated in an exoteric
context in ontological, epistemological, and phenomenological spheres, and I then trace how
Tsong Khapa carries his exoteric findings regarding such negations into the esoteric sphere in

his VRC. We see that just as in exoteric contexts emptiness does not negate relativity, so in



esoteric contexts thoroughgoing emptiness yoga need not eliminate the development of the
extraordinary, pure perceptions of deity yoga. I then conclude by claborating the practice of
the Creation Stage itself, showing that it is indeed not only compatible with but in fact
necessary to the full embodiment of emptiness that is buddhahood. Appendices then include
a critical edition and translation of chapters 11-12 of the Grear Stages of Mantra upon which

this dissertation is based.
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You should never allow yourself to cling to preference for either the perception
side or the empty side. But you must take special consideration of the percep-
tion side.

— Mafijughosa to Tsong Khapa'

CHAPTER [: introduction

Emptiness and Perception:
The Two Realities in the History of Indo-Tibetan Buddhism

India

In his “First Turning” teachings, as recorded in the Pili Nikayas, Sakyamuni Buddha
diagnosed that the addictive reification of a substantially existent, independent, personal
“Self” (Pili arta, Ske. dtma) was the root cause of all suffering, and thus he prescribed the in-
sight into “selflessness” (anatta, andtma) as the final cure to this universal condition. As he
himself had arrived at this insight through the use of critical, analyrical reasoning empowered
by one-pointed concentration, so his prescription to others entailed the pursuit of this same
deconstructive path. He found such critical analysis to be capable of revealing that any such
Self could be no more than an incoherent, reified “whole” superimposed on a collection of
objective parts (dhammas, dharmas), and he identified the absence of such a reified Self to be
“ultimarte reality” (paramattha-sacca, paramdrtha-satya). However, he also found such critical
analysis to be capable of affirming the simultaneous presence of a valid, conventionally
constructed self which he identified as existing at the level of “superficial reality” (samutti-

sacca, samuvrti-satya).

! snang phyogs dang stong phyogs la nye ring gtan nas byed mi nyan, khyad par snang ba la grsigs
su byed dgos. From Kaydrup's Secrer Biography (gsang ba'i rnam thar) of Tsong Khapa (Tsong
Khapa's gsung bum, vol. KA, text 3 (5261]: 2b). Cp. EE: 79.
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This then constituted the innovative teaching of the “two realities” or “two truths”
(Ske. satyadvaya, Tib. bden pa gnyis), the “superficial reality” (samurti-satya, kun rdzob bden
p4), and the “ultimate reality” (paramartha-satya, don dam pa’i bden pa), fundamental to all
Buddhist thought. The former refers to “apparent” reality, to what may be perceived to be
the case in any given relative, conventional context, and the latter refers to what is “really”
the case from an ultimate point of view, when subjected to critical analysis. Many synony-
mous pairs of terms for these two realities then emerged in the history of Indo-Tibetan Bud-

dhist discourse, including the following partial list:

superficial reality (sarivrti-satya, kun rdzob | ultimate reality (paramartha-satya, don
bden pa) dam pa'i bden pa)

conventional reality (vydvaharika-satya, tha | ultimate reality (paramartbha-satya, don

snyad pa’i bden pa) dam pa’i bden pa)
relativicy (pratitysamutpada, rten cing brel bar emptiness (Sinyard, stong pa nyid)
byung ba)
the perception side (*2bhdsa-paksa, snang the empty side (sanya-paksa, stong phyags)’
phyogs)

Table 1: The Two Realities/ Truths

While at times the Buddha’s “First Turning” teachings also applied the same decon-
structive analysis to the constituent objective parts (the dbammas) which formed the basis for

the mistaken reification of an independent Self, the Buddha did not emphasize such “objec-

* For those who may not be familiar with the less common terminology of “the perception
side and the empty side” as synonyms for the two realities, I offer the following representative
sample passage from the LRC in which Tsong Khapa uses these two terms and in which he
makes it clear by his use of apposition that he equates “the perception side” and superficial
reality: “... this [a passage cited by Candrakirti] completely refutes the proposition that these
people, while mistaken about the perception side, superficial reality, have nevertheless found
an unerring view of the empty side.” (Zis ni ... snang phyogs kun rdzob pa la log par zhugs pa
yin kyang, stong phyogs kyi lta ba ma nor ba rnyed par smra ba ang legs par bkag pa yin no, ,)
LRC ACIP: 390b. Cp. NE89: 214; CMDR: 213; Snow III: 152.
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tive selflessness” as much during this First modality of teaching. * Over the next few centu-
ries, this lack of emphasis left the door open for Realist Buddhist thinkers (such as che
Abhidhammikas who developed the Vaibhasika tenet system) to swing the philosophical
pendulum back toward a reificatory extreme, developing a realist/substantialist hermeneutic
in which the constituent parrs or elements of reality (analyzed to be 75 dhammas) were not
themselves presented as selfless or empty.

Thus, some five hundred years after the Buddha, a somewhat more sophisticated and
resistant strain of the disease of reification had developed. This occasioned the appearance of
the “second Buddha,” the bodhisattva/philosopher/physician Nigirjuna who emerged to
dispense a more potent version of the Buddha’s cure, the insight of selflessness, swinging the
philosophical pendulum further back in the radically deconstructive direction with the redis-
covery of the Buddha’s more penetrating “Second Turning” teachings. Nigirjuna's own exe-
getical and original texts were directed toward refuting not only ordinary, naive realists and
non-Buddhist (mainly brahmanical) philosophical Realists, but also — indeed especially —
what he considered to be the Buddhist Realists (bhdvavidin, dngos po smra ba, viz. the
Abhidhammikas) of his time. Accordingly, his own treatises, just like the “Second Turning”
Transcendent Wisdom Scriptures (Prajidparamiti Sirras) he revealed, emphasized the ultimate,
selfless nature of all things (their “empty side”) much more than the superficial, relative na-
ture of those things (their “perception side™). All of these texts implemented a much more
sophisticated deconstructive analysis not only of any reified Self or objective elements but

also of selflessness itself. By not absolutizing the absolute, and by thus affirming the conven-

> Contrary to the contentions of some within the Buddhist tradition, there is clear evidence
that the Buddha did teach objective selflessness during the First Turning, even though it may
not have been emphasized in that context. See VKN: 114, n9; Etienne Lamortte, L Enseigne-
ment de Vimalakirti (Louvain: Publications Universitaires, 1962), 132, n23; and Ruegg,
1981:7, n16 where he cites and discusses Candrakirti’s Prasannapadi on MMK XVIILS,
Madhyamakavatira 1.8, Majjhimanikaya |, Samyuttanikaya 111-1V, and Ariguttaranikaya 1.
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tional validity and the relative reality of perceived, causal experience, the two realities were
presented not as mutually contradicrory but rather as mutually compatible and indeed
nondual; as the Transcendent Wisdom Scriptures state, “Form is empty, emptiness is form.” In
this way, the analyses art the core of these texts were able to swing the pendulum further in
the negative, deconstructive direction while avoiding swinging it too far to the extreme of ni-
hilism. However, as the most prevalent views of the day tended toward over-reification by the
various Realists, the therapeutic philosophical remedy favored by Nagirjuna did contain a
much stronger dose of radical deconstructivism and anti-realism.

Some centuries later Candrakirti (sixth c. CE) continued and further refined chis radical
therapy at a time when philosophical acumen had become even more sophisticaced.
Developing and defending the Dialecticist Centrist (Prasangika-Madhyamika) interpretation
of Nagarjuna first clarified by Buddhapilita (470-550),* Candrakirti also considered his
main philosophical opponents to be “Realists,”* but now not only the naive ordinary, non-
Buddhist, and Buddhist Realists (including now the Sautrantikas), but also — in fact, primar-
ily — the more sophisticated Universal Vehicle (Mahayana) philosophers upholding a Mind
Only (Cirtamatrin) or a Dogmaricist Centrist (Svatantrika-Madhyamaka) position. To
counter these much subtler, more sophisticated views, Candrakirri’s therapeutic methodology
increased the emptiness dosage even more, resulting now in a potent “maximum strength”
remedy comprising of a relentless emphasis on ultimare reality, the empry side, functioning
as a kind of “shock therapy” intended to thoroughly rout out even the subtlest substancialis-

tic reifications.

Y EE: 39.

> “Realist” here again translates bhdvavidin (dngos po smra ba), though as Napper discusses at
NE89: 49 (and note 70), in Candrakirti’s time this same position was described also as
vastusatpadarthavadin (still later translated as dngos po smra ba in Tibetan).
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Tibet

In the first centuries of the spread of Buddhism in Tibet (sevench century onwards) the
Tibetans learned, developed, and defended a variety of such views, but by the fourteenth
century the philosophical climate had become quite different. To be sure, ordinary, naive re-
alism was (as it perpetually seems to be) a preliminary stance to be refuted. But within more
scholastic contexts almost all Tibetans were (1) Buddhist — so, ostensibly ar least, there were
no non-Buddhist philosophical positions to be refuted; and (2) within that “Buddhist” self-
definition almost all were of the Universal Vehicle — so there were no Abhidhammika or In-
dividual Vehicle (Hinayina) positions to be refuted; and (3) within chat “Universalist” self-
definition almost all were (rhetorically, at least) “Centrists” (Madhyamikas) — so there were
tew “mind Only” (Cirtamatrin) positions to be refuted; and (4) within chat “Centrist” self-
definition a growing majority called themselves “Dialecticists” (Prasarigikas) — so there were
fewer and fewer “Dogmaticist” (Svatantrika) positions to be refuted. None of this is to say
that these non-Dialecticist positions were not learned, debated, and ar times perhaps seri-
ously and intentionally held; for they were. Bur these other Buddhist philosophical views
were generally learned as philosophical “stepping stones” in an overall hermeneutical ladder
that an increasing majority agreed (at least rhetorically) had the Dialecticist position as its top
rung.

By the fourteenth century in Tibet it is fair and pertinent to say that the philosophical
pendulum had swung completely to the empty side. Seven centuries of exposure to the maxi-
mum-strength emptiness remedy had ensured that the many possible strains of “realism” no
longer manifested as the main philosophical affliction among educated Tibetan Buddhists.
However, the overzealous and indiscriminate application of critical negation, like the over-
application of a wide-spectrum antibiotic, had wiped out many Tibetan’s immunity to an-
other, potentially more dangerous, disease, the scourge of nihilism, which would threaten to

undermine any possible basis for relative reality, causality, conventional ethics, and so forth.



I: Introduction 6

In her important book entitled Dependent-Arising and Emptiness, Elizabeth Napper describes
this situation as follows:

[The problem now was not that there were antagonists]... who felt that within
the Midhyamika assertions on emptiness, conventional presentations would
not be feasible and hence rejected Madhyamika, bur rather [that there were
many]... who... found conventional presentations to be negated by the
Madhyamika emptiness and, accepting this, called themselves Maidhyamikas
and propounded a system in which there is no valid establishment of
conventional phenomena and activities. This is verbalized in different ways,
some saying that conventional phenomena are posited only by ignorance,
others saying that the Midhyamikas have no system of their own for the
presentations of conventionalities but merely rely on the systems of others, and
still others saying that conventionalities exist conventionally but that this does
not function as existing, etc. (NE89: 51-52)

Or in terms of the language of the Transcendent Wisdom Scriptures, we could say simply thar
the Tibetans had succeeded all too well at demonstrating that “form is empry” at the expense
of the reconciling and counterbalancing half of the equation, “emptiness is form.” The entire
relative world of perceptions, conventions, causality, and so on was in peril of being thor-

oughly undermined and repudiated.

Tsong Khapa'’s Mission:
Safeguarding the Relative, Perceived World against Nihilistic Deconstruction

This was the philosophical context when, in 1357, Tibet saw the birth of Je Tsong
Khapa, the great Tibetan philosopher-yogi who would later found the Gelukpa Order of
Tiberan Buddhism which would come to claim the vast majority of Tibetan Buddhists for
centuries to come. And it was in this context that early in his career, after many years of
studying exoteric philosophy with Tibet’s finest scholars and practicing esoteric Tantric yogas
with the most realized masters (cf chapter III below), Tsong Khapa had the vision of Masju-
ghosa, the bodhisattva of wisdom, in which he received the advice recorded in the epigraph
above. In this visionary encounter Tsong Khapa was advised that Candrakirti was unerring in
his presentation of the empty side, and that he should fully rely on Candrakirti’s uncompro-

misingly critical writings for his own understanding of ultimate truth, bur that in his own
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teachings and writings, while always being careful to present emptiness and perceptions as
nondually interrelated, he should make a new emphasis through elaborating especially the
perception side.

It is relatively well-known that Tsong Khapa is said to have accomplished this in his
exoteric philosophical writings through his ingenious harmonizing of the Centrists’ decon-
structive drive with Dharmakirti’s logical and epistemological methodologies, explicating the
latter’s “validating cognition” (pramdna, tshad ma) as “transactional” or “conventional vali-
dating cognition” (*vydvahdrika-pramdina, tha snyad pa’i tshad ma), that is, as a conventional
cognition capable of producing valid knowledge about things on the relative, transactional,
practical, conventional level (¢f chapter II below). However, to date there has been scant
exploration of how it is that Tsong Khapa emphasized the “perception side” in his esoteric
writings, and how it is that he integrared his exoteric and esoteric presentations of the rela-
tionship between emptiness and perceptions in general and of perceptions in particular. It is

this exploration that constitutes the central enterprise of this thesis.

Defining the context of the esoteric

To begin our project of determining how Tsong Khapa emphasizes the perception side
in the context of Tantra (or “Mantra,” or the “Vajra Vehicle™), it is necessary first to clarify
what he defines this context to be. Early in his master overview work on the esoteric Bud-
dhist path entitled The Grear Stages of Mantra (sngags rim chen mo, hereafter NRC) Tsong
Khapa addresses this issue through the process of exploring what it is within the Universal
Vehicle that distinguishes the esoteric and exoteric sub-vehicles, viz. the esoteric Vajra Vehicle
and the exoteric Transcendence Vehicle. After exploring and rejecting various theses as im-

plausible,” and after arguing that no two vehicles to liberation can have a difference in the

$See 77: 110-113.
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wisdom pertaining to the ultimate view of empriness,” he concludes that it must be the art
aspect (updya, thabs) that can provide the only possible basis for differentiating berween the
esoteric and exoteric Universal Vehicles.

Having then narrowed down the scope of possible distinctions to some special aspect of
the practical arts, he continues his analysis by examining the causal relationship between
wisdom/art and the fruitional Bodies of a buddha. He notes that while both Universal sub-
vehicles employ meditative techniques involving equipoise on emptiness (the sixth transcen-
dence) to directly simulate a buddha’s Truth Body, none of the practices of the six transcen-
dences directly simulate a buddha’s Form Bodies; and, he argues, only a practice which does
so simulate a buddha’s Form Bodies could serve as the direct cause for those Bodies.® While
such a practice is lacking in the exoteric Transcendence Vehicle, it is not lacking in the

esoteric Vajra Vehicle, and thus he finally concludes that it is the presence of such a unique

" This is an enormous and complex topic in itself; there is not sufficient space 1o go into
these arguments here. In the NRC (see, e.g., TT: 93-99) Tsong Khapa briefly recapitulates
arguments which he makes at length elsewhere (EE, LRC, etc.) to the effect that while the
treatises and philosophical systems (siddhanta) associated with the Individual and the Universal
Vehicles differ in the subtlety of their articulation of the view of emptiness, successful practi-
tioners of these two vehicles (arhats and bodhisarrvas, respectively) can not differ with respect
to the wisdom cognizing emptiness which they each must develop. This is because liberation
from samsdra is not possible without direct, intuitive, and complete realization of the selfless-
ness of both persons and things (Tsong Khapa maintains that this is a uniquely Dialecricist
Centrist [Prasarigika Madhyamaka) argument, and he supports this argument with numerous
passages from the Transcendent Wisdom scriptures, Nagirjuna, Candrakirti, and so on.)
Rather, practitioners of these vehicles must differ only with respect to the arts (upaya, thabs)
they practice, and thus with respect to their physical development (the Individual Vehicle
practitioners do not develop a buddha’s Form Bodies whereas the Universal Vehicle practi-
tioners do). Likewise, berween the two Universal sub-vehicles, Tsong Khapa argues that the
profound view of emptiness was fully articulated in the reasoned arguments and presenta-
tions of the exoteric Transcendence Vehicle, and that there can be no higher view somehow
articulated in or attainable through the esoteric Vajra Vehicle (this directly countering the
position of certain contemporary and previous lamas such as Dol-po-pa).

® This is treated extensively in the section below on “Conceptual yoga as the corresponding

material cause of a buddha'’s Form Body” (p. 269 ).
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practice in the Vajra Vehicle that distinguishes it as a separate vehicle within the Universal
Vehicle. Thus, after this series of considerations, he concludes:’

... Therefore, it must be said that the primary feature distinguishing the paths
of the Universal Vehicle is the art which causes one to appear as a Form Body
to fortunate students, to become a Savior and a refuge for sentient beings as
long as sarhsara lasts.... Thus, the [Universal] Vehicle is divided into two [sub-
vehicles] due to the grear distinction involving a dissimilarity in the body of the
paths regarding the art for achieving a Form Body for the sake of others.

... Moreover, the primary feature of this art is [described] from the perspective
of achieving a Form Body, because the art which is the means for achieving the
Form Body ~ which [art] is precisely deity yoga, which is a meditation which
simulates the form of that [Form Body] - is superior to the arts of other
Vehicles.

Thus, Tsong Khapa isolates the practice of “deity yoga” (devatiyoga, lha'i rnal ‘byor), also

known as “buddha yoga,” as the unique, defining characteristic of Tantra in general.

Deity yoga in the four classes of Tantra

In the briefest terms, deity yoga can be defined as an esoteric Buddhist meditation
practice involving a yoga in which the (subjective) mind cognizing emptiness visualizes itself
as arising nondually in the (objective, perceived) Form Body of a buddha. Tsong Khapa
argues that only such a conformative art — a yoga involving the direct simulation of a
buddha’s Form Body — could serve as the direct cause of a buddha’s Form Body, citing an
important canonical passage from the first chapter of The Vajra Tent Tantra to support this

: 0
contention. !

? de’i phyir theg chen gyi lam gyi khyad par &)t grso bo ni gzugs kyi sku skal ba dang ldan pa'i
gdul bya la snang nas khor ba Jisrid gnas kyi bar du sems can rnams kyi mgon skyabs mdzad pai
rgyur gyur pa’i thabs la bya dgos so, , ... des na gzhan don gzugs kyi sku sgrub pa'i thabs la lam
gyt lus mi dra ba'i kbyad par chen po yod pas theg pa gnyis su mdzad paymnte, ... thabs kyi gtso
bo yang gzugs sku sgrub pa’i cha nas yin la, gzugs sku'i sgrub byed kyi thabs ni de dang rnam pa
dra bar sgom pa'i lha'i ral ‘byor nyid theg pa gzhan gyi thabs las mchag yin pa’i phyir ro, ,
(VRC: 16a.3~16b.2) The following is my translation. Cp. TT: 115-16. Cf also the Dalai
Lama’s comments on and summary of these same points at 77; 42-43, 55-57.

** Cf p. 270 £ below for my translation and detailed discussion of this passage, for notes
concerning the translation itself, and for references to alternate translations. The Vajra Tent

(Contd...)
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Moreover, and of equal importance, he shows that this identification of deity yoga as
the defining characteristic of Tantra is general enough to serve to characterize all of the major
types and levels of practice coming under the broad heading of Buddhist “Tantra.” While
there were many classifications of Tantra evident in the multitude of esoteric Indian Buddhist
treatises and commentarial traditions, a great number of Indians came to adopr the fourfold
schema of Action (kriya), Performance (carya), Yoga (yoga), and Unexcelled Yoga (anuttara
yoga) Tantra, as presented, for example, in the Vzjrz Tent Tantra" within the Hevajra Tantra
literature. Many Tibetans from the early Sakyas (eleventh century) through to the great Bu-
ston (early fourteenth century) also adopted this fourfold schema, and in his NRC Tsong
Khapa likewise follows this mainstream schema.'

Having determined deity yoga to be the common defining characreristic for all four of
these classes of Tantra, Tsong Khapa then surveys in his NRC a wide range of Indian and
Tibetan opinions regarding wha it is that distinguishes and defines each of the four classes of
Tantra. After again using reasoned arguments and scriptural citation to reject various Indian

and Tibetan positions regarding this," he sides with Abhayikaragupta, Viryavajra, and others

Tantra is Toh. 419: Vajrapanjara-tantra (rdo rje gur), within the Hevajra Tantra literature. For
easy reference to the classification of Tantras in the Derge Kanjur and their commentaries in
the Tibetan Derge Tanjur, see the Tanjur chart in the Appendix herein.

"" For NRC citations from this Tantra and from Sraddhiakaravarma regarding the fourfold
schema, see 7TF 151.

" The only difference being that Tsong Khapa rejected his Tibetan predecessors’ notion that
Unexcelled Yoga Tantras should be given a threefold subdivision into “Father,” “Mother,”
and “Nondual” Tantras, arguing instead that all such Tantras had to be nondual, and thus
advocating a twofold subdivision into only Father and Mother Tantras (the former empbhasiz-
ing illusion body, the latter emphasizing the Clear Light, but both nondually integrating
both).

1> See 7T 153-56.
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who cite such Tantras as The Kiss Tantra'? 1o argue that the four Tantra classes were taught for
four different types of practitioners who would be able to use and transform four different
types and levels of desire on the path. By then citing various passages from Tantras of each of
the three lower classes as well, Tsong Khapa suggests that this basis for classifying the four
Tantras is common to all Tantras and not just imposed upon the lower three from an Unex-
celled Tantra perspective. '’

The basic Tantric principle here is that different psycho-physical responses triggered by
the arousal of different types and levels of desire give rise to successively more refined or sub-
tler types of “(bliss-)consciousnesses” or subjectivities, and that while these would normally
bind one more strongly to sarhsira, if these subtler subjectivities are utilized to meditate on
emptiness then there can be effected a liberative realization and a transformation at a subtler
and more profound level than would otherwise be possible.'® Thus, with respect to our basic
definition of deity yoga given above, the successive classes of Tantra evoke increasingly subtler
states of “mind” (and body) to engage in “cognizing emptiness,” and it is these subtler sub-
jectivities which then nondually “arise in the form of a deity.”

Finally, it will be helpful here to briefly note the basic divisions of yogas that exist in
the three lower Tantras (Action, Performance, and Yoga) as distinct from Unexcelled Yoga
Tantra. In short, the three lower Tantras are all divided into “yogas with signs” (sanimirza-
yoga, meshan beas kyi rnal ‘byor) and “yogas without signs” (animirta-yoga, meshan med kyi
rnal ‘byor), whereas Unexcelled Yoga Tantras are divided into yogas of the “Creation Stage”

(utpartikrama, bskyed rim) and those of the “Perfection Stage” (nispannakrama, rdzogs rim).

" Toh. 381: Samputa-nama-mahatantra (yang dag par sbyor ba shes bya ba'i rgyud chen po),
known by the abbreviated title 7he Kiss (Samputa, kha sbyor). See my note on 356b of the

translation in the Appendix.
' Cf TT: 156-61 for Tsong Khapa's discussion of the above points.
' Cf our final chapter herein.
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While any yogic aspect of deity yoga at any level in any class of Tantra must always nondually
integrate both the cognition of emptiness as well as the vivid perception of oneself as a deiry,
in general we can say that within each Tantric class the former yogas (yogas with signs and
Creation Stage yoga), also called “conceptual yogas” (breags pa'i rmal ‘byor), are preliminary
yogas which tend to emphasize more the development of concentration and vivid perception,
whereas the latter yogas (yogas without signs and Perfection Stage yogas), also called “non-
conceptual yogas” (ma brtags pa’i rmal ‘byor), are more advanced yogas which build upon the
carlier yogas to more directly integrare awareness of emptiness and vivid perception and to
more directly manifest the actual empty Bodies of a buddha. For the purposes of this brief

introduction it is sufficient to have merely distinguished these categories."

Deity yoga and the Creation Stage: The perception side in Tantra

My thesis herein, then, seeks to link Tsong Khapa's commitment to empbhasizing the
perception side with his highlighting of deity yoga as the defining practice of Tantra. [ will
show that Tsong Khapa's commitment to emphasizing the perception side meant that in his
Tantric exegesis he would emphasize deity yoga in general and the Creation Stage of Unex-
celled Yoga Tantra in particular.' While “deity yoga” necessarily entails meditation on emp-
tiness and thus a nondual integration of both the “conceptual” and “nonconceptual” yogas,
we must be careful to note that when the term “deity yoga” is used in conjunction with the
term “emptiness yoga” (whether or not the latter term is explicitly stated) it is often being

used to indicate the perception side of this nondual practice as heuristically separate from the

" The precise definitions and characteristics which distinguish these different yogas get quite
technical and will be discussed further in chapters VI and VII. To clarify and keep track of
these many terms, o Table 11: Conceptual and Nonconceptual Yogas (p. 216) and the sur-
rounding discussion in chapter VI.

** While he also wrote magnificent, specialized treatises on the advanced yogas of the Perfec-
tion Stage of Unexcelled Yoga Tantra, it can be noted that in the NRC, his master theoretical
overview work on Tantra, he spends the great bulk of his efforts on the elaboration of deity

yoga in general and of the Creation Stage in particular.
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empty side of this same practice. With this sense of the term “deity yoga” we can begin to see
more clearly and directly how concerns about the perception side in general will link to con-
cerns about deity yoga in particular.

Thus, if in general Tsong Khapa was concerned to show thar the perceived world (or at
least a perceivable world) could have some arguably non-reified reality status in order to safe-
guard at least some interpretation of this reality from the deconstructive, sharp sword of criti-
cal analysis, then in an esoteric context this entailed demonstrating at 2 minimum that con-
structive “conceptual yogas” - deity yoga, yogas with signs, and Creation Stage yogas - are at
least “compatible” with or non-contradictory with the deconstructive and “nonconceptual”
yegas — yogas without signs, Perfection Stage yogas, and emptiness yogas. Beyond that, as we
shall see, for Tsong Khapa this entailed demonstrating that “conceptual yogas” are not merely
acceptable but are in fact necessary for the “nonconceptual” state of buddhahood. The proof
of this necessity was to be found (both exegetically as well as logically) in tracing the causes
and conditions of a buddha’s relative, engaged, perceivable Form Body.

Cast in this light, Creation Stage practice in particular will be seen to involve an eso-
teric correlate to the type of conventional validating cognition (tha snyad pa'i tshad ma)
which Tsong Khapa uniquely elaborated in an exoreric context in large part to emphasize the
validity of the perception side (cf chapter V). This esoteric correlate will be something like a
“conventional visualization” or “contemplation” (s4a snyad pa’i dmigs pa, °bsam pa), a “con-
ventional art” (¢ha snyad pa i thabs) enailing a creative yet non-reified re-envisioning of self,
environment, and society in a perfected state (¢f chapter VI). Theoretical issues and rational
arguments regarding this will be covered in chapters V-VI, and pragmatic (yogic) arguments
regarding the role and necessity of the Creation Stage in the development of a buddha's

Form Body will be covered in chapter VII.
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Vivid perception and divine pride: The defining characteristics of deity yoga

The grear Indian Buddhist scholar-adept Buddhaérijiidna (aka Jfidnapada, late cighth
century)'” and many other Indian scholar-adepts elaborated our basic definition of deity yoga
as “the yoga of the nonduality of the profound and the vivid in which one develops certitude
(nges pa) about emptiness and [has that certitude] arise as the objective aspect (gzung rnam),
the deity” (as cited by Tsong Khapa at NRC: 402b).% With this we sec a strong clarification
of the fact that the definition of the very practice which characterizes Buddhist esotericism
includes the provision that deconstructive emptiness (the profound) and (re)constructive
perception (the vivid) be nondually integrated from the outset.

Beyond this basic definition, two essential goals or aspects of the practice of deity yoga
are elaborared: (1) the development of the vivid perception (gsal snang) of one's environment
and of oneself and others (“the habitat and the inhabitants”) as extraordinary, pure, and
divine, and (2) the development of the conception (zhen) entailing the divine pride (lha'i nga
rgyal) of being a buddha-deity which possesses that purified perception. These two essential
aspects are still broad enough to encompass all of the yogas of all four classes of Tantra. Thus,
if deity yoga is the defining characteristic of Tantra, vivid perception and divine pride are the
defining characteristics of deity yoga. Tsong Khapa explains these two aspects (here in the
context of discussing the Creation Stage) in the following passages from our translation of
the VRC in the Appendix:

@375a ... The extraordinary things to be abandoned on the Creation Stage
are the perception of the ordinariness of the habitar and inhabirants, and the
pride involving the conception of the habitat and inhabitants as ordinary....

He then elaborates:

@375b ... The meditation on the creation of a distincrive perception of habi-
tat and inhabitants in order to get rid of (bzlog pa) this kind of perception and

P Cfp. 9
** nges pa stong nyid la drangs shing gzung rnam lhar shar ba'i zab gsal gnyis med kyi rnal ‘byor
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conception does not exist in the Transcendence Vehicle; it is a distinctive char-
acteristic (khyad chos) of the Tantric Vehicle. The Creation Stage of meditation
on the habitar celestial mansion and inhabitant deity was taughe as the antidote
to both ordinary perception and conception.

Thus, given the centrality of these issues, we will see that major themes occupying us
throughout this present study will involve the relationship between perception and concep-
tion in general, as well as the narure of ordinary perception and conception and the nature
and means of developing extraordinary perception and conception.

Finally, we should emphasize that — according to Tsong Khapa and his sources — one’s
ability to develop vivid perception and divine pride is inextricably and dialectically linked to
one’s ability to ascertain emptiness. The re-creation of an extraordinary perception and con-
ceptual identity can be effected only by one who has at least somewhart dislodged (through
deconstructive, empty side, philosophical meditation) habitual, unexamined attachment to
coarse, ordinary, reified perceptions and identities. If the subjectivity engaged in deity yoga
visualization were to be the coarse ego, there could be no actainment of vivid perception, and
consequently no development of genuine divine pride. In a sense, if the coarse, habitually
and socially constructed ego were to medirtate deity yoga, it would fill the subjective space
with a density or opacity which would nor allow for the presence of an alternarive, subtle,
extraordinary constructed subjectivity/objectivity to vividly shine through. It is only the
transparent subjectivity cognizing emptiness, in a sense a non-subjectivity, which can vividly
arise as the deity and his surrounding perfected mandala environment (this will be elaborated
at length in chapter VI). Moreover, in the context of Unexcelled Yoga Tantra the successful
Creation Stage development of an extraordinary subjectivity and vision is not an end in itself
but is rather the necessary prerequisite to further, more advanced Perfection Stage practices in
which still subcler reificatory habit patterns can be uprooted and emptiness can be realized
even further at the deepest instinctual layers of the practitioner’s body-mind continuum,
leading to a radical transformation of the subtlest levels of this continuum and its environ-

ment (this will be elaborated at length in chapter VII).
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Sources, Approaches, Themes, and Plan of This Study
Tsong Khapa’s writings:
The Great Stages of the Path (LRC) and The Great Stages of the Mantra (NRC)

The “collected works” (gsung bum) comprising Tsong Khapa's immense literary output
include over two hundred treatises filling eighteen volumes and spanning all topics of
exoteric and esoteric Buddhist theory and praxis. Regarding the relative importance of these
many writings, the Dalai Lama expresses what is no doubr a universally shared assessment
when he writes, “Among the eighteen volumes of his collected works, the Grear Exposition of
the Stages of the Path Common to the Vehicles [Lam rim chen mo, hereafter LRC)] and the Grear
Exposition of Secret Mantra [Sngags rim chen mo, NRC] are the most important.” (77 21)
Tsong Khapa completed the first of these, his most famous and influential exoteric treatise on
the Grear Stages of the Path (the LRC), in 1402 at Rva-sgreng, and he completed its equally
famous and influential esoteric sequel on the Grear Stages of Mantra (the NRC) in 1405 at
'Ol kha.”!

Given the central importance accorded the NRC, it is sensible and ficting that our ex-
ploration of how Tsong Khapa emphasized the perception side in an esoteric (Mantra/
Tantra) context should be based on a study and analysis of his encyclopedic NRC. Moreover,
as Tsong Khapa repeatedly stresses throughout the NRC, one can only develop a proper
understanding of these esoteric issues if one is firmly grounded in a clear understanding of

their exoteric correlates. Thus, since in this way the LRC functions as a necessary volume I

*! The dates for the composition of the ZRC and NRC are given by Ruegg in his introduction
to the partial translation of the LRC contained in Snow I: 27-28. The ZRC date and location
is confirmed by Thurman at EE: 88, and the date is confirmed and discussed at some length
by Napper at NE89: 6; and especially in note 4 (pp- 644-45). The locations for the composi-
tion of the LRC and NRC are from Life & Teachings: 23-25. Stein ( Tibetan Civilization, p.
80) mistakenly indicates that Tsong Khapa composed both the LRC and the NRC at Rva-
sgreng in 1403. The other important exoteric treatise which will concern us herein, Tsong
Khapa's Essence of Eloquence (legs bshad snying po, hereafter EE), was completed between
1407-8 at the hermitage at Rakha Rock. (EE: 88)
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prequel to the NRC, our exploration herein will necessarily entail a careful study and analysis
of the related issues in the relevant portions of the LRC as well.

Given that the LRC and NRC are the two most important texts written by an author
who is almost universally acknowledged to be one of the most important and influential
figures of Tibetan Buddhist history, it is rather remarkable that to date there is still no com-
plete study and translation of either of these texts in any Western language. Substantial schol-
arly work has been done on the LRC, and in this regard the LRC is certainly far ahead of the
NRC. Since it came out in 1978 we have had a translation of the LRC sections on Quies-
cence and Insight meditation (s2matha and vipasyand), representing approximately the final
third of the LRC, in Wayman’s Calming the Mind and Discerning the Real (CMDR). Over a
decade later, with the publication of Napper's Dependent-Arising and Emptiness in 1989
(NEB89), we received a much improved translation® and an extensive study of just the Insight
section of the LRC. Now, after over another decade, we have finally begun to see the publi-
cation of the entire LRC in three volumes with the fine translation by the Lamrim Chenmo
Translation Committee headed by Joshua Cutler and comprised of fourteen primary trans-
lators and a host of other support staff. (The size of this committee alone demonstrates the
monumental scope of this endeavor.) However, even this translation is still incomplete as of

this date, with volume I (434 pp.) having been published in 2000, volume I1I (447 pp.) just

* Napper’s Appendix II, “Alex Wayman's Translation Considered,” (NE89: 441-473) pre-
sents a very persuasive and devastating critique of the many types of both incidental and sub-
stantive flaws contained in Wayman’s CMDR translation. Wayman'’s response in his preface
to the revised 1997 edition of his CMDR is trivial and in no way addresses the substance of
Napper’s criticisms. My own assessment of Wayman's translations in this and other works
(YGST, and so on) is equally critical. Nevertheless, much of his published research and schol-
arship is still of grear value to the buddhologist who can view what he may write with a crici-
cal eye, look up and compare the original Sanskrit or Tibetan of any suspect passages, and so
on. For these reasons I feel a sense of gratitude for his pioneering work, and I have found it
useful at times to reference and to rely on his work, however provisionally.
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out in late 2002, and volume II still in preparation (I believe this final, middle volume is
scheduled to be published sometime in 2004).

The equally important and almost identically monumental NRC® has been even less
studied or translated. Again there have been several early studies that have included transla-
tions of small sections of the NRC, such as Beyer's The Cult of Tira (1973), various books
and articles by Wayman such as The Yoga of the Guhyasamaja Tantra (YGST, 1977), and vari-
ous other articles and parts of books by a handful of other scholars (including Hopkins,
Cozort, Kelsang Gyatso, and a few others). Then we were fortunate to sec the publication of
lantra in Tiber (1977, hereafter TT) and Yoga of Tibet (1981, hereafter YT later republished
as Deity Yoga) by Jeffrey Hopkins and H.H. the Dalai Lama. These contain the only transla-
tions and studies of complete chapters of the NRC to date. TT is a translation and study of
the first chapter, covering many overview, theoretical, and methodological issues pertaining
to Tantra as a whole, and Y7 is a translation and study of the second and third chapters, cov-
ering the two lower Tantras, Action and Performance Tantra. Together these first three chap-
ters (of fourteen toral) comprise the first nineteen percent of the magnum opus that is cthe
NRC.

The study in this present dissertation relies in general on original Tibetan editions of
the LRC and NRC as a whole, with supporting reference to the works in translation men-
tioned above. This study relies in particular on the eleventh and twelfth chapters of the NRC,

translated herein for the first time and included along with a critical edition of the Tibetan

¥ While accurately assessing the relative extents of Tibetan blockprint and manuscript texts
has been difficult in the past, the computer age has changed this by enabling accurate auto-
mated word and character counts of electronic (ASCII texr) files. Fortunately, electronic files
of both the LRC and the NRC have been created recently by the Asian Classics Input Project
(ACIP), allowing us to make the following comparisons:

LRC NRC NRC % of LRC

words 283,207 271,532 =95.88% of LRC
characters 1,017,927 991,229  =97.38% of LRC
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text, topical outlines, and so forth, in the Appendices. The cleventh chapter is entitled “The
need to accomplish enlightenment through the co-ordination of the two stages” (rim gnyis
zung ‘brel gyis byang chub sgrub dgos par bszan pa); translations from chapter eleven cited in
the body of this dissertation are identifiable by reference to their having come from NRC
folios 3482~375a. The twelfth chapter is entitled simply “The Creation Stage” (bskyed pa'i
rim pa bstan pa); translations coming from chapter twelve are identifiable by reference to
their having come from NRC folios 3752—442a. Translations coming from the first three
chaprers will be identifiable by reference to their having come from much lower NRC folio
numbers and by recommendations to compare (“cp.”) the translations contained in 77 and
YT The translation herein of chapters eleven and twelve together comprise eighteen percent
of the NRC (or about the same amount as the first three NRC chapters translated in 7T and
YT combined).

The wider Indo-Tibetan context and the scope of this study

As we will see in chapter IV, Tsong Khapa was born at a unique time in Tibetan his-
tory. Generations of Indian and Tibetan scholars had just finally completed the compilation,
editing, organization, and authoritative Tibetan translation of the thousands of texts of the
entire extant Indian Sanskrit Buddhist canon. Thus, Tsong Khapa was among the first gen-
erations of scholars in Tibet (or indeed anywhere in the world) to have access to this com-
plete, comprehensive body of literature. This put him and his contemporaries in the unprece-
dented position of being able to survey and compare the various doctrines, arguments, issues
and so forth which developed over the entire history of the many Indian Buddhist sub-
traditions, schools, and so on. It is precisely this type of overview analysis and synthesis that
Tsong Khapa masterfully accomplishes in his ZRC and NRC. Reading through either of these
encyclopedic works one sometimes gets the feeling one is browsing the great Indian monastic
libraries of Nilandi or Vikramasila. In the two chapters of the NRC translated and studied

herein alone Tsong Khapa quotes extensively from nearly one hundred different canonical
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sources, including root Tantras as well as commentarial rexts by over fifty well-known Indian
Buddhist authors.

In addition to explicitly referencing and analyzing the texts and issues from this Indian
context, Tsong Khapa references and analyzes (often implicitly, occasionally explicitly) the
views and interpretations of his Tibetan predecessors and contemporaries. Thus, a truly con-
textualized study of the themes and issues developed in Tsong Khapa's NRC should ideally
consider these manifold Indian and Tibetan precedents. Moreover, such a study should also
ideally consider the many preceding views, authors, texts, and so on that Tsong Khapa does
not reference (with a critical assessment as to why such sources 'werc omitted), and it should
likewise consider the effects that the NRC had on subsequent Tibetan thought, authors,
schools, practices, movements, and so on. Thus, I fully concur wich the type of methodologi-
cal ideal Georges Dreyfus advances when in the introduction to his landmark book Recag-
nizing Reality: Dharmakirt:'s Philosophy and its Tibetan Interpretations (1997) he writes:

... [I]t is time to move toward a more encompassing approach to the study of
different Tibetan traditions. Instead of attending to the views of each school in
isolation, we may now attend to the interactions between traditions. This ap-
proach to Tibetan Buddhism was not possible in the earlier stages, when cor-
rectly describing the views of the various traditions was most pressing. This
task, although not complete, has been well carried on. We may now aim for a
more contextualized view of the Tibetan tradition, so thar its diversity is well
accounted for and relations among its strands are not obscured. (1997: 7)

Many excellent scholarly studies have begun to emerge which heed Dreyfus’ methodo-
logical call (his own work certainly being a model for this more mature form of scholarship).
However, I would argue that Dreyfus’ standard will itself have to be contextually modified to
account for different genres and areas of Tiberan study. Thus, while it may be true that the
contemporary scholarly study of certain exoteric doctrines of Tibetan Buddhism (such as
those under consideration by Dreyfus) have Just recently entered a more mature, middle stage
wherein, as Dreyfus here suggests, “we may now aim for a more contextualized view of the

Tibetan tradition,” I would contend thar the contemporary scholarly study of esozeric, Tantric
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doctrines of Tibetan Buddhism (such as those under consideration in this dissertation) are
still at least a decade or two behind this exoteric counterpart. This means thar these esoteric
studies are still in their late-beginning stage; and as Dreyfus himself acknowledges, compara-
tive attention to the “interactions between traditions. .. [is] not possible in the earlier stages,
when correctly describing the views of the various traditions. .. (is] most pressing.” To be
sure, over the last few decades a handful of competent scholars have begun to turn outa
number of excellent studies and translations of important Indo-Tibetan Buddhist Tantric
works. But it is probably accurate to say that scholars of this highly specialized area and the
studies they have produced have been outnumbered by at least ten to one by scholars and
studies focused on exoteric matters. Moreover, as | have indicated above, only a relatively
small percentage of one of the most important Tibetan overview studies of Tantra (our NRC)
has been translated; and we can note that a much smaller percentage of the Indian Buddhist
Tantric authors and works chat Tsong Khapa references therein have been studied or trans-
lated at all.

Therefore, given that the study of Indo-Tibetan Buddhist Tantra is chus arguably still
in its earlier stages, I have found it useful and pragmatically necessary to limit the approach
of the present study by focusing the exploration and analysis of a specific set of issues em-
bodied in an enormous and diverse canon through the lens of one particularly important
book by one particularly important author. I will at times take the opportunity to cite the
views and works of other Tibetans (classical scholars such as Tsong Khapa's disciple Kaydrup
Je, Yangchen Gaway Lodrs [Akya Yongdzin], and a few others, as well as contemporary
scholars such as the Dalai Lama, Geshe Kelsang Gyatso, and some others), but on the whole
this will be a study and analysis of Tsong Khapa's views as presented in the NRC, and as
rooted in the LRC. It is readily acknowledged that many other competing views and inter-
pretations obviously did and still do exist. However, given the undeniably great importance
of this one person, a clear articulation and analysis of his views on some clearly delimited

topics can have immense value in itself. Moreover, I believe my main thesis, which explicitly
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links together various themes, views, and agenda only implicit across Tsong Khapa's writings,
has the potential to make a modest but perhaps important contribution to the understanding
of Indo-Tibetan Buddhist Tantra in general and Tsong Khapa's thought in particular. As the
field matures in the years ahead, I hope that I (and others more skilled than I) will be able to

expand this study to include some of the wider context mentioned above.

Themes and Plan of This Study

When examining the discourses that take place within exoteric and esoteric Buddhist
contexts, one often can be struck by what appear to be grear differences in the types and his-
tories of their respective arguments, agenda, their framing of issues, and so on. This sense of
discontinuity is exacerbated by the fact that each discourse often uses its own specialized sets
of technical terminology to elaborate its issues. This can at times make the project of com-
parison — or the tracing of continuities ~ between exoteric and esoreric discourses seem quite
difficult if not impossible. And yet in the NRC we see Tsong Khapa insisting often that vari-
ous exoteric and esoteric issues must be seen to be linked.

To address this situation, in chapter II (“Problems, Methods, and Goals of the Com-
parative Enterprise”) we will explore a comparative methodology elaborated by David Ruegg
which involves comparing different discourses “typologically.” Having elaborated this meth-
odology, we will see how Ruegg himself then applies it successfully to various issues in vari-
ous (primarily) exoteric Buddhist discourses, and how he demonstrates that similar methods
were likewise used effectively by Tsong Khapa and other Tibetans to link these same dis-
courses in an exoteric context. It is this comparative methodology that I will show can solve
our need to bridge exoteric and esoteric discourses, and I will likewise show throughout the
remainder of this study that Tsong Khapa himself uses precisely this methodology to make
this bridge.

Moreover, at a broader level, this same methodology of “typological comparison” is

suggestive of various avenues for cross-cultural comparison. In chapter III (“Deconstruction
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in Western Disciplines™) I will explore some of these avenues by seeking to highlight impor-
tant similarities between what I will call “Western deconstructive disciplines” and the exo-
teric Buddhist “deconstructive discipline” of critical analysis yielding the insight of empti-
ness. This exploration will be important to frame the entire present study in a different,
broader perspective than might otherwise have been considered. So-called “Buddhist” arts
and sciences are as diverse as those of Western cultures, and as such “Buddhism” should be
considered more of a comprehensive cultural system of arts and sciences; too many promis-
ing areas of contribution are obscured when Buddhism is reduced to being a “religion.”
While this chapter will be only suggestive of the affinities that may exist between Buddhism
and Western deconstructive disciplines, including certain forms of philosophy and particu-
larly sociology, my hope is that it will help to spark a wider, more interdisciplinary exchange
and discourse. Chapter III then ends with an exploration of deconstruction and contex-
tualization in the area of Western mystical studies. Here we will examine the issue of decon-
struction as it applies to debates over the mediated and contextual nature of mystical experi-
ence. The issues raised in these debates will then be seen to have direct relevance to many
issues that will be raised throughout the remainder of this study regarding the nature, role,
and value of deity yoga in an esoteric Buddhist context. Moreover, this chapter will begin to
indicate how certain Buddhist deconstructive methodologies can articulate a nondual balance
that will allow for conceptual and perceptual reconstruction without reintroducing some kind
of reified, absolutized essence. It will then be suggested that some Western deconstructive
disciplines which may have found themselves to be paralyzed within the black hole of nihil-
ism at the center of the hermeneutic circle may find a way out through the Buddbhist insights
into emptiness and relativiry.

In chapter IV (“Tsong Khapa's Unique Sources, Life, and Innovations”) I will then re-
turn to India and Tibet to lay the historical foundation for a more detailed analysis of the
Buddhist insights into perceptions and emptiness. This chapter will trace the development of

Tsong Khapa's sources, the Indian Buddhist canon, by first exploring the historically unique
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Buddhist understanding of a non-authoritarian basis for determining whar should count as
buddhavacana (buddha-speech), and by then tracing how this open canon developed and was
then transmitted to and received in Tibet. It will then provide a more dertailed account of
Tsong Khapa’s life and times, and will end with a further exploration of his insights into the
relationship between perception, emptiness, and the reification of intrinsic reality.

Building upon this background, in chapter V we will engage in a detailed investigation
of Tsong Khapa's exoteric presentation of the conception and perception of intrinsic reality
and emptiness. This investigation will examine how Tsong Khapa's isolation of intrinsic real-
ity as the chief negandum of emptiness allows critical wisdom (1) to deconstruct in ontologi-
cal spheres while allowing for a non-reified relative reality to thrive within that sphere, (2) to
deconstruct any presumed intrinsic status in epistemological spheres while still affirming that
objects of knowledge can be conventionally validly cognized, and (3) to deconstruct in more
“experiential” or phenomenological spheres involving conceptuality and perception while al-
lowing that the “nonconceptuality” that should result need not be (indeed must not be) a
completely vacuous, content-free, or activity-free state.

Chapter V1 brings this exploration into the esoteric context, directly confronting the
issues of emptiness and “nonconceptuality” in deity yoga. Much of this chapter will proceed
by examining a variety of objections to deity yoga which contend that deity yoga violates the
goal of “nonconceptuality,” and so on, and by elucidating and analyzing Tsong Khapa's
responses to these objections. We will see that Tsong Khapa explicitly typologically aligns
these esoteric objections with analogous objections we will have examined previously in
chapter V. Tsong Khapa's responses will be aimed at providing reasoned arguments and
canonical citations to demonstrate both how (1) in theory it should be possible to integrate
and simultaneously experience constructive perceptions and deconstructive awareness of
emptiness, and (2) how in theory it should also be necessary to do so. The “conception and
perception of ordinariness” will be revealed to be the manifestation of the “intrinsic realicy

habit” to be targeted for negation in Tantra, and the development of the “conception and
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perception of extra-ordinariness” will be seen to be the non-reified alternacive that must
function as the necessary cause of a2 Buddha’s Form Body. Thus, this chapter will elaborate
the theory of deity yoga outlined only briefly above in this present introducrory chapter.
Chapter VII will then finally shift chis exploration into the practical sphere. Here we
will examine Tsong Khapa's pragmatic and yogic explanations for why deity yoga in general
and the Creation Stage in particular are necessary. Thus, arguments made in previous chap-
ters up through chapter VI will have demonstrated (1) that conceptual, constructive deity
yogas (the esoteric perception side) can be integrated with and reconciled with nonconcep-
tual, nonconstructive emptiness (the empty side), because that is the nature of the nondual
relationship that exists between the perception side and the empty side (emptiness entails
relativity, it does not deny it); and then the pragmatic arguments and observations made in
chaprer VII will demonstrate (2) that the conceptual/perceptual yogas such as the Creation
Stage must be practiced, because they are the development of the perceived body and envi-
ronment as well as the subdle subjectivity and identity. In this regard we will see how Tsong
Khapa cites canonical passages (representing the cumulative record of centuries of pragmatic,
experiential knowledge) to demonstrate that (3) in practice it is necessary for a practitioner
first to develop the “artificial,” perceptual/conceptual yogas of the Creation Stage in order to
prepare her continuum for the advanced, integrative, “natural” yogas of the Perfection Stage
which will lead directly to her attainment of a buddha’s nondually integrated mind-body

manifest as a Truth Body and a Form Body.*

* It can be noted that while the first two points will be advanced primarily through reasoned
argumentation, with canonical citation used mainly in a supportive role, this final point re-
garding the yogic necessity of first meditating the Creation Stage is less of a philosophical
point than a practical one, and therefore this point will be argued more on the basis of re-
course to canonical literature representing centuries of pragmatic experience and knowledge.
For more on these issues of argumentation, ¢f. Jeffrey Hopkins, “Reason as the Prime Princi-
ple in Tsong kha pa’s Delineation of Deity Yoga as the Demarcation Between Sitra and Tan-
tra,” Journal of the International Association of Buddhist Studies 7, no. 2 (1984): 95-115.
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CHAPTER Ii: Problems, Methods, and Goals of the Comparative Enterprise

Overview

In recent decades it has become 2 methodological expectation that scholastic studies
demonstrate an understanding and make a presentation of past developments, innovations,
theories, and so forth within their proper cultural and historical contexts. This has meant
that in the study of the West (Europe and America) it is to be acknowledged that almost all
of the various disciplines, developments, and innovations have occurred within (among other
contexts) a Jewish, Christian, and/or Islamic cultural milieu. This religious context has nur-
tured and informed equally all of the disparate disciplines comprising what we now catego-
rize as “arts and sciences,” ranging from philosophy (subdivided into logic, epistemology, on-
tology, ethics, metaphysics, and so forth), the natural sciences (biology, physics, astronomy,
medicine, psychology, and so forth), and the social sciences (sociology, cultural studies, and
so on) and various other “humanities” such as history, art, literature and literary theory, and
so on. Moreover, this religio-culeural context is recognized whether a particular innovator
himself acknowledged this Abrahamic religious backdrop and placed his innovations within
that context, positioned his innovations in tension with or opposition to that context, or pre-
sented them as disassociated from or irrelevant to any particular “religious” contexr or inter-
est per se. However, this demand for contextualization notwithstanding, it is equally evident
in the modern Western academy that each of the diverse arts and sciences is profitably stud-
ied almost entirely as its own specialized and professionalized field.

Such has not been the case with the Western academic study of premodern Asian arts
and sciences. While it might seem true thar the influence of Asian religions (especially Bud-
dhism, Hinduism, Confucianism, and Daoism) on premodern Asian arts and sciences over
several millennia can not be overemphasized, it in fact has been. Pur another way, in the
Western academy discourse about premodern Asian arts and sciences has been t0o often

reduced to discourse within and about supposedly “religious” contexts. This has meant, for
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example, that in sharp contrast to the study of Western philosophy, social theory, or psychol-
ogy, dialogue concerning significant Indic contributions to these same fields has been rele-
gated almost entirely to Asian “religionists.”

With respect to philosophy in particular, it can be noted that some progress has been
made in the Western academic estimation of premodern exoteric Indic philosophy such that
specialists in that particular field have just begun to be invited to the table, making the phi-
losophical discourse more truly global, as it rightly should be. However, it must also be noted
that while one can now occasionally find a course in Indian philosophy being offered within
a college’s or university’s philosophy department, and while Nagarjuna’s ideas and method-
ologies may more often be contrasted to those of Wittgenstein and the like, still this tends
more to be the exception than the rule. Thus the very structure of the Western academy be-
lies (perhaps unsurprisingly) its Eurocentric bias. “Indian philosophy” as such is simply not
yet taken to be a serious sub-discipline within the Western academy; if a subject is Indic, it
must be “religious.”

If the study of exoteric Indic philosophy in the Western academy has progressed per-
haps to the stage of early childhood, the Western academic study of the more “esoteric” Indic
theories and methodologies considered in this present dissertation is still in its infancy. The
situation is even worse for such disciplines as premodern Indian social theory or psychology,
which are assumed to not exist (by omission or by relegation to religion departments). The
unfortunate upshot of this is that such disciplines, known to be quite sophisticated by those
few who study them, are almost entirely unknown to scholars outside (and even to some in-
side) the balkanized fields of “Buddhist Studies,” “Hindu Studies,” and the like.

[ would suggest that these last two points are directly related. The Western academic
study of esoteric Indic disciplines (Tantra, yoga, meditation, and so forth) remain in their in-
fancy precisely because they have not been brought into serious dialogue with sociologists,
psychologists, and so on. The assumption persists, for example, that Tantric practice consists

of the “worship” of a dizzying array of “deities.” The reduction of such practices to “worship”
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relegates their study to the field of religion, while the apparent cultural specificity of the “dei-
ties” being “worshipped” further restricts their interest to cultural anthropologists focusing
on this one area of the world. By discussing esoteric Indic disciplines onfy in “religious” terms
- by limiting the terms of translation, comparative categories, and so forth only to religious
ones — much within these disciplines is misunderstood or altogether missed.

I will be exploring herein how Buddhist Tantric meditative theory and practice of “de-
ity yoga” (devatdyoga), involving the imaginative and artistic creation of deities wichin man-
dalas, has less to do with the “worship” of external deities than with the intentional decon-
struction and reconstruction of the social order and of the individual psycho-physical per-
sonality. I do not wish to deny that these practices are “religious” in the sense that they clearly
have what can properly be described as a “soteriological” aim. Rather, I wish to empbhasize
the ways in which Buddhist Tantric theory and practice bear directly on the fields of philoso-
phy (especially language and epistemology), sociology, and psychology, as well as cognitive
science, psycho-biology, psycho-physics, and other related fields. In other words, so-called
“Buddhist Tantric theory and practice” should be approached as a multi-disciplinary word-
view, a complete system, a “unified theory,” not simply as a “religious system.”

In light of the above comments, it should be clear thac I wish to suggest a broader con-
text in which this present study ought to be situated. While this dissertation is being written
within a religion department within the field of “Buddhist Studies,” and while it indeed may
be of greatest interest to those within this narrow and specialized field, I hope it will become
apparent that the subject matter considered herein bears directly on more universal (that s,
non-Buddhist) issues pertaining to the wider array of disciplines outlined above. Thus, the
intention of the section later in this chapter on “Deconstruction in Western Disciplines” is
intended to bring members of these other disciplines to the discussion table.

Before we get to the table, however, it will be necessary to clarify some issues regarding
the type of comparative dialogue that I argue can and should take place there. As I men-

tioned above, the Buddhists being invited to the table will be addressing issues pertaining to



II: Comparative Methodology 29

the esoteric theory and practice of devatiyoga. What does devatayoga mean and entail? An an-
swer to this question raises issues concerning both translation as well as cultural and concep-
tual comparison — the topics of this methodological introduction. As David Ruegg has writ-
ten: “We quickly find thar the question of translation raises the twin factors of transmission
and reception, and also the matter of intercultural hermeneutics, which are inescapable in
any consideration of how to render Tibetan or Sanskrit works into a Western language”
(R95b: 77-78). Thus, when as Western buddhologists we translate the term devatdyoga with
the literalistic phrase “deity yoga” we immediately ser it apart as something foreign, alien,
unknown, perhaps exotic; certainly not related to or engaging with any contemporary dis-
course or disciplinary study. With this translation we stress its discontinuity with more famil-
iar, contemporary terminology and disciplines, and thus — with respect to cultural and
conceptual comparison — we tend to practice buddhology in a certain disconnected “his-
torical” mode, discussing devatdyoga in its original context without focusing on its possible
relevance to other (especially contemporary) contexts. On the other hand, when in the con-
text of discussing devarayoga we translate deva as “archetype” (perhaps yielding for the term
devatdyoga a more interpretive phrase like “archetypal identity formation™), or when we speak
of guruyoga in terms of transference, we connect these terms with contemporary psychologi-
cal discourse; if we translate tathdgata-garbha as the “buddha gene” we suggest a connection
with contemporary genetic theory; and if we align stnyatd with deconstructive methodolo-
gies, or if we borrow a phrase from Foucault to speak of the Tibetans’ “technologies of the
self” (as M. Kapstein has done), we engage contemporary discourse in the fields of literary
criticism, philosophy, psychology, sociology, and so forth. With all such interpretive transla-
tions we are stressing (sometimes provocatively) that these terms and concepts have a certain
continuity with or relevance to contemporary discourses and concerns.

Each approach (stressing discontinuity or continuity) has its merits and proponents,
and each has its problems and detractors. Contemporary academic discourse is often quite

polarized concerning these issues ~ though some have begun to clear a middle path through
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this jungle. I favor and will be adopting this latter approach (continuity and engaged com-
parison) in this dissertation, but I am aware thar this approach is fraught with difficulties and
that there can be many objections to it. Thus, these issues must first be addressed in the fol-

lowing sections.

Essentialisms, Perennialisms, and the Hermeneutic Circle

If terms such as “Mahiayina” (Universal Vehicle) are to have any use, must not two self-
described “Mahayanists” separated by time and space be referring to some essential set of
qualifications (beliefs or practices) which allow them both to agree on and properly use this
label? An increasing number of contemporary buddhologists are beginning to answer such
questions in the negative. In his introduction to Mahayina Buddhism, Paul Williams has
described what he calls the “essentialist fallacy™:

This occurs when we rake a single name or naming expression and assume that
it must refer to one unified phenomenon. This is indeed a fallacy, as a litcle
thought will show, but it is a peculiarly pervasive and deep-rooted fallacy,
giving rise to the feeling that because we use the same word so there must be
some core, an essence, identified by the relevant definition. Thus the same thing
is expressed each time the utterance is used. (WP89: 2)

Indeed, as Williams himself points out, “Buddhist philosophy from its inception embodied a
sustained criticism of this essentialist fallacy .... the critique of the essentialist fallacy was
always an integral part of Buddhist philosophy and spiritual practice, although not all Bud-
dhist traditions went as far as the Madhyamaka in its application.” (WP89: 3)

It is precisely the concern to avoid such fallacious comparison that has lead many mod-
ern scholars to speak of “buddhisms” in the plural. These issues are compounded when we
try to translate and compare terms and ideas between traditions from different cultures often
separated by great gaps in time and space (e.g., classical Indian or Tibetan Buddhist cultures
and modern Western ones). Indeed, in our critical, postmodern, poststructuralist era the cul-
tural and historical conditions giving rise to discourses in such disparate contexts are consid-

ered to be so unique that attempts at cross-cultural comparison often seem doomed from the
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outset, vulnerable to accusations of naive dehistoricizing, decontextualizing, essentializing,
and perennializing. When the ramifications of these contemporary critical methodologies are
taken to an extreme (not entirely uncommon these days), it often seems that no meaningful
translation or comparison is possible.

Some recent scholars have begun to suggest strategies or methodologies thar chart a
middle way between, on the one hand, engaging in spurious translation and comparison
based on universalistic essentialism or perennialism, and on the other hand, abandoning
attempts at translation and comparison due to extreme cultural relativism. These represent
attempts to create a sophisticated, balanced methodological basis upon which we might hope
o at least catch a glimpse through a crack in the vicious hermeneutical circle. Thus, in order
to find this middle way, and to prepare the ground for our discussion of devarayoga, we will
now explore some of these methodological issues concerning (1) translation, and then the
broader issues of (2) cultural and conceptual comparison. The issues addressed in these two
sections should also help to clarify some of the principles and methodological considerations
that have informed and guided my own translation of the NRC and other texts herein, and
that would have likewise affected the Tibetan translations of the Sanskrit texts that are Tsong

Khapa's sources.
Translation

Clear, precise, and elegant translations, limited in number (Paul Griffiths)

Paul Griffiths would seem to represent the very conservative end of this centrist
attempt at translation, allowing for at least the possibility of meaningful translation while
defining a rigid set of criteria which effectively throws down the gauntlet before most would-

be translators. Elizabeth Napper summarizes some of the points Griffiths’ makes in his essay
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entitled “Buddhist Hybrid English: Some Notes on Philology and Hermeneutics for Bud-

3 a5 follows:

dhologists™

Griffiths makes the very good point that “the Buddhologist, as an academic,
has a real duty to communicate,” and deplores a “tendency in contemporary
Western Buddhology to retreat behind an impenetrable shield of technical
vocabulary comprehensible only to co-specialists, and to make no effort to
reach out to colleagues in related fields” (p. 20).... Griffiths takes as his goal a
translation that results in “clear, precise, and elegant English” (p. 24) ....

(NE95: 36)
This goal is certainly laudable. However, according to Griffiths this lofty goal is unfortu-
nately rarely achievable, and even more unfortunately this means that such texts should not
be translated ar all:

... [Griffiths] essentially concludes that any Sanskrit original thar cannot be
translated into such [clear, precise, and elegant] English is probably better off
not translated—since such a translation will be nothing more than the
Buddhist Hybrid English Griffiths so much deplores—but rather should be
summarized and interpreted, with only the expert who can refer to the text in
its original language ever seeing the full text. (NE95: 36)

Finally, Napper highlights for us the link that Griffiths makes berween “clarity, precision, and
elegance’ and translation as truly broad communication:

Griffiths speaks of the importance of reaching out to an audience wider than
just thar of the specialized Buddhologist; in fact, this is an important aspect of
his belief that texts should not be translated, because he does not feel they can
communicate anything important to a non-specialist audience. (NE95: 37)

Literalistic translations, manifold in number (Elizabeth Napper and the Hopkins’
School)

Griffiths’ clearly pejorative term “Buddhist Hybrid English™ seems to be taking aim
directly at we may call the “(Jeffrey) Hopkins school” of translation. Napper, a practitioner of

this school, argues tha it is better to produce manifold translations, even if they be literalistic

® JIABS, 1981, 4/2, pp. 17-33,
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or jargonistic, so as to produce a preponderance of evidence upon which readers can make
their own judgments concerning matters of Buddhist doctrine. She rightly argues:

I... feel that as many texts as possible should be translated, so that decisions as
to meaning can be made on the basis of the best possible evidence.... Tsong
kha pa had access to all the works [of the Sanskrit Buddhist canon in Tibetan
translation] ... as well to the full commentarial tradition ... If these writings
are to be understood—and eventually creatively interpreted—in the West,
there has to be the same sort of access to the texts. Further, it should be access
for any one with a willingness to struggle to understand them, not just those

with the linguistic skills to read them in the original language. (NE95: 37)

Interestingly, while elegance would seem always to be a virtue, Napper argues for the
value of literalism over elegance in translation, suggesting that more literal translation will
give translated texts much greater longevity than texts that are couched in the terms of the
fickle terminology in vogue for a given period. Her argument is as follows (bracketed
numbers are here added for later reference):

What form should this translation take [to be as lasting as possible]? I believe
that the most useful translation is one that is quite (although not mindlessly)
literal and that renders technical terms with a precision that allows complex
philosophical discussions that occur in the Tibetan to be mirrored in the
English translation—this is why I feel [1] the two word translation of the
Tibetan term reen ‘byung (pratitya-samuspida) as “dependent-arising” works
better than a translation term such as “relativity,” ...

Further, I believe we are better served by translation equivalents that simply
translate the Tibetan term rather than seeking to find a comparable term
within the Western philosophical tradition.

... [2] T do not believe that we should be seeking to shift Tibetan terminology
into the current idiom of our culture. Because languages are in a constant state
of change, t00 much concern with being current leads to translations that are
quickly dated. Our culture is one in which fads and styles change
quickly—throughout the culture, and including the world of academia and the
world of Buddhology. The buzzwords of a particular period—some of our
current ones being “hermeneutics” and “deconstructionism”—quickly change
and are replaced by new ones. [3] The secondary literature on Madhyamika is
filled with attempted comparisons with the philosopher of the moment, from
Whitehead to Wittgenstein to Derrida. Although there is value and some
intrinsic interest to these comparisons, this is not the sort of work that
continues to be utilized and referred to over a long period of time, [4] nor are
translations that have been made using the terminology of such comparative

33
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work of long term usefulness. [5] Thus I feel that the most useful translation,
and the one thar will continue to be useful far into the future, is one that
simply translates the text as accurately and as literally as possible. (NE9S5:

39-41; bracketed numbers added for reference)

Here is where I begin to differ rather strongly with Napper’s approach. I do not believe that
it is necessary, desirable, or often even possible to opt for “literal” translations. As Ruegg
mentioned in the passage cited above, the question of translation necessarily raises issues of
intercultural hermeneutics; by its very nature the art of translation entails a profound act of
interpretation. Thus, to suggest making a “literal translation” is to assume that it is possible
to make 4 “literal interpretation” — a naive and fatally flawed assumption. Nor do we need to
turn to modern literary theory to make this observation; in disputes with their Srivaka
opponents Mahayina philosophers and translators themselves frequently observed that there
is often no such thing as a (single) “literal reading” of any statement, nor is any possible

ul- » . . 26
iteral” reading necessarily the most accurate one.

The Middle Way: Evocative, resonant, and eloquent translation

So the question emerges: Can we have it both ways? Is there a translation methodology
which could meet both (a) Griffiths' goal of producing translations which avoid literalistic,
specialized jargon buc which rather “reach our to colleagues in related fields” in “clear, pre-
cise, and elegant English,” as well as (b) Napper’s goal of producing large numbers of transla-
tions with lasting value and relevance? And can this translation methodology operate in such
a way as to persuasively avoid the charge of cultural and historical decontextualization? I be-
lieve there is such a translation methodology. This methodology concerns more than just the
mechanical transposition of vocabulary and syntax — it cuts to the very heart of issues re-
garding cross-cultural comparison, indeed to the heart of the Buddhist notion of the transac-
tional or social-conventional (loke-vyavaharika) and superficial (samurti) nature of the world

itself. This approach allows for more creativity and latitude in translation, seeking intention-

% See for example CJ92: 229 and DE: 35.
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ally to find words in the targer language that evoke similar denotations and connotations to
the ones deemed to have been intended in the source language and culture. (It is because of
this greater creative latitude that it seems appropriate to refer to this more as a “methodol-
ogy” or an“approach” than as a “school.”) This of course necessitates an act of interpretation
(raising the problematic issue of determining authorial intention), but, I would argue, no
more 5o than seeking to determine and produce what is deemed to be a “simple, literal rendi-
tion.” Translations are always open, flexible, subject to revision (as the Tibetans often did) -
they are conventional, redoable precisely in the terms of the “philosopher of the moment”
(Napper bracketed number 3 above). In fact, it can be recalled in this context that Sakya-
muni Buddha himself insisted that his teachings not be enshrined in scholarly Sanskrit but
that they rather be translated precisely into the vernacular of each culture.

This evocative approach acknowledges up front that any act of translation entails a
creative act of interpretation, that any new translation will be in a certain sense a new creacive
product. Yet in adopting this approach translators can and must avoid not only extreme ex-
cesses of “artistic license” (that “anything goes,” that they have a completely free creative li-
cense), but also the much subtler distortion that Andrew Tuck has described as “isogesis”
("reading in” meanings foreign to a text in an unconscious or at least an unacknowledged
way).”” I would argue that translators can avoid both such excesses and distortions by reading
very widely in the source materials and by knowing the oral and living traditions. It will not
be adequate to “know the language” and to translate one text in isolation; rather, translators
must know the entire genre within which a given text is situated, they must know the intrica-
cies of the history of ideas that gave rise to their text; they must be familiar with all the rele-
vant commentaries; and so forth. With this background translators should be able to cite a

“preponderance of evidence” to justify their translation choices — this being the only claimed

¥ See Andrew P Tuck, Comparative Philosophy and the Philosophy of Scholarship: On the
Western Interpretation of Nagarjuna (Oxford U. Press: Oxford, 1990).
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or sensible standard, the standard of “beyond a reasonable doubt” being admittedly unrea-
sonable, unartainable, and subject to the “authorial intention” argument.

Moreover, not only will it be a requirement that the translators be well versed in the
traditions involved, it must also be acknowledged that there will be somewhat of a responsi-
bility for the readers to make the commitment to becoming educarted in what will ar first
seem to be an alien system of thought. Readers, too, will be required to ascend a learning
curve, to become educated in the overall system, read entire texts with introductions and
glossaries, read other related texts, and so forth. This will be the case whether a translation is
more literalistic or more evocative, elegant (“interpretive™), and hence “accessible.” Moreover,
translators can not afford to be concerned that upon first encountering a term the reader will
either (a) feel the term is so alien that she might be frightened away (as with the literalistic
“dependent arising”) or (b) feel the term is so familiar that she might read into it unintended
meanings (as with “relativity”). Translators must acknowledge that 6oz first impressions
likely will be incorrect in different ways, and that in either case the reader will be required
always to read more deeply and broadly in order to begin eventually to get a sense of how a
particular term is being used in a particular Buddhist context.

Of course, regarding the use of author-alien or source-alien terminology (such as “rela-
tivity” or “gene”), some postmodernists will counter that there is much risk in borrowing
such terms, that the Western and Buddhist traditions each have their own unique cultural
contexts, histories, and so forth, which have given rise to unique discourses (with differing
assumptions, values, concerns) which have in turn generated unique and essentially untrans-
lacable sets of terminologies. This is essentially what Napper argues when she stresses that
these traditions are “so differenc” and “very different”:

Because the Eastern and Western philosophical traditions are so different,
seeking to use cognate terms, I believe, often creates more confusion than clar-
ity. We need to find the best terms that we can and allow their meaning to be
developed through consistent use, rather than trying to lay over a conceptual
structure from another, and very different, system of thought and terminology.

(NE95: 39-40)
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This postmodern counter-argument is entirely valid insofar as it is arguably true that we
must pay close attention to context. But this can be (and usually is) overstated. I would argue
that it is precisely this stressing of cultural and historical difference and specificity — of dis-
continuity over continuity — that is in fact what is in vogue these days. I have suggested
above that there is a “middle way” translation methodology that can be effective.

Finally, returning to Griffiths’ requirements, there is the question of the need for ele-
gance or cloquence (subhdsita, legs bshad): should this be a requirement, or isn’t it merely
ornamental, nice if you can caprure it, but ultimately not impacting the meaning? Certainly
many within the Indian and Tibetan literary traditions would say that eloquence is not
merely ornamental, that it is significant. It is perhaps noteworthy in this regard that one of
Tsong Khapa's most important philosophical texts was entitled legs bshad snying po, “Essence
of Eloquence”; he did not choose to entitle it “essence of facts, Truth, Reality,” or the like.
This very title expresses the importance Tsong Khapa placed on the mode of expression. In
this light it is perhaps meaningful to question the real value of the seemingly reasonable type
of “functional transation” advocated by Napper (and the Hopkins' school):

... We need to translate Tibetan texts into accurate, readable English, in which
decisions have been made as to the meaning of the text so that the translation is
unambiguous. Such English may not be elegant, because the Tiberan it is
translating may not be elegant, but if it communicates the meaning of the text,
it has performed its necessary function. (NE9S: 40)

Leaving aside the passing value judgment about the possible lack of elegance in Tibetan
(which may say as much about the translator as it does about the Tibetan text being trans-
lated), the pertinent question here is: Has a translation performed its “necessary function” if
it communicates only the (literal) meaning of the text> Moreover, if a translation style is
awkward to read, how many texts in that style will a target audience likely read? If it is ele-
gant, smooth, readable, using terms that seem familiar or at least potentially accessible, will
not the audience read more, and with greater enthusiasm? And will not such an audience,

exposed to a wider array of contextual information, be more deeply immersed in and



II: Comparative Methodology 38

engaged with the overall discourse, and thus be better equipped to interpret and evaluate

such material?

An exemplar of evocative, resonant, eloquent translation (Thurman)
Thurman expresses the need to evoke a resonant meaning in a glossary entry for “iden-
tity and identitylessness (svabhiva and nibsvabhavara):”

Svabhava is usually rendered as “self-nature,” sometimes as “own-being,” both
of which have a certain literal validity. However neither artificial term has any
evocative power for the reader who has no familiarity with the original, and a
term must be found thart the reader can immediately relate to his own world to
fulfill the function the original word had in its world. In our world of identities
(national, racial, religious, personal, sexual, etc.), “identity” is a part of our
makeup; thus, when we are taught the ultimate absence of identity of all per-

sons and things, it is easy to “identify” what is supposedly absent and hence to
try to understand what that entails. (VKV: 161)

For similar reasons, Thurman justifies following Stcherbatsky in rendering pratitya-samu-
pada as “relativity” (VKIV: 163), in direct opposition to Napper’s comment above (see brack-
eted number 1). Other defenses of this methodology can be found scattered elsewhere
throughout his writings and translations, but Thurman is more of a consummate practitioner
of this art than a theoretician or a methodologist interested in writing about it. We shall curn
to the writings of David Ruegg below to fill in the outlines of a sustained argument in favor
of this approach and a rebuttal of objections to it.

Contrary to Napper, this evocative approach does not “shift” (as if to uncomfortably
force) alien Tibetan terminology into the “current,” “faddish,” “idiom of our culture” (Nap-
per point 2). Rather, it seeks to discern where similar philosophical problems have been
addressed in the discourses of the target culture, and then to use those terms to translate the
Tibetan. Moreover, contrary to Napper'’s further assertion, I would counter that Sfundamental
terms and concepts such as “hermeneutics” and “deconstructionism” are nor merely “buzz-
words” of our particular, current period, likely to quickly change and be replaced by new
ones; and [ would further contend (contrary to her point 3) that Whitehead, Wittgenstein,

and Derrida have each permanently impacted Western philosophical discourse in irreversible
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(thus needless to say “lasting”) ways, that they are not merely “philosophers of the moment.”
And so, in direct contrast to her assertion (4), I would suggest that “translations that have
been made using the terminology of such comparative work” are precisely the ones that are
most likely to have “long term usefulness,” in contrast to ones claimed to be more “literal”
(5) which will remain alien to all bur the specialists of the targer culture.

Again we can look to Thurman for an illustration of this last point, as he drew heavily
on Wittgenstein to crack the code of Tsong Khapa's philosophical thinking and to render his
terminology into eloquent English. While Thurman’s use of and debr to Wittgenstein is dis-
cussed in great length throughout his introduction to the EE (¢f especially 89-111), his de-
fense of “logical privacy” for rang rgyud in a later footnote to his translation is perhaps most
informative:

Tib. rang rgyud, Skt. Svatantra.... The precise philosophical translation of this
term is extremely difficult in English, the literal “independent” accomplishing
litrle. It is only made possible by the work of L. Wittgenstein, who in the
Philosophical Investigations refutes for the first time in Western philosophy the
concept of a “private language,” and a concept of a “private object,” which or-
dinary people and philosophers have assumed and theorized, respectively, to be
the basis of language and experiential reality. ...

Following this, after a brief defense of the correlation becween Candrakirti's and Wittgen-
stein’s ideas, Thurman then turns to a close analysis of the choice the Tibetans themselves
made centuries ago when choosing the translation rang rgyud for the Sanskrit svatantra in a
Centrist (Madhyamaka) context. He notes that both the Tibetan rang rgyud as well as rang
dbang are used to translate this Sanskrit term, and that in many contexts it does simply mean
“independent” (lir. “self-powered”). He then continues:

- if they [rang rgyud and rang dbang] are identical, why did the pandits and
lotsawas who translated the Sanskrit texts employ the expression rang rgyud at
all, when their practice was to adhere rigidly to single translations of Sanskrit
terms, to preserve coherence with the originals and to preserve ambiguities?
Skt. tantra [in sva-tantra] can mean “system,” “method,” “tradition,” “contin-

”» “ 7 . .
uum,” and “control,” and yet the dbang translation only evinces the latcer
sense. It seems therefore that the Tibetan-Indian translation teams were aware
. . . . . (13 ” €«
of this ambiguity and wished clearly to specify the senses of system” and “con-
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tinuum” by using rgyud in every case in this context. In Tibetan psychological
language, rang rgyud is very common and means clearly “one’s own personal
mental process,” or “private stream of consciousness.” Thus they wish to say
something more than merely “independent,” rather “independent in system,”
“acting as if manifesting an independent, personal, private process.” Thus, |
have chosen “private,” correlated with “dogmaticist” (...[0.E.D.]: “dogmatic =
proceeding upon  priori principles accepted as true”), in certain contexts. This
gives the combinations “private syllogism” (svatantranumana, rang rgyud rjes
dpag), “private reason” (rang rgyud rtags), and in general, when Tsong Khapa
uses the shorthand for the whole method simply rang rgyud, simply “the
private,” or “the dogmaticist” (approach). (EE: 321-22, n. 99)

While the brief argument cited above may not by itself seem to settle the issue of the
appropriateness of using the Wittgensteinian terminology of “logical privacy” for rang rgyud-
(svatantra-), and so forth, Thurman’s choice does seem vindicated upon reading his entire
translation of Tsong Khapa's book, grappling with the ideas, and “thinking along with”
Tsong Khapa. It is in this chicker context that one comes to be persuaded of the suitability of
using such Wittgensteinian terminology in this translation of the EE: it simply works.

The extended passage above, then, demonstrates two things: (1) that it can be appro-
priate to use Wittgenstein to enable a meaningful translation; and (2) thar the pandit-lotsawa
teams of the past themselves used a similar approach, seeking resonance rather than adopting
a more literalist Hopkinsonian approach. The pandit-lotsawa teams found terms in indige-
nous Tibetan psychological language that closely mirrored what they discerned was meant in
the Indian context. Despite the fact that India and Tibet were very different cultures wich
very distinct languages, and despite the fact that the texts and ideas being translated were
hundreds of years old, these translation teams saw fit to find the most similar types of words
they could to truly transiate, that is, to try to evoke in their target audience what they
deemed would be an understanding and response similar to what they deemed the original
authors intended. An interpretation? Of course, always, inescapably. But a modern translator
like Thurman does not have to claim that Wittgenstein’s “logical privacy” is the same thing as
Tsong Khapa's rang rgyud any more than the lotsawas had to claim that their rang rgyud was

the same thing as the Indian’s earlier svatantra. It is sufficient to demonstrate thar two terms
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from different cultures and eras address very related sets of philosophical or psychological

issues.

A theoretical justification for evocative, resonant, eloquent translation (Ruegg)

I'have found David Ruegg’s writings to contain the clearest discussion of the issues in-
volved in the related enterprises of translation and cross-cultural comparison, as well as the
most reasonable and sustained argument in favor of an evocative, resonant approach to such
enterprises.

I'accepr Ruegg's position that an extreme goal of perfectly “transparent” translation
(that is, translation which does not sound like translation) may not always be possible or
even desirable,”® art least when translating between traditions that do not share a “common
linguistic and cultural milieu,” thar “it is not clear that the semantic structure of a transla-
tion, including its vocabulary, should (or indeed could) be that of some ‘Standard Average
English’ writing,” and that hence “there may be a place for certain kinds of calques which
take into account the semantic fields of the language and theorerical representations of the
source-text.” (R95b: 76) However, I would also agree that the acknowledgement of this
limitation (if it is that) does not entail that we accept a kind of literalistic pseudo-translation
(such as seems to be advocated by the Hopkins’ school) which Ruegg has noted “can be
described as good, but which nevertheless fail[s) at crirical points fully to ‘communicate,’ that
is, to convey the meaning of the original.” (R95b: 77) But then how is the translator to
create a faithful yer fully communicable translation?

This is indeed a complex matter — as Ruegg himself notes: “The references made above
to the philosophical, religious and cultural specificity of Tibetan or Sanskrit works in connec-

tion with intercultural transmission and reception and hermeneutics inevitably raise the

* It is perhaps uncertain whether Griffiths’ contention that translations should be in “clear,
precise, and clegant English” is intended to suggest such an extreme goal, but it certainly
seems to point in this direction.
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thorny questions not only of linguistic relativism but also of conceptual and cultural relariv-
ism...." Nevertheless, thorns and all, these issues need not be considered insurmountable — as

Ruegg suggests:

To simplify a complex matter, it is in my view possible to accept the fact of cul-
tural and philosophical specificity—and perhaps even the theory of a certain
incommensurability between cultures—together with the reflection of this
specificity in the language and conceprual systems of Tiberan or Sanskrit phi-
losophical or religious texts, without however having to go so far as to maintain
the strongest versions of the theses of the indeterminacy of translation and cor-
relation (Quine), cultural relativism, and the influence of language on cultural

categories (the Sapir-Whorf hypothesis). (R95b: 80)
How is this possible? If we acknowledge a certain “cultural and philosophical specificity” and
even “incommensurability,” how can we hope to create truly communicative translations?
Ruegg similarly simplifies what must be a complex answer:

Translation of Tibetan or Sanskrit ... texts must then involve for us a very radi-
cal effort of understanding and interpretation, and also in interculcural trans-
mission and hermeneutics. This need cannot be met simply by turning out
translations, however worthy these may be. And a balance will have to be
struck between translating on the one side and interpretation, analysis and

synthesis on the other side. (R95b: 82).
While the execution of this solution indeed may be very difficult and complex (requiring a
“very radical effort”), this need not obscure the fact that the answer to the question of trans-
lation is in fact rather simple (no simplistic): it requires hard work and dedication. This
“very radical effort of understanding and interpretation” is to be accomplished in part by
reading broadly and meticulously in che exegetical corpus as well as by accessing the oral
commentarial tradition. Thus, mastering the art of translation entails gaining real fluency not
only in the source and target languages, but also in their respective cultures, bodies of litera-
ture, histories, traditions, ways of thinking, and so forth. In a sense the translator must come
to be bi-cultural, living in and coursing in both worlds. Initially, at least, only a select few
will have the skill and dedication to accomplish this. Thus, we should not be too surprised to

find scant clear (communicative) translations in the nascent esoteric studies pertinent to this
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dissertation. Nor is this only a contemporary problem; nor, moreover, is it only a Western
problem — in fact we shall sce later that Tsong Khapa himself was critical of just such a lack
of very radical effort in his fourteenth century Tibetan context. In Tsong Khapa's estimation,
his predecessors and contemporaries too often lacked a commitment to radical enough effort
at learning (¢hos) and critical thought (ésam) before diving into “experience” (bsgom), and it
was precisely this lack which lead to an excess of faulty interpretation, presentation, and ex-
perience.

Ruegg notes that in their attempt to understand a foreign culture through reading
broadly early Indologists availed themselves of exegetical resources perhaps too readily and
naively, and that this then generated a backlash in the mid-nineteenth century which was
such that “it became practically axiomatic with many Sanskrit philologists that little or no
reliance was to be placed on commentaries.” (78) Fortunately, however, he reports:

In more recent times a more balanced attitude has made its appearance with re-
spect to the use of commentaries when interpreting and translating classical
Sanskrit texts. It can be summed up by saying that a translator must carefully
familiarize himself with the exegetical traditions relevant to his text and textual
corpus, even though his task is in the first place to understand and translate his
text in its historical context of time and place, not allowing himself to be un-
duly influenced by the later developments that may be reflected in the com-
mentarial tradition. (It is, however, coming to be widely recognized that such
developments in interpretation may be of very considerable interest in their
own right.) ... This applies also (and perhaps to an even greater degree) to

many Tibetologists. (R95b: 79)
It is precisely this type of “balanced attitude” with respect to exegetical traditions that is re-
flected in Tsong Khapa's NRC and other works. Tsong Khapa clearly does not reject oral or
written commentaries, but neither does he blindly or uncritically accept them. Throughout
all his works he repeatedly demonstrates how immensely contested different commentarial
traditions are. Like a judge presiding over a complex case, he meticulously surveys and as-
sesses the vast array of Indian and Tibetan commentarial evidence to render what he deems
to be the most plausible interpretation of the facts based upon reasoning and a preponder-

ance of evidence.
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Continuity or Discontinuity? The Use of “Source-Alien Terminology"”;
Emic and Etic Approaches to Translation and Comparison

I have argued above that translators must strive to be bi-cultural, widely and deeply
educated in both their source and target traditions, and that with such a background they
can and should be able to avoid literalistic translations and instead create more communica-
tive, evocative, resonant translations. Still, as also mentioned above, many contemporary
scholars are loathe to draw comparisons berween what they argue are completely disparate
contexts, especially when such contexts are separated by great distances in time and/or space.
This then leads them to eschew in their translations any terminology that might suggest
similarities across contexts. Thus, for example, when discussing the phenomenon of “socially
engaged Buddhism” Ken Jones emphasizes the differences between the “simpler” times of the
Buddha and our own, more “complex” times, using such differences to assert that “it is un-
scholarly to... proclaim that the Buddha was a democrat and an internationalist.”? Likewise,
other scholars have argued that the concept of “human rights” is a uniquely modern, Western
innovation. In this way, citing contextual specificity as a pretext for arbitrarily choosing to
emphasize difference over similarity (as if emphasizing discontinuity were somehow more ac-
curate than emphasizing continuity), many scholars have argued against the use of any
translation terminology that they contend must be construed as “alien” to the source context.

In an essay entitled “Some Reflections on the Place of Philosophy in the Study of Bud-
dhism,” Ruegg offers some very useful methodological observations that suggest an alterna-
tive to such a rigid prohibition of source-alien terminology or categorization. He begins by
acknowledging that “however much a philosophical insight or truth transcends, in se, any
particular epoch or place, in its expression a philosophy is perforce conditioned historically

and culturally.” However, he then argues:

* Ken Jones, The Social Face of Buddbism: An Approach to Political and Social Activism
(Boston: Wisdom, 1989), 66.
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But when saying that it is historically and culturally conditioned, I most cer-
tainly do not mean to relativize it or to espouse reductionism ~ quite the con-
trary in fact. The often facile opposition relativism vs. universalism has indeed
all too often failed to take due account of the fact that wha is relative in so far
as it is conditioned in its linguistic or cultural expression may, nonetheless, in
the final analysis have a very genuine claim to universality in terms of the hu-
man, and hence of the humanities. It scems that this holds true as much when
we postulate some “Western” or “Eastern” philosophy of this or that period as
when we consider what is now termed human rights, which by definition must
transcend specific cultures in time and place. (1995a: 155)

Thus, if we follow Ruegg, it may well be possible and appropriate t0 say that the Buddha did
espouse “democracy,” “internationalism” or “human rights,” without this having to entail
that what he espoused was exactly “the same as” what we now mean by those terms. (For that
matter, one cannot say that all people in different times and places throughout the modern
era have used those terms in exactly — or sometimes even approximately — “the same” way.)
Similar observations could then be made about the use of translation terminology in general
(including the use of such terms as “relartivity,” “gene,” “identity,” and so forth).

Ruegg then makes some very useful and relevant comments about K. L. Pike’s “emic”
and “etic” approaches to source studies® which further draw out the implications for the use
of source-alien terminology and categorization. First, he explains that an “emic” approach in-
volves studying a tradition systemically and structurally, by “making use of their own intel-
lectual and cultural categories and secking as it were to ‘think along’ with these traditions,”
whereas an “etic” approach involves the intentional use of one’s own interpretive strategies

and categories for the purpose of “generalizing and comparative” analysis. (1995: 157)*

% See Ducrot, Oswald and Tzvetan Todorov (trans. Catherine Porter), Encyclopedic Diction-
ary of the Sciences of Language (Johns Hopkins U. Press: Baltimore, 1994), p. 36 for further
explanation of these terms and an extensive bibliography. Although the etymology of these
terms is not particularly informative here, Ducror, et al., explain that Pike derived these
terms from the suffixes of the adjectives “phonemic” and phonetic.”

' These “emic” and “etic” approaches may be seen to be related to the useful distinction
Wayne Proudfoot makes in Religious Experience (Berkeley: University of California Press,
1985) berween “description” and “explanation,” respectively.
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From this it should be clear that for a translator to adopr an emic approach — to think along
with the tradition - entails the kind of deep immersion in the source tradition that is foun-
dational (necessary, buc not sufficient) to the translator’s becoming what I have been calling
bi-cultural. However, it can also be noted that when a translator adopts this emic approach
exclusively, he will be prone to produce more literalistic translations (often leaving many key
terms untranslated or entombed in parentheses) to preserve what he may think is the original
(untranslatable, unique, exotic) meaning of the source material. As noted before, when taken
to an extreme this results in no translation at all. On the other hand, a translator committed
to a comparative etic approach may produce translations that “communicate” beter to her
target audiences but that will be dismissed by some as being too interpretive in nature, re-
sulting essentially in new creative works and hence again in no real translation ac all. The
question, as always, then, is whether these two approaches are mutually exclusive or whether
there might be a way to integrate them both. Here Ruegg is keen in his answer, maintaining
that such an integration is possible while pointing out some of the political implications of
not doing so:

Structural and systemic analysis is in a position to allow due weight to the his-
torical as well as to the descriptive, that s, it may be diachronic as well as syn-
chronic. Here the observation might be ventured that careful “emic” analysis
can provide as good a foundation as any for generalizing and comparative
study, one that will not superimpose from the outside extraneous modes of
thinking and interpretive grids in a way that sometimes proves to be scarcely
distinguishable from a more or less subtle form of neo-colonialism. (1995a:

157)
And a little later he is equally optimistic and perceptive in his answers:

The distinction between the “emic” and “etic” approaches... is no doubt par-
allel to the distinction drawn between the use of author-familiar as opposed to
author-alien terminologies for the purposes of comparison and exposition.
But... it may still be possible to employ author-alien terminologies even within
an approach that is committed to “emic” analysis and understanding. For ex-
ample, in explaining the Buddhist theory of spiritual classes or “lineages”
(gotra) to the extent that it is based on a biological metaphor, one might evoke
the idea of a (spiritual) “gene”.... Of course, ... the modern biological term
“gene” ... [is] alien to our Indian and Tibetan sources, in which no lexeme is to
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be found with precisely the meaning of... [this] modern word.... Yet it seems
possible to invoke, mutatis mutandis, the ideas expressed by... [this] new
term... when seeking to explicate the... [theory] in question. In other words,
author-alien (or source-alien) terminology could very well be compatible with
an “emic” approach to understanding, and it does not necessarily bring with it
an exclusive commitment to the “etic” approach. (Conversely, it would in prin-
ciple be possible to employ source-familiar terminology and still misconstrue
and misrepresent a doctrine, thus infringing the requirement of an “emic” ap-

proach.)? Furthermore, ... the use of source-familiar terminology need not
stand in the way of proceeding from “emic” to “etic” approaches. (1995a:
158-159)

These observations begin to question the very basis upon which scholars make distinc-
tions such as “familiar” and “alien,” similar and different, continuous and discontinuous, and
so forth. Though the Buddhist Sanskrit term gotra may not have “precisely the [same] mean-
ing” of the modern biological term “gene,” gorrz may indeed have a range of meanings similar
enough to plausibly “invoke, mutatis mutandss, the ideas expressed by” the term “gene.” Like-
wise, if evidence is obtained which warrants it, it should be entirely possible to describe Bud-
dhists from so-called “traditional” societies as having advocated something like what we
mean by “democracy,” “internationalism,” “human rights,” and so forth. This is not so much
to dismiss the post-modernists’ insistence on context as it is to temper it by questioning the
basis upon which two contexts are determined to be more o less similar or different. Con-
text may be vital, but how exactly are the parameters, delimitations, and scope of a context to
be defined? A given context is in fact not itself given; it is created. “Context” is itself contex-
tual.

What is needed is a methodology for determining the criteria which delimit a context,

a methodology which does not essentialize such criteria but which rather acknowledges the

* Indeed, I would strengthen this parenthetical statement by saying that “iz is in practice quite
common to employ source-familiar terminology and still misconstrue and misrepresent a
doctrine....” I have argued elsewhere that that is exactly what many “modernists” do when
they insist that “historically” Buddhism has always been “disengaged.” See my “Socially
Engaged Buddhism: New and Improved !(?)” in Action Dharma, forthcoming (Curzon Press,
2003).
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very contextuality of the determining process itself. This can then provide the basis for non-
essentialistic comparison between contexts since with such a methodology determinations
can then be made with respect to the (provisional) similarities and differences between (pro-
visionally defined) contexts. While such determinations of similarity or difference will be un-
derstood to be always necessarily heuristic, conventional, flexible, and in some sense arbi-
trary, they will nonetheless be meaningful and useful (in the only way in which anything ever
is meaningful or useful, namely conventionally). The following section explores the bases for

such a methodology.
Comparison: Family Resemblances, Topoi, and Typological Generalizations

Overview

Several contemporary scholars have begun to employ some useful methodologies to en-
able meaningful comparison and dialogue both within and between traditions. To do this,
these approaches make use of Wittgenstein's notion of “family resemblances” as well as such
related notions as “polythetic classification,” “synchronic and structural” observation, “proto-
type theory” and “typological comparison,” and the tracing of thematic “topoi.” These com-
parative strategies allow for both the “emic” (source familiar) as well as the “etic” (source
alien) descriptions of a given phenomenon explored above, avoiding the extremes of hermetic
isolation and incomparability on the one hand, and perennialist over-generalization and
inappropriate decontextualization on the other. In this section we will briefly explore how
these methodological terms have come to be described and used in contemporary scholar-
ship.

David Ruegg'’s landmark book Buddha-nature, Mind, and the Problem of Gradualism in
a Comparative Perspective, published in 1989, is perhaps the first (and still best) work in the
field of Buddhist studies to systematically develop and comprehensively apply a mature com-
parative methodology. Throughout this work he is careful to frequently distinguish between

what he calls “historical” (or diachronic) and “comparative” (synchronic, structural) ap-
Y P
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proaches, while yet arguing (as we saw above with his comments on emic and etic) that these
approaches can often be related and need not be considered mutually contradictory or exclu-
sive. With respect to his comparative enterprise, then, he states: “Meaningful comparison can
perhaps be most fruitfully pursued in terms of typologies, structures and lattices of family re-
semblances.” (R89: 12) He elaborates this notion of “family resemblance,” which he notes
was developed in the 1940s by the later Wittgenstein’s Philosophical Investigations (§ 67),
using R. Needham’s 1970s notion of “polythetic classification™:

Traditional ‘monotheric’ classifications operate with the common-feature defi-
nition of a class, i.c. a class defined by the invariable presence of certain com-
mon characteristic attributes in each and every individual. By contrast, [ac-
cording to R. Needham] in a polythetic arrangement or chain no single feature
is essential, or sufficient, for membership in the classification in which all the
individuals do nor share one single characteristic feature. (R89: 2 n2)

The use of such comparative methodology was relatively new in Buddhist and Indic religious

studies in 1989, as Ruegg himself notes:

Extensive typological and structural studies in Indian religions and philoso-
phies, or in the traditions of Buddhism, have ... been relatively rare. ... And
even less work has been done on discovering comparable elements in the differ-
ent Indian religious and philosophical traditions both within and outside India,
i.e. on the task of identifying in terms of what has been termed family resem-
blances, in polythetic classification, the criss-crossing and sometimes overlap-

ping strands that make up the traditions. (R89: 2)

Indeed, in contemporary, postmodern religious discourse the problem of the very defi-
nition of such “traditions” as “Buddhism,” “Hinduism,” and so forth have themselves be-
come notoriously acute. Ruegg's solution is to suggest that this problem of definition is per-
haps better addressed through polythetic description of family resemblances: “...when we
consider Buddhism in its various traditions in India, China and in Tiber... the question may
even arise as to whether the name ‘Buddhism’ denotes one single entity rather than a classifi-
cation embracing (more or less polythetically) a very large number of strands held together
by family resemblances” (R89: 2-3). Likewise, other scholars are beginning to use similar

strategies to reconceptualize this definitional dilemma. So, for example, in An Introduction to
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Hinduism (1996), Gavin Flood makes use of George Lakoff's 1980s “prototype theory” to
describe the subject of his study:

Because of the wide range of traditions and ideas incorporated by the term
‘Hindu’, it is a problem arriving ar a definition. ... I take the view that while
‘Hinduism’ is not a category in the classical sense of an essence defined by cer-
tain properties, there are nevertheless prototypical forms of Hindu practice and
belief. ... In other words, ‘Hinduism’ is not a category in the classical sense —
to which something either belongs or it does not — but more in the sense of

prototype theory.

Prototype theory, developed by George Lakoff [1987], maintains that catego-
ries do not have rigid boundaries, but rather there are degrees of category
membership; some members of a category are more prototypical than others.
These degrees may be related through family resemblance; the idea that ‘mem-
bers of a category may be related to one another without all members having
any properties in common that define the category’. Hinduism can be seen as a
category in this sense. It has fuzzy edges. ... (Flood, 1996: 6-7)

Levels and scopes of comparison

So far we have examined how these comparative methodologies have been applied to
what we may call “mid-level” categories — examining what types of beliefs, practices, and so
forth are used to set up the family resemblances that are used to describe a given tradition
("Buddhism,” “Hinduism”) as a whole within a given culture. Similar methodologies can
likewise be applied to (1) what we may call smaller level or narrower categories — discerning,
evaluating, and comparing typologically related specific issues within a given tradition (as well
as berween traditions), as well as to (2) whar we may call broader level cross-cultural com-
parative categories such as “religion,” “scholasticism,” “deconstruction,” “identity,” “sociery,”
and so forth. We will now briefly examine these smaller and broader levels in turn.

At the narrower level of comparison Ruegg has developed and made extensive use of
the very useful notion of “typological similarity” and of topos (pl. topoi). Thus, throughout
his 1989 work he discusses related ideas and terms within Indo-Tibetan Buddhist discourse
which “do not appear to define a single, constant and unitary core-notion or essence” but

which rather “correspond to contextually varying values grouped round these terms or tgpoi, ”
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terms which “do not designate invariant referents but seem rather to describe sets of features
that vary from case to case ... and ... can be variously applied depending on their particular
place in a given system of thought.” (R89: 5) As an cxample, we can see how Ruegg interre-
lates the following specific issues which are not necessarily historically connected:*

[Tlhe issues in the ‘Great Debate’ of bSam yas did not, it is true, necessarily
hinge directly on the interpretation of the tathigatagarbha-docrrine, which is in
fact mentioned only occasionally in some of the relevant documents. And, con-
versely, the contrasts innate/acquired and cataphatic/apophatic in the herme-
neutics of the rathagatagarbha did not inevitably engage the oppositions simul-
taneousness/gradualness and ethical or intellectual quietism/effore [which were
central to the ‘Great Debate’]. Nevertheless, the fact remains that the Indo-Ti-
betan problematics of tathdgaragarbha-hermeneutics and the issues addressed in
the ‘Great Debate’ are evidently linked by a number of thematic strands that
cross and intertwine, making up so to say lattices of ideas. (R89: 4-5)

Moreover, Ruegg’s project is not only to juxtapose what Ae sees as structurally related
issues, but also to emphasize that Indians and Tibetans themselves often “collocated or
ireated in parallel” (S) such issues, and to examine exactly why and how they did this.
Furthermore, in both cases it is acknowledged that the creation of topoi for the purpose of
comparison can and often does result in some decontextualization or dehistoricization:

- once the ‘Great Debate’ of bSam yas had become a partly dehistoricized
topos in the Tibetans’ later reconstruction of their (partly lost) early history, and
in particular in their ‘constitution of tradition’, the expression ‘teaching of the
Hva $an’ (from the ‘Great Debate’] ... served, in the Tibetan historical and
doctrinal texts, as a2 model or exemplar for a [certain yype of perverse] theory ...
In this way, in Tibetan philosophical discourse, the figure of the Hva éan
Mahayina and his teaching have come to fulfill a practically emblemaric func-
tion, one that may in fact be somewhat different from the position actually oc-

cupied by the historical ho-shang Mo-ho-yen. (R89: 5-6)

In many Tibetan historical writings, and above all in philosophical and dox-
ographical works, the expressions... theory of the Hva ani... come to be used
in a sense that is for all practical purposes dehistoricized and universalized.

» It is not our goal here to explore the details of these specific issues. Here we need only
explore the methodological issues pertaining to the practice of comparison. However, the
specific issues engaged throughout Ruegg’s 1989 study are directly (typologically) related to
the central concern of this dissertation, so we will be exploring them further below.
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These expressions have come to be thus widely employed as generic designa-
tions for a #ype of theory.... In sum, virtually irrespective of its primary histori-
cal reference, the expression ‘Hva $an theory’ (and the like) has been used... as
a standard tgpos, and as a convenient typological designation.... (R89: 123-24)

However, we must not too quickly dismiss such “convenient” designations on the grounds
that they were derived through processes of decontextualization or dehistoricization. Rather,
we must understand and acknowledge shar this has occurred (and in what ways, toward what
comparative ends) in the process of creating comparative topoi. Nor should we be t0o quick
to presume that traditional Buddhists (Tibetans or otherwise) were themselves naively his-
torically unaware when they were creating such typological generalizations. As José Cabezén
has observed in the introduction to his translation of mKhas grub rje’s A Dose of Emptiness
(DE):

.-~ mKhas grub rje sees himself responding to at least three major sezs of beliefs
that he considers to be doctrinally misguided intellectually.... In fact, ... often
the three are conflated and portrayed as the view of a single opponent, some-
thing that is clearly not the case historically.

... Tsong kha pa, mKhas grub rje, and the later tradition have all been consis-
tent in claiming that these views are mutually related. If they had ever been
confronted with the fact that there was probably no one historical figure that
held all of these views they most likely would have answered that whether they
are ever found to be historically exemplified within a single school or individ-
ual, the views are mutual corollaries of each other in e logical sphere. (DE:
7-8; empbhasis in original)

Typological generalization is quite prevalent in Indian writings as well; indeed, it has
been an integral part of Buddhist philosophy since its inception. For example, in the Brah-
majila Sutta: What the Teaching is Not (Digha Nikdya, Sutta 1.29-3.74) the Buddha stated
that all philosophical errors could ‘essentially’ be boiled down to sixty-two false convictions
(drstigara), and that those could in turn be boiled down to the extreme views of eternalism
(sasvatavada) and nihilism (ucchedavida). Thus, we must always allow for the possibility that
such typological generalizations were intentionally created only for pedagogically expedient
purposes, designed to facilitate showing students when they were making certain types of

logical mistakes.
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Finally, turning to the broadest level of comparison, we see the methodology of family
resemblances being used to construct meta-level categories for comparison across traditions
and cultures. Cabezdn demonstrates this usage in his book Buddhism and Language: A Study
of Indo-Tibetan Scholasticism (1994) when he seeks to set up “scholasticism” as a cross-
cultural comparative category. Having discussed many sets of characteristics typically implied
when the term “scholasticism” is used, he suggests that “these characteristics should be taken
rather as resemblances among the family of movements we label scholastic than as the
essential traits char all forms of scholasticism must share.” (CJ94: 25) He then later he
concludes:

[W1hat seems to emerge, to use 2 Wittgensteinian metaphor, is a picture of
overlapping threads of similarity. What gives strength to the rope of scholasti-
cism as a general and abstract notion is no one single thread bur instead the
pattern ofovcrlapping resemblances. (CJ94: 51)

More recently, in his conclusion to his edited anthology Scholasticism: Cross-Cultural and
Comparative Perspectives (1998) Cabezdn has continued his development of this “general and
abstract” comparative category. There he similarly notes:

... if scholastic traditions are related to each other not by the sharing of a col-
lective essence as specifiable by a list of common properties, but by the more
complex notion of family resemblances, then we should find that some of the
“familial” traits will be present in some traditions while being absent in others,
and that even when specific traits are exemplified, they may be exemplified in
different ways or to varying degrees. (CJ98: 246)*

" Though he continues the broad level comparative enterprise in earnest in this later work,
he comes to appreciate the value of an historical approach more (that “history cannot be
taken for granted”), seeing this hard-won perspective as a “corrective” to his earlier (1994)
“more structural (and therefore more static...)” work. (CJ98: 247) In the end this leads
Cabezén to echo Ruegg'’s call for a more balanced approach combining both diachronic as
well as synchronic modes of analysis: “Clearly, future research will require the more detailed
exploration of both structuralist and historical modes of typologizing the phenomenon of
scholasticism.” (CJ98: 247)
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A Call to the Table

While the post-structuralist emphasis on contextualization and hence differentiation
has provided a necessary and valuable corrective to earlier naive, more universalizing com-
parative practices, there has by now perhaps developed an over-correction that has unneces-
sarily blocked constructive cross-cultural and cross-disciplinary comparison. The pendulum
is ready to swing back.

It is toward this end that the next chapter on deconstruction and constructivism are
presented. Therein I attempt to make the case that the type of broader level comparison out-
lined above can and should take place between various Western and Buddhist disciplines. |
do not claim to have the necessary expertise in the diverse fields discussed below to actually
undertake such comparison, and thus I will not be so much engaging in this broader com-
parison as suggesting how and why [ think it might now be reasonable and valuable to so en-
gage. Thus, the following chaprer on deconstruction, constructivism, and so forth represents
a call to engagement, a call to disparate scholars engaged in what are arguably (but perhaps
unknowingly) related conversations to come to the same table to discuss these issues. I hope
to redefine the space of this discussion table (perhaps adding a few leaves to lengthen it), to
clear it, to set it, and then invite to it a more diverse group of discussant-guests to enjoy an
equally more varied pot-luck. To the extent that my “plea for the recognition of cross-cultural
and cross-disciplinary relevancy” is heeded and my invitation is accepted, [ hope that soci-
ologists, philosophers, religionists, and buddhologists of diverse backgrounds might hear
something that will help to challenge various received perspectives or to reframe certain core

(often intractable) questions in unexpected and valuable ways.
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Chapter lli: Deconstruction in Western Disciplines

Recent post-structuralist or what I will call “deconstructionist” developments within
Western humanistic studies (primarily sociology, history, psychology, philosophy, and more
recently religion) have provided a ready source for a comparison with the Buddhist decon-
structive notion of “emptiness” (finyata). By sketching the outlines of some of these Western
disciplines, this introduction will provide the Western side of a basis for cross-cultural and in-
ter-methodological comparison. In taking a comparative approach to different Western and
Indo-Tibetan deconstructive methodologies this chapter will be engaging in somewhat of a
meta-level deconstruction, a deconstruction of deconstruction so to speak. I hope to accom-
plish three things here: (1) to reveal the basic outlines of the issues from a Western perspec-
tive, (2) to clarify some key terms from the Western discourse in preparation for bringing
them to bear on the Buddhist discourse; (3) 1o establish the wider arena of discourse from
the Western perspective in such a way as to reveal areas in which the Buddhist side might

broaden and deepen this discourse in meaningful ways.

What is Deconstruction?

It is well-known that the term “deconstruction” was first used by Jacques Derrida in
the 1960s in the field of literary criticism. However, as Joseph Childers, et al. have written:
“... the anti-metaphysical o, as it is sometimes called, ‘anti-essentialist’ thrust of deconstruc-
tion has proven highly suggestive to critics working in a variety of other fields. .., and some
now use the word deconstruction broadly to note any poststructuralist intellectual activ-
ity...."" Throughour this dissertation I will be using the word “deconstruction” in this
broader, poststructuralist sense. Furthermore, I will use the phrase “deconstructive method-

ology” to describe an e of critical, poststructuralist practice which aims to demonstrate
gy y typ p

» Joseph Childers and Gary Hentzi, eds. The Columbia Dictionary of Modern Literary and
Cultural Criticism (New York: Columbia University Press, 1995), 74.
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the constructed nature of what is otherwise naively presumed to be (and often experienced as)
a naturally given category, entity, experience, state of affairs, and so on.

The very notion that any object of inquiry is radically constructed is a relatively new
insight in Western thought.* Though certainly not universally proclaimed, nonetheless
across a variety of contemporary disciplines the constructed nature of much (if not all) of
what is experienced as “reality” has become an accepted truism. I have found it to be helpful
to tentatively distinguish two rough groupings of Western disciplines that employ such de-
constructive methodologies. These groups can be represented primarily by sociologists and
historians, on the one hand, and by philosophers (of language, especially) on the other. (We
shall note that religionists tend to straddle both groups.) It must be immediately stressed that
these two approaches are themselves mutually-interdependent and are only analyrtically
separable, and that in practice no one theorist falls completely into either ose of these groups.
However, these do represent differences in strategy, emphasis, and approach within Western
disciplines. Moreover, we shall see throughout this present study that these approaches
generally tend to be more integrated within Indo-Tibetan disciplines.

The former group, sociologists and historians, tend to “de-construct” the subjects of
their analysis (bodies, minds, people, roles, activities, identities, objects, institutions, and so

on) by locating them in specific socio-historical contexts and by arguing that outside of such

* It might be correct to locate the origins of socio-historical deconstructive thought (see
below) with Marx (1818-83). This would make such an awareness about 150 years old. It is
more difficult to identify the origins of philosophical / linguistic deconstructive thought (also
sce below) in the West. Cerrtainly Wittgenstein’s later work (1930s and 40s) would appear to
be a possible starting point for more sophisticated contemporary linguistic philosophy
(though we can see philosophically deconstructive tendencies even as far back as the first
century CE in the critical philosophy of the Greek Skeptics such as Sextus Empiricus). De-
constructive thought in the Western field of religion is even more recent, with Steven Katz in
the 1970s (see below) certainly representing a milestone.
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contexts no such subjects can be meaningfully said to exist.” Thus, to demonstrate their con-
structedness (contextuality, contingency) is to deconstruct (at least implicitly) any independ-
ence their subjects may have been presumed to have had. In other words, to express this in
reverse, only infinitely complex contexts exist (or, more precisely, are ongoingly produced),
and to extrapolate any subject out of this context is to engage in construction. Any sub-
ject(ivity) or object(ivity) discerned within such a matrix of contexts is not a naturally or ob-
jectively occurring phenomenon but is rather an arbitrary, analytical extrapolation (that is, a
construction) from that contextual matrix.*® Such constructive behavior is not necessarily, in-
trinsically problematical; however, the more the arbitrariness or conventionality of this con-
structive process is not recognized the more often it is problemarical (philosophically, psy-
chologically, socially, politically), and the more the description of a phenomenon tends to re-
veal about the person(s) doing the “discerning” (constructing) than it does about the phe-
nomena discerned. When this constructive process is unconscious (as it usually is), at the
broadest level these discernments are manifestations of what Bourdieu has described as “his-
tory turned into nature, i.e. denied as such.” (1977: 78)

The other group, linguistic philosophers, focus on the constructive nature of language.
They trace the genesis of their subjects to the inter-subjective (that is, public) use of lan-
guage. They argue thar other than through language (variously defined) no subjects can be
meaningfully said to exist. Any X we experience is what it is to us because we agree to call it
“X.” Emphasis here is often placed on: (1) how the intrinsic binarity of language simultane-
ously constructs both poles of binary conceptual categories (long-short, one-many, inner-

outer, self-other, existent-nonexistent); (2) how people mistakenly assume that language is

¥ Laqueur gives a typical formulation: “Sex, like being human, is contextual. Attemprts to
isolate it from its discursive, socially determined milieu are... doomed to failure....” (1990:
16).

" Steven Katz is the only deconstructionist I have come across who does not seem to accept
this relationship between context and construction, for reasons that are not clear. See below.
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referential (descriptive rather than ascriptive); and (3) how various universals, classes, and so
on, are constructed by a combination of 1 and 2 (assuming that one side of a polarity, say
“other,” must refer to something “out there,” people then falsely assume that that something
must be an independent entity, independent of its linguistic opposite or of the person apply-
ing the construct). The main philosopher of language usually cited here is of course the later
Wittgenstein. Other such philosophers would include Saussure, Ricoeur, Austin, Gadamer,
Derrida, and so forth.

As noted above, while the socio/historical and the philosophical approaches are them-
selves mutually interdependent, they nonetheless do represent differences in strategy, empha-
sis and approach. Thus, although few (if any) modern deconstructionists would knowingly
reify an isolable body or mind (these have become too well-known as classic, dualistic con-
structs), we can notice that ‘locating subjects in specific socio-historical contexts’ utilizes spa-
tial/temporal language and as such tends to emphasize bodies over agentive consciousnesses,
whereas, on the other hand, since the constructive properties of language are often linked to
the production and reification of different “conceptual categories,” linguistic deconstruction
tends to emphasize agentive consciousness without often concerning itself with physical
(bodily) dispositions, and so on.

Finally, we can note thatr some scholars (often due to the nature of their subject) have
made the interdependencies berween these approaches more explicit and have combined
them accordingly. This has occurred in the field of religion, a prime example being Steven
Katz's deconstructivist work regarding mystical experience (e.g., in “Language, Epistemology,
and Mysticism,” 1978), as well as challenges to his work mounted by Robert Forman, et al.
(in The Problem of Pure Consciousness, 1990).

With all of the issues discussed in this chapter as a backdrop, the remainder of this
dissertation will then explore how philosophical and sociological approaches are more char-
acteristically combined in Indo-Tibetan Buddhist traditions, particularly in their articulation

of the integrated practice of emptiness yoga and deity yoga.



III: Deconstruction in Western Disciplines 59

Naive Realists and Alienated Individuals

Itis a common strategy in both Western and Indo-Tibetan discourse to initially de-
scribe the positions, views, perceptions, and so on, that one believes are mistaken before then
proceeding to refute those positions and to articulate one’s own. This initial position is often
generalized and presented as the position of a “straw man” in Western discourse, or of a
“prior antagonist” or “objector” (parvapaksin, snga rgol) in Indo-Tibetan Buddhist discourse.

In the present context, the philosophical scraw man is the “naive realist” (or his nega-
tive reflex, the nihilist), and the sociological straw man is the “alienated individual” misin-
formed by his “false consciousness.”

The naive realists referred to in philosophical discourse uncritically assume that they
themselves constitute autonomous “selves.” They think that, for the most part (at least in
principle), they create and are in control of themselves, if not of their environment. Even if
they are aware that they are to some degree products of their environment, if questioned they
will vaguely but strongly assert thar they sense (or often “know”) that some fundamental,
deep, core part of themselves constitutes their natural, innate, independent Self This is their
“True Selt.” A similar stance is taken with respect to what they experience as the “external
world” — they see self-contained objects in an objective, independent, natural world (to be
sharply differentiated from the cultural world). Thus they always discern some pre-given bed-
rock reality, and they assume that their conceptions are determined by or modeled on their
perceptions of that “dara” (what is “given”). Significantly, then, it follows for them that lan-
guage functions referentially: words refer to the (objective, out-there) “objects” they desig-
nate.

The alienated individuals referred to in sociological discourse are aptly described by
Peter Berger:

[M]an produces “otherness” both outside and inside himself. . [A]lienation is
the process whereby the dialectical relationship between the individual and his
world is lost to consciousness. The individual “forgets” that this world was and
continues to be co-produced by him. Alienated consciousness is undialectical
consciousness. (1967: 85).
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This sociological definition of an alienated individual would appear, then, to be typologically
closely related to the philosopher’s naive realist, for the alicnated individual is alienated pre-
cisely because he naively “forgets” (or was never even aware of) the relational nature of him-
sclf and his world. He sees himself and outer objects as autonomous and self-conrained enti-
ties rather than as dialectically co-produced (and hence not independent). In short, we can
observe that undialectical consciousness is naive consciousness.

Thus, the deconstructive enterprise common to philosophers and socio-historians en-
tails secking to uncover or disclose how it is that such apparently natural perceptions of reality
are in fact reified constructions. For many theorists such constructions o reifications are con-
ceptual acts. They occur in the mind of the individual, usually unconsciously (whether
learned or instincrual is another question). For such theorists the naive realist has it exactly
backwards: she thinks that her conceptions about the world are shaped by her (supposedly
natural) perceptions, whereas in fact it is her perceptions that are shaped by her
(pre)conceptions. This reversal is emphasized, for example, by Thomas Laqueur in his book
Making Sex, where in contradistinction to the common (naive) folk saying, “seeing is believ-
ing,” Laqueur names one subsection of his book “Believing is Seeing.” This reversed phrase
could in fact serve as a subtitle for the book, which is dedicated to offering a surprising array
of “material for how powerful prior notions of difference or sameness determine what one
sees and reports about the body.” (21) Conceptions shape perceptions; misconceptions gen-
erate misperceptions. This is of course typologically related to the fundamental Buddhist in-
sight that visceral misconceprions (misknowledge) generate visceral misperceptions and nega-
tive experiences (suffering).

Other theorists (Bell, Bourdieu, and others) shy away from presenting such construc-
tions o reifications as conceptual products. They are to varying degrees uncomfortable with
this language of consciousness (“notions,” “believing,” “forgetting”) as well as with the indi-

vidual agency it seems to imply. They prefer to construe the process of reification and con-
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struction as occurring in other (largely physical) ways. We will see that there are certainly

Buddhist parallels to this approach as well.
Western Philosophical Deconstructionism (Wittgenstein)

The linguistic nature of conception and perception, and the reality of the surface

We begin this section on Western deconstructionism with a brief mention of the
thought of Ludwig Wittgenstein as an important example of philosophical (linguistic)
deconstructionism. Wittgenstein's deconstructive analysis of what we take to be “reality”
focuses on the central role that language plays in structuring conception and perception.
Although he primarily addresses “language” in its customary sense of spoken and written
words, grammar and syntax, and so on, he also investigates the “language of the senses,” and
so on, and thus it may be said that he is involved in exploring “language” in the broadest
sense, including the multitude of ways in which we structure and communicate meaning
both to others as well as to ourselves, and indeed what it means to “mean something” in the
first place. (§125)%

Of particular relevance to the themes of our present study, we can note that for Witt-
genstein philosophy is not a metaphysically constructive enterprise. Rather, it is a critical, de-
constructive therapy intended only to clear away misconceptions. It does not seek to find an
essence by probing ever deeper beneath the surface but rather finds the essence to be the sur-
face that is right there before us at all times. Thus he says:

§92. [The notion that we must bring to light something 4idden in our lan-
guage]... finds expression in questions as to the essence of language, of proposi-
tions, of thought. — For if we too in these investigations are trying to under-
stand the essence of language — its function, its structure, — yet s is not what
those questions have in view. For they see in the essence, not something that al-
ready lies open to view* and that becomes surveyable by a rearrangement, but

¥ Quotations marked with the § symbol are references to numbered paragraphs from
Wittgenstein’s Philosophical Investigations (3rd ed.) unless otherwise noted.

© Cp. §126.
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something that lies beneath the surface. Something that lies within, which we
sce when we look into the thing, and which an analysis digs out.

So for Wittgenstein philosophy should seek to reveal the function and structure of language,
a function and structure which are by nature public, lying open to view, at the surface, and
which are open to rearrangement at that surface. Thurman summarizes this essential insight
as follows:

- Witgenstein had been one of the foremost investigators into the referents of
names, looking for the essences in objects they hooked onrto, but, unlike the
egocentrist [i.e., essentialist] philosophers, he had not pretended to come up
with anything solid, nor did he solidify the absence of that solidity into a real
nothing. Thus he was able to return to the surface as a non-egocentrist, appre-
ciating the conventionality of the expression, working with that. (EE: 94;

brackets added)

We shall see throughout this dissertation that this notion of “a return to” (or a commitment
to) the surface is an absolutely key emphasis for Tsong Khapa, significantly informing his un-
derstanding and presentation of Buddhist exoteric philosophical thought as well as esoteric

theory and practice.
Western Socio-Historical Deconstructionism

Ongoing dialectical co-production of individual and society

All contemporary post-structuralist, critical sociologists*' work with some version of a
dialectical model designed to show the interdependency of the individual and society. Soci-
ologist Peter Berger clearly summarizes this notion thar the individual and society, which are
easy to dualistically reify as independent opposites, are in fact dialectically co-produced:

The fundamental dialectic process of society consists of three moments, or
steps. These are externalization, objectivation, and internalization. Only if these
three moments are understood together can an empirically adequate view of so-

* Here I use “critical” in the technical sense, referring to the dialecticist, deconstructivist,
and post-structuralist critical tradition following generally a Marxist sociological
methodology. There are of course other contemporary sociologists (e.g., Talcott Parsons) who
maintain a more structuralist approach. These latter will not be considered here, except
indirectly insofar as their structuralist assumptions are the subject of our critique.
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ciety be maintained. Externalization is the ongoing outpouring of human being
into the world, both in the physical and the mental activity of men. Objectiva-
tion is the attainment by the products of this activity (again both physical and
mental) of a reality that confronts its original producers as a facticity external to
and other than themselves. Internalization is the reappropriation by men of this
same reality, transforming it once again from structures of the objective world
into structures of the subjective consciousness. It is through externalization that
society is a human product. It is through objectivation that society becomes a
reality sui generis. It is through internalization that man is a product of society.

(1967: )%

Pierre Bourdieu develops a very similar dialectical model, simplifying Berger's threefold
process to a twofold process, when he states that he is primarily engaged in an “experimental
science of the dialectic of the internalization of externality and the externalization of internality,
or, more simply, of incorporation and objectification” (1977: 72). And Michele Foucault's
work is likewise well-known to have greatly expanded and nuanced the application of the no-
tion of dialectical modes of production for many sociologists and historians. So, for example,
the authors of Changing the Subject (Henriques, et al.) say in the introduction to their section
on “Constructing the subject”:

The use of Foucault’s approach to histories of the production of knowledge is
an important feature of our theoretical enterprise.... {It] provides a starting
point where the couple ‘individual’ and ‘society’ no longer constrains the ques-
tions posed because from the outset it is problematized: both are regarded as ef-
fects of a production to be specified, rather than as the pregiven objects of the
human sciences. (1984: 100)

Thus the very notions of “individual” and “society” (as well as any presumed objective or in-
dependent referents of such notions) in fact mutually depend on each other for their very
existence. Nor is this dependent co-production a static, one-time affair — as Berger explains:

Man does not have a given relationship to the world. He must ongoingly es-
tablish a relationship with it. (1967: 5)

[T]he social world (with its appropriate institutions, roles, and identities) is not

passively absorbed by the individual, but actively appropriated by him.... [Tlhe

* Cf also p. 81 of Berger for a good summary of these same points.
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individual continues to be a co-producer of the social world, and thus of him-
self. (1967: 18)

It can be seen that Berger’s articulation of an ongoing co-production resonates nicely with the
Buddhist notion of ‘interdependent origination’ or ‘relativity’ (pratityasamutpada). Moreover,
there are striking typological parallels between all the above passages and Buddhist Tantric
methodology (for example, Berger’s threefold process of externalization, objectivation, and
internalization will be seen to have some interesting resonances with the processes of ema-
nating, acting, and reabsorbing in Tantric Buddhist Creation Stage practice).

Finally, though he is primarily a sociologist and not a philosopher of language, Berger
demonstrates well the possibility of the integration of both of these approaches:

It is possible to sum up the dialectic formation of identity by saying that the
individual becomes that which he is addressed as by others. One may add that
the individual appropriates the world in conversation with others and, fur-
thermore, that both identity and world remain real to himself only as long as
he can continue the conversation. ... [T]he subjective reality of the world hangs
on the thin thread of conversation. (16-17, emphasis added.)

Again, we will see later that this notion that “the individual becomes that which he is
addressed as by others” has a very close relationship with certain fundamental aspects of
Tantric initiation and Creation Stage theory and practice.
Emphasis upon the physical and structural; Restoring the body in the mind-body
equation

As mentioned above, Buddhist deconstructive methodologies are usually presented by
Western interpreters only in philosophical and not in sociological terms. Thus, these Bud-
dhist methodologies are rarely if ever juxtaposed to Western critical sociological methodolo-
gies even though the typological similarities berween their discourses is striking. The meth-
odologies of each of these traditions can provide valuable insight into each other. For these
reasons, to redress these omissions in the Western presentations of Buddhist theory and prac-

tice and to further enrich and broaden the focus of the comparative enterprise, we shall now
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bricfly examine the physical emphases of these Western critical sociological thinkers against
the backdrop of Buddhist thought.

It may well be acknowledged that both Western sociologists as well as Buddhist think-
ers are in agreement with the idea that “individual” and “society” are not independently exis-
tent realities but are rather dialogically produced categories. However, to the extent that we
do speak of individuals thinking and acting in society, shaping and directing personal and
civilizational histories, the question of the exact nasure of such “individuals” arises. Are these
individuals “conscious agents,” directing their own destinies with greater or lesser degrees of
free will? While certain voices in the Western critical sociological discourse have sought to
preserve some sense of consciousness or agency, others have developed an extremely subtle
and sophisticated critique of the notion that individuals consciously or unconsciously direct
personal or societal change. This discourse has succeeded in shifting the focus from the psy-
chological to the physical, demonstrating profound and varied ways in which physical reali-
ties (social and political structures, economies, architectures, and so on) themselves serve
agentive roles in the production and reproduction of individuality, society, history, and so
forth.

To reframe this issue somewhat: Just as there is a dialectical relationship berween indi-
vidual and society, so there must be some kind of relationship between the conscious, psy-
chological individual and various physical realities; or to simplify: between mind and body/
environment. It is the exact nature of this lacter relationship that is in dispute. While some
scholars have argued that this relationship must also be viewed dialectically, giving equal
emphasis to both mind and body, others have located their methodological approaches more
decisively at the “body” end of the spectrum, some tending to invoke “consciousness” and

“conscious agency” only very tentatively,*® others rejecting any reference to mental involve-

¥ Cf, for example, Talal Asad’s critique of liberal humanists in Genealogies of Religion.
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ment, whether conscious or unconscious, outright reducing all explanation to the physical.
The approaches of such theorists may at times be informed by a materialistic bias (whether
acknowledged or not), or it may be that they simply intend to emphasize the physical,
perhaps out of a perceived need to provide a counterbalance to centuries of humanistic over-
emphasis upon the psychological.

In any event, it is probably fair to say that most have struggled to elaborate a more bal-
anced, central position capable of articulating some type of quasi-agentive, sentient “subjec-
tivity” along with the physical. This perceived need to save some kind of agentive subjectivity
without, however, reintroducing a reified, autonomous, conscious agent has proven to be
quite challenging, producing long, contested, and often fruitful debates within contemporary
critical discourse. The authors of Changing the Subject explain:

The dilemmas... [Althusser] faced are not easily surmountable. For example, a
successful defense of Marxism had to incorporate an explanation of human
conduct which took account of subjectivity, whereas the old theory returned
everything to class belonging (the argument referred to as class reductionism).
On the other hand, such an explanation had to avoid the reintroduction of the
humanist individual, the unitary rational subject as agent of all social phenom-
ena and productions. A number of ambiguities inscribed in the human-
ism—anti-humanism debate find their source in this theoretical difficulty of es-
caping explanations which privilege either the subject or the structure. (94-5)

Now to return briefly to our comparative enterprise, we may note tha this critical so-
ciological Marxist discourse is rarely if ever compared with Buddhist Cenerist (Madhyamaka)
discourse. However, I am arguing that Buddhist discourse is likewise fundamentally inter-
ested precisely in “escaping explanations which privilege either the subject or the structure.”
This parallel is generally overlooked due to the types of mistaken presumptions and biases re-
garding translation and comparison raised above in previous sections. Indeed, of the two
types of “selflessness” (nairdtmya) fundamental to Buddhist discourse, pudgala-nairatmya
(usually rendered as “personal selflessness™) may well be aptly translated as “not privileging
the subject,” and dbarma-naira’tmya (usually rendered as “phenomenal selflessness” or “objec-

tive selflessness”) may well be aptly translated as “not privileging the structure.” Buddhist
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Centrist discourse likewise seeks to “escape [or avoid] explanations” which on the one hand
might privilege a supposedly independent, autonomous, absolute subjectivity (pudgala) or
“Self” (4rman), or on the other hand might privilege the structures which serve as the bases of
imputation of such an apparent “Self,” namely the personality systems (skandhas) or their
constituent parts (the dbarmas). While the negational term nairdtmya is usually translated as
“sclflessness,” this otherwise appropriate (though literal) translation masks affinities with the
sociological discourse. With the thicker description we will develop in subsequent chapters,
we will see that “selflessness” (nairdtmya) means “lack of intrinsic reality status”
(nihsvabhavara). This negational term denies any ultimate reality status to either pudgala or
dharma, but it does not entirely negate either one. Indeed, as we shall see, the Centrist solu-
tion to the Althusserian dilemma is to deny both pudgala and dbarma any absolute, inde-
pendent, non-dialectical reality status while simultaneously granting to both a “reality status”
which is conventional, relational, and dialectical. Because neither pudgala nor dharma is re-
duced to the other (unlike purusa and prakrti in some Hindu discourse), in the end neither
one is given a privileged position as the “real” underlying reality of the other. Thus, this no-
tion of nairdtmya really does in effect mean “not privileging” (as opposed to utterly denying)
cither one. Thus, in this way, by re-evaluating the way certain fundamental Buddhist con-
cepts and terms are typically interpreted, translated, and presented, we can see that the soci-
ologist’s “not privileging the subject” is typologically related to the fundamental Buddhist
tenet of pudgala-nairatmya, that “not privileging the structure” is related to dharma-
nairdtmya, and that it might indeed be appropriate and fruitful to describe Buddhist Cencrist
discourse as striving to “escape explanations which privilege either the subject or the struc-

ture.”
Western Religio-Mystical Constructivism and Neo-Perennialism

In the above sections we have briefly examined what I have called “deconstructive

methodologies” as they have developed within recent sociological and philosophical disci-
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plines, and I began to suggest ways in which the issues raised within these disciplines are ry-
pologically related to issues within religious studies, primarily Buddhist philosophy and
meditative praxis. In the present section we turn to the discipline of religious studies itself.
For this, I would like to invite to our round table discussion two final Western guests, Steven
Katz and Robert Forman. Here we will be examining a particularly important debate over
the use of deconstructive methodologies which has developed recently within this discipline.
This debate concerns the nature and import of “experience” in general and “religious cxperi-
ence” in particular, and whether or not, as a subcategory of the latter, any type of “mystical
experience” can or should be treated as a special case somehow immune to deconstructive
analysis. This debate again centers around the role of language and concepruality in experi-
ence, addressing in slightly different ways many similar questions concerning the constructed
nature of things, while raising some new questions bearing on the nature of conceptual me-
diation and the problem or possibility of “pure experience.”

There is an evidently common and ancient sense that “mystical” religious experience is
somehow universal. In Western religious discourse this sense solidified into a position articu-
lated around the beginning of the twentieth century with the development of the “perenni-
alist view” which maintained that in one way or another many of the “mystical experiences”
of diverse spiritual traditions and eras are ultimately “the same,” that these experiences are
unique precisely because they tap into a universally accessible Reality that transcends culture,
time, place, and so forth. This view was given clear voice with the publication of William
James’ The Varieties of Religious Experience (1902), and it continued to be developed through
the 1950s and 1960s by many intermediate authors such as Huxley, Zachner, Stace, and

Smart, to name but a few.*

* For an overview of the perennialists, see Katz (1978), pp. 23-5. For a more complete

summary of the history, names and dates of the ‘perennialists’ vs. the ‘constructivists' see

Forman, pp. 3-5; Philip C. Almond, “Mysticism and Its Contexts”, p. 211 fF (in Forman);
(Contd...)
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During this latter period, as the various philosophical and socio-historical disciplines
discussed above were developing deconstructive methodologies that argued for the con-
structed, contextual (hence pluralistic and non-universal) nature of all things, the universalis-
tic perennialist view had become more-or-less the “received view” within the discipline of
religious studies (especially within the sub-discipline pertaining to “mysticism”). Nonethe-
less, deconstructive methodologies were being applied within religious studies as well, and it
may be said that in the 1970s they began to gain the upper hand. In particular these method-
ologies gained great momentum and focus in 1978 with the publication of Mysticism and
Philosophical Analysis, a collection of 10 essays edited by Steven Karz. In his “Editor’s Intro-
duction” Katz expresses some surprise at the unsolicited “near-consensus” view represented
by his contributors “with regard to a pluralistic account of the very nature of mystical experi-
ence itself.” He then confidently asserts that “Anyone who hereafter wishes to work seriously
in the garden of mystical delight will have to consider fully the position advanced in this vol-
ume and respond accordingly.” (1978: 8) Indeed, this bold challenge seems to have been
heeded as most Western scholars of mysticism since then have framed their own studies in
response to Katz's now famous prefatory essay entitled “Language, Epistemology, and Mysti-
cism.™®

In brief, Katz's main constructivist thesis® is that 2/ experience ~ ordinary or “mysti-

cal” (however those terms may be defined) — is inescapably mediated by the forces (filters,

and Wayne Proudfoort, Religious Experience, (Berkley: University of California Press, 1985),
Ch. I'V.

¥ Katz himself has followed this 1978 collection with others, including Mysticism and
Religious Traditions (1983), and Mysticism and Language (1992).

“ It must be noted that Katz himself later rejects the term “constructivist” for his position:
“I have been, of late, referred to as a ‘constructivist,” but given the meaning attached to this
g

designation by my critics, I reject this term, preferring to describe my approach as ‘contextu-
g y my P g y app

alist’ " (1992: 34, note 9). However, because Katz in no way explains his repudiation of the

designation “constructivist,” and in order to avoid confusion, I will continue to use chis

useful term herein when charactcrizing his views.
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lenses, and so on) of the experiencer’s pre-conditioned consciousness. From this presumably
necessary “epistemological assumption” (what Forman calls Karz's “constructivist thesis”)
Karz logically argues that unique, personal and socio-historical contexts (including the differ-
ent backgrounds, views, and assumptions provided by different mystical traditions) must
necessarily shape and mediate different people’s experiences in different ways, and thus the
heterogeneity of experience (including the mystical) must be accepted (what Forman calls
Karz's “pluralism thesis”). Katz advances this pluralist view over and against the “perennial-
ist” view which advocates a transcendental unity of mystical experiences. Thus he states thar
“this entire paper is a ‘plea for the recognition of differences.’ ” (1978: 25)

In 1990 twelve authors, headed by Robert K. C. Forman, entered the garden of mysti-
cal delight to take the challenge to consider fully the position advanced in Katz’s volume and
to respond accordingly. Their responses, published in The Problem of Pure Consciousness,
sought to counter the views given voice by Katz which had been rapidly becoming the new
“received view” of mysticism. In his “Preface” Forman states that the contributors he has as-
sembled have formed a consensus of their own, that although the constructivist received view
seems to have “an initial plausibility, we agreed, on closer analysis, it misrepresents and sys-
tematically misconstrues mysticism as we understand it.” He continues, “...it is a profoundly
ill-cstablishcd. thesis, argued more by rhetoric than by philosophy.”* Despite their own
rhetoric expressed here, members of the Forman camp do accept many of the constructivists’
critiques of the perennialists; they certainly do not advocate a return to Jamesian essentialist
perennialism. Nonetheless, they may in a sense be called “neo-perennialists” in that they do
advocate that there is one significant mystical experience which is not contextually con-
structed or mediated but is rather universal, unmediated, direct, and “pure” — the experience

of the “Pure Consciousness Event” (PCE).

¥ From the first of the two unnumbered pages entitled “Preface.”
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In defining the PCE, Forman early on distinguishes between two general categories of
mystical states as defined by Roland Fischer. If the average state of perceptive awareness is
considered “normal,” then visions, auditions, and all experiences involving a Ayperaroused
(above normal) state of cognitive and/or physiological activity are to be called “ergotropic.”
(It seems clear that all in his camp would concede thar experiences characterized as ergo-
tropic, since they clearly include content, would be subject to the constructivists’ arguments.)
Conversely, all experiences involving a hypoaroused (below normal) state of such activity are
to be called “trophotropic.” These trophotropic states include all the more quietistic medita-
tive states such as samadhi in Hindu Yoga, Eckhart’s restful divine “darkness,” and so forth.
Forman then confines “mysticism” to the trophotropic.*® He then further narrows the type of
trophotropic experience under his consideration to an example of whart Stace would call the
“introverted,” viz. the self aware of the self itself; with no awareness of any external world.
This example is what Forman then designates the “Pure Consciousness Event (PCE), defined
as a wakeful though contentless (nonintentional) consciousness.” (8)

Itis important to emphasize that the only experience which those in the Forman camp
are arguing might escape constructivist conclusions is this one introverted-trophotropic expe-
rience of so-called “pure consciousness.” However, they also claim that this one exceptional
experience is not trivial, and that in fact many diverse mystical traditions vouch for, value,

and set forth methodologies for producing just such a state.

** Fischer’s either/or bifurcarion into “ergotropic” and “trophotropic” is key to Forman'’s
argument. However, we can note here in advance that such bifurcation will be seen to be
highly problematic when applied to mainstream Buddhist meditative theory and practice
which in general aims precisely at the integration (yuganaddha) of ergotropic and tropho-
tropic practices. In a general, exoteric context, Buddhist meditation entails the integration of
“analytical insight” (vipasyand) and one-pointed calm (s2matha), and in an esoteric context
the practice of deity yoga entails the integration of emptiness yoga (trophotropic or calm
with respect to conceptions or perceptions of intrinsic reality) and the quite ergotropic vivid
perception of oneself and the universe as a deity-mandala.
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Now we can note that many of Karz’s later opponents in the Forman camp have
praised Karz for advancing the discussion beyond the relatively naive views of the perennial-
ists. So, referring back to Karz's “plea for the recognition of differences,” Forman affirms that
“the plea has been heard.” (1990: 15) Indeed, the Forman camp acknowledges the value and
cogency of applying constructivist arguments and observations in many contexts. However,
the Forman camp severely criticizes Karz for his “constructivist thesis” that a// experience is
necessarily mediated, for failing to clearly define and differentiate what his purported medi-
ating forces are, and, of course, for the failure of his thesis to admit and account for the so-
called PCE. Thus, despite certain substantial bases of agreement, it has become evident that
issues surrounding the theory and praxis of the so-called PCE have forced a stalemate in this
Western version of this debate, with one side insisting that there can be no such thing as

pure, unmediated experience, and the other insisting that there can be and is.

General Buddhist Assessment of the Constructivist Debate

We can now conduct a preliminary assessment of these two sides from a Buddhist
Dialecticist Centrist (*Prasangika-Madhyamaka) perspective to begin to suggest some ways in
which the Buddhist discourse might reframe the issues in a way that could break this stale-
mate. The remainder of this dissertation will then elaborate further on these Buddhist meth-
odologies (critical thought) and technologies (emptiness yoga and deity yoga) which I will

argue can significantly nuance and contribute to this dialogue.

Mediating forces

Forman argues, I think rightly, that Karz must posit a form of “complete constructiv-
ism” (as opposed to an “incomplete” or a “caralytic” one) in order for the absolute, episte-
mologically heavy sense of his constructivist claims to hold true universally as he wants. If he
were to allow even the slightest exception, if even a partial aspect of an experience were non-
mediated, the door would be open for the perennialists to find a universal common ground,

and there might be no limit to the implications. However, a similar restriction must also ap-
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ply to the Forman camp's positing of a PCE: they must maintain that it is a completely pure
consciousness event — if even the tiniest crack in the PCE were to be found, allowing in even
the subtlest mediating factor, the experience would not be “pure” in the way they want, it
could arguably be called “constructed,” and it would thus be open to the pluralists’ conten-
tions.

These all-or-nothing stakes make for a debate in which each side must dig in to defend
an absolute extreme, highly suspicious of the other's methodology and findings. Thus, for
example, we see that Rothberg is critical of Karz for insticutionalizing what Rothberg calls a
“hermeneutics of suspicion.” He says that for Katz, “Whenever we find claims that seem to
suggest experiences of overcoming mediation. .. we raise our eyebrows and look for media-
tion.” Again he parodies, “Do we find that the Yoga Sizra speaks of the possibility of realizing
a pure consciousness separated from all impurities? ... Look for hidden mediations!” (180) In
such ways Rothberg and others in the Forman collection find Katz's radical suspicion to be
condescending toward mystical traditions, an inappropriate imposition of our recent Western
epistemology on ancient mystical traditions treated as naive.

However, | would contend that such condemnations are misplaced. There has been a
long-standing and widespread tradition of vibrant, critical “hermeneutical suspicion” within
and between most Indic traditions, and these traditions have themselves frequently engaged
in explanatory reduction when analyzing mystical experiences. Thus, in terms of respect for
(at least the Indic) mystical traditions, it seems in fact rather presumptuous for Forman, et al.
to suggest that such seasoned Indic critical traditions wouldn’t welcome the entry into the
ring of the relatively recent, suspicious, Western newcomers such as Katz. Thus, those in the
Forman camp who call foul on this issue of “respect” seem less to be making a cogent
counter-argument than to be invoking a protectionist strategy.

Of greater concern is the Forman camp’s insistence on an apparently uncritical accep-
tance of what Forman calls “the data of mysticism.” Most Indic traditions are themselves not

so uncritical, understanding that any “experience” always entails and requires interpretation.
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From among these Indic traditions the Buddhist philosophers (especially the logicians and
Dialecticists) developed an extremely high degree of critical, epistemological acumen; they
understood that perceptions and conceptions are inextricably inter-linked, and thus for them
no experiential description or report (no supposed “data”) was ever granted immunity to
critical assessment. By contrast, it is the Forman camp that seems methodologically naive as
it seems too ready to uncritically accept this “data” and to contend that this “data”
disconfirms Karz's epistemological theory:

It should be clear that this [constructivist thesis] is a fundamentally conserva-
tive hypothesis, that mystical experiences are created or shaped by long-held
knowledge and beliefs, for example. But I do not think that such a conservative
hypothesis can stand up to the data of mysticism. The history of mysticism is
rife with cases in which expectations, models, previously acquired concepts,
and so on, were deeply and radically disconfirmed. (19-20)

Forman’s objections notwithstanding, it does not seem that the constructivist argu-
ment is any more circular or 4 priori than the argument stated by the PCE proponents, to
wit: (a) many mystical traditions set forth what they clzim to be deconstructionist meditative
techniques which they clzim can produce pure, unmediated consciousness events, and there-
fore (b) such exceptional experiences must be accepted to exist as claimed. In other words, to
turn the methodological tables on Forman, it may indeed be appropriate to present a descrip-
tion of such mystics’ experiences as subjectively seeming to be “pure” and thus unmediated,
but that description neither proves that there is in fact no mediation (it does not represent
some irrevocable “data”), nor does it preclude any alternative explanation that might seek to
show that there is in fact still some form of significant mediation involved.

In fact, the Dialecticist Buddhist tradition sets forth just such an alternative explana-
tion, positing a much greater depth and breadth of possible mediating forces than the For-
man group has supposed or considered. This tradition has an abundance of literature detail-
ing the “clear causal connections” for such mediation. Most Buddhist schools, including the
Dialecticists, certainly do acknowledge the existence of various subjective experiences of what

may be called “pure consciousness,” and they offer various exoteric and esoteric methods for



III: Deconstruction in Western Disciplines 75

achieving such experiences® (although, significantly, this tradition does not consider such
states to be particularly useful or liberative by themselves). However, (raise those eyebrows!)
no doubt to the surprise of the Forman camp, the Dialecticists will still insist on adopting a
radically constructivist position, maintaining via a “complete constructivism” thar all experi-
ence (even the experience of supposedly “pure consciousness”) is necessarily relative, conven-
tional, and thus in some sense constructed. Thus, for example, commenting on the four
Formless Realm absorptions (the meditative absorptions of Infinite space, Infinite conscious-
ness, Nothingness, and Neither concepruality nor nonconceptuality)® attested to by Bud-
dhists and by most other Indic traditions, Thurman notes: [T]hese [Formless) realms are
considered to be somewhat dangerous, as they are genuinely totalistic experiential realms,
and yet even they are temporary, as imaginatively constructed (parikalpita] as this desire realm
or gross sense realm of differentiated objects....” (EF: 133; brackets added) Thus, according
to Buddhist analysis and tradition, even complete submergence in states of infinite consciousness
or even nothingness are “imaginatively constructed,” and there is a real danger that a meditator
(especially one not critically trained) may take one of these Formless absorptions to be a final
state of permanent liberation, thereby raising the eyebrows of all critical Buddhists.”' It
should be clear that the very existence of this Buddhist position alone must force a complete

reevaluation of the contentions upheld by the Forman camp.

Emptiness and the PCE

We will be examining in detail in upcoming chapters what it is that, from the Buddhist
perspective, will “color” and “distort” (and hence mediate) one's experience, even if one is

experiencing a rarified state such as a so-called PCE. We will see that this mediating factor is

* In this respect they would acknowledge the validity of one of the complaints the Forman
camp has lodged against the Katz camp.

" Cf. discussion surrounding Tzble 8 below, p- 192 passim.
! See Jeffrey Hopkins, Meditation on Emptiness, 1983, ch. 8.
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the instinctual sense of an intrinsically real self, and that this fundamentally destructive, in-
stinctual “self-habit” (sahaja-atma-graha, bdag ‘dzin lhan skyes) can only be broken through
the systematic cultivation of its opposite, viz. the deconstructive habit of “selflessness” (nair-
atmya) which yields the intuition of emptiness (Sanyatd).

However, one may wonder what, if anything, might differentiate the Buddhist Dialec-
ticist experience of the deconstructive, emptying intuition of ftmyazd from the Forman
camp’s PCE, defined above as “wakeful though contentless (nonintentional) consciousness”
and artained precisely by a process of emptying. After all, if emptiness is just the lack of
something (viz. intrinsic reality), how could it be different in different things? Wouldn't it be
the same in all things, and wouldn't the experience of it therefore necessarily be universal?
This is precisely what some in the Forman camp imply. Bernhardr argues that “If any two
texts describe contentless events, then we might reasonably conclude that what is experienced
in each case is phenomenally the same.” (224) And Forman himself reasons: “If something is
utterly forgoten, it does not form or cause or mediate or construct an experience. Hence, a
formless trance in Buddhism may be experientially indistinguishable from one in Hinduism
or Christianiry.” (39)

While some Buddhist schools might address this as some might expect, presenting
emptiness as an unqualifiable and “pure” Reality pertaining equally to all things, and de-
scribing its experience by employing such well-known universal terms as its “one-tastedness”
(ekarasatva), and so forth, the mainstream Dialecticist presentation may come at first as a big
surprise. As Hopkins explains in two different contexts:

The emptiness of one thing, though no different in color, shape and so forth
from another emptiness, is not the emptiness of another thing.... One must
understand that emptinesses are divided by way of their bases, that is, the
things that are empty. (ME: 408)

Ge-luk-pa scholars [following Tsong-kha-pa]... say that the emptiness of one
thing and the emptiness of another are different despite the fact thar the object
to be negated, inherent existence, is not different in type. For them, if all
emptinesses were one, then the bases of these emptinesses — person, house, tree,
and so on — would also be the same. (Yoga of Emptiness, 1987: 72)
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These passages point to the Dialecticist contention thar the emptiness of something ul-
timately is its unique relativity. Understanding this cquation helps one to avoid what Thur-
man has described as the “monistic absolurist™* misunderstanding of emptiness. “Empti-
ness” does not exist as a universal metaphysical thing or state any more than “whiteness” or
“form” does; rather, Dialecticists speak of specific emptinesses relative to specific things — the
lack (emptiness) of a previously presumed intrinsic reality in any particular thing. In this way
emptiness is always specific and relative; it in fact i relativity itself. As Nagirjuna says:
“Whatever is relativity, we proclaim that emptiness; It is dependent designation; It is also the
central way.” (MMK: XXIV, 18)% This is the “emptiness of emptiness.”

Penetrating to an even deeper level of subtlety, Tsong Khapa argues that to realize emp-
tiness does not just entail nor finding intrinsic reality in things: “For Dzong-ka-ba an empti-
ness is an imputedly existent phenomenon like any other object, but for [some, like] Ngok
(lotsawa,] it is only a designation pointing to this non-finding of objects by an analytical con-
sciousness.” (ME: 410; brackets added) Tsong Khapa's insistence that realization of empti-
ness does 7ot just entail a mere non-finding prevents us from making the opposite “exis-
tentialist relativist” mistake of tocally epistemologizing and deontologizing the idea of empti-
ness.” For Tsong Khapa it is very important to argue that an emptiness is a particular object
of knowledge (prameya, shes bya), as much of an ontological “thing” as anything can be, and
not just an epistemological “way of knowing” (or “not knowing”). We will elaborate this
much more in the following chapters; in the present context it is sufficient that we acknowl-

edge that we have here a mainstream interpretation of a mainstream “mystical tradition” that

> This is one possible extreme misinterpretation of emptiness. See Thurman, £E: 149 £

» Yah pratityasamutpidakh Sunyatam tam pracaksmahe / Sa prajfiaptirupidaya pratipatsaiva
madhyamd. Translation adapted from EE: 157. See also Nagarjuna’s Vigrahavyavartani, v. 70.

** Again of EE: 149 ff Thurman also refers to this extreme as “nihilistic skepticism.” (EE: 55)
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does not fit the Forman camp's contention that any and all instances of “forgetting,” via

negativa, and so forth, must be “experientially indistinguishable” and hence universal.

Reframing the Question

Constructivists and universalists seem deadlocked over the issue of context, content,
and mediation. Their predicament is of course but one instantiation of the broader issues
confronting postmodernists in general as discussed earlier in this chapter. This is the pre-
dicament of the hermeneutical circle. If some thing (an experience, a ritual form, a philoso-
phical formulation, an aesthetic sensibility) has discernable conzent it must exist within (and
be mediated by) a context (social, political, historical, geographical, ideological, and so on). It
must participate dialectically within that specific context; “it” both produces and is produced
by that context. As such, “it” must be in some inescapable sense contextually specific and
unlike any other thing. In this way it seems “it” must be treared as intrinsically unique; there
seems to be no real basis upon which one can make universal observations comparing it with
anything else. Intra- and inter-cultural comparison and hence communication seem impossi-
ble. And yet such comparison and communication clearly does take place; and yet it seems it
has no “real” basis; and yet it seems it should.... Post-structuralists (deconstructionists, con-
structivists, contextualists) and structuralists (universalists, perennialists) thus seem frozen in
a stalemate.

Here Tsong Khapa and the Buddhist Dialecticists at the table may have something of
great value to offer to resolve this predicament. By taking the deconstructivist enterprise to its
fullest extent, by deconstructing and dissolving not only all things but also any and all “con-
texts” in which they are perceived to function, and by further dissolving the sense of “noth-
ing” that seems to be left after this dissolution of all things and contexts, we shall see thar
Tsong Khapa and his fellow Dialecticists thereby resuscitate relative, conventional, surface-
level reality in a manner that can make communication, comparison, and so on meaningful

in a non-absolute way.
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Tsong Khapa accomplishes this not by answering the contextualist question or problem
but by reframing it. “Concepts” and “content” per se are not the issue for Dialecticist Bud-
dhists. It is only the concept and percept of intrinsic reality in persons and things thar is
deemed problematic, and thus freedom from or purity with respect to #4is mis-concep-
tion/perception (avidya) alone is the primary concern. Thus, with regard to Katz’s “single
epistemological assumption” (that there are no pure or unmediared experiences), we will see
that for Dialecticists such as Tsong Khapa the primary concern is not whether or not there is
no mediation. Rather, Tsong Khapa reframes the question to ask whether or not a person’s
experience is mediated or contaminated specifically by the conception/ perception of intrinsic
reality. If this is routed out, he will argue, other types of conventional mediations will be epis-
temologically and soteriologically unproblematic (indeed, one will be freed to pursue the art
of creative, liberative conventional mediation as a buddha).

Dialecticist deconstruction thus does not destroy everything and leave nothing in its
wake. [t destroys all fabricarted reifications of intrinsic reality, including the reification of
“nothing,” leaving truly functional, relative, conventional reality in its wake. Thus, this de-
constructive solution allows individuals and communities to see s; it means they can have de-
terminate perceptions, recognize things as certain things, and so on, while simultaneously
fully recognizing the sheer conventionality, arbitrariness, and constructedness of such percep-
tions. This is the Buddhist integration of the two truths, the perception of relative reality and
the simultaneous critical, deconstructive awareness of its emptiness. Such “double-exposure”
awareness allows full freedom of choice to deconstruct and reconstruct as needed, partici-
pating in the flexible co-perception/construction of any “context” or habitus needed to
maximize one’s own and others’ freedom and happiness while remaining sensitively and
wisely attuned to the variety of perspectives and experiences others may be having within this
dialectically produced social habitus. Experience, perception, life itself then becomes an on-
going aesthetic act. The Buddhist art and science of this process will then be seen to be em-

bodied in the esoteric practice of deity yoga which entails an integration of both the tro-
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photropic and the ergotropic, the cataphatic and apophatic, the deconstructive and the re-

constructive: the mind cognizing emptiness arising in the form of a deity.
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CHAPTER IV: Tsong Khapa’s Sources, Life, and Views

Tsong Khapa’s Sources: Indo-Tibetan Canonical Development,
Transmission, Reception, and Interpretation

Introduction

It is a hallmark of the Buddhist tradition to insist on the necessity of rational, critical
analysis to interpret any “experience of reality.” According to general Buddhist theory, any
“experience” is relativistically constructed, and as such it is not “a given experience,” it is
rather a fundamentally and profoundly interpretive act. Deluded conceptions lead to deluded
perceptions and experiences, which in turn feed back to reinforce and create more deluded
conceptions. Rational, critical analysis is the key therapeutic tool necessary (even if not suffi-
cient) to remedy this cycle of delusory conceptions and perceptions. As a natural corollary to
this insistence, this tradition rejects any type of final reliance on scriptural authority in the
determinartion of “what is true.” Consistent with these principles, Tsong Khapa states the
following early in the first chapter of the NRC:%

The two [types of] scripture [Buddhist and non-Buddhist] are the objects to be
scrutinized [to determine] which does or does not represent the truth. There-
fore, to use them as a means to establish [the truth of] one’s contentions would
be inappropriate, and thus only reasoning should be used to analyze what does
or does not represent the truth.

Given this clear statement, when one is first exposed to Tsong Khapa's encyclopedic
LRC or NRC it may seem oddly inconsistent to see that he cites hundreds of passages from
scores of canonical Buddhist texts in support of his arguments. The resolution of this appar-

ent inconsistency comes from understanding both the nature of such “canonical” texts, as

% lung gnyis ni bden pa‘idon can yin min dpyod pa'i gzhi yin pas rtsod gzhi sgrub byed du mi
rung ba'i phyir rigs pa nyid kyis bden pa'i don can yin min dbye bar bya'o, (NRC: 4a.2-3) Cp.
TT: 87.
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well as the way in which Tsong Khapa is using them. As this chapter will show, in its very na-
ture and genesis the Buddhist canon is unusual, arising not through reference to “religious”
authority but rather emerging as the culmination of centuries of the Buddhist cultures’ rigor-
ous conventional, rational, public debate and empirical verification. As such, it arguably
could be considered more of a “cultural” or “scientific canon” than a “religious” one, and ref-
erences to or citations from such a canon may be viewed as similar to a lawyer’s citation of
legal precedent or a scientist’s citation of a well-established body of research or a well-tested
theory. In all such contexts these citations will carry great weight in an argument — but not
necessarily irrefurable weight. Rational, critical analysis — applied in specific, conventionally
agreed upon ways and contexts, and subject to discourse, debate, and review among in-
formed participants — will still be the final arbiter in a specific case.

Moreover, if we look at the way Tsong Khapa cites such passages, we will see that he
uses them not as the primary means to “close a case” but rather as a supportive piece of evi-
dence to accomplish the following types of limited objectives: (1) to refute an opponent who
claims that the Buddhist tradition (or a certain sub-tradition, school, author, and so on)
“never (or always) states such and such”; (2) to demonstrate thar a particular author or text
uses particular language, categories, and so on, such that it should be classified in a particular
way, such that it thus may or may not be relevant to a particular context, an so on; (3) to
demonstrate the wider context of a particular statement, text, or doctrine (a) in order to
qualify it, to show its intended limits or applications, or (b) in order to add credence to his
interpretation of it; (4) to amass (through multiple citations from multiple sources) a pre-
ponderance of evidence to prove that the Buddhist tradition (sub-tradition, school, author,
and so on) should be understood in a particular way; and so on.

For Tsong Khapa then, as for the tradition as a whole, both reason (primarily) as well as
scriptural citation (secondarily) are warranted. Thus, throughout his many writings Tsong
Khapa repeatedly stresses what he sees as the urgent need for both educational exposure to

the vast breadth of the sources of the Buddhist tradition (as embodied in its textual
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canon(s)), as well as the analytical ability to critically penetrate the depths of such sources
(and of reality itself). Unfortunately, he often laments, in his time there was too lictle of each.
Thus, in the very opening verses to his exoteric LRC he states:*

These days, those who strive at yoga study very little,

And those who study a lot are unskilled in the keys of experiential cultivation.
For the most part they look at the scriptures through partisan eyes,

Lacking the ability to analyze the import of the treatises with reason.

And likewise in the very opening verses to his esoteric NRC he states:’

Those for whom the scriptural traditions do not arise as precepts, content with
just a part,

Those unable to analyze the import of the treatises with immaculate reason,

And those who study a lot but do not strive at practice

Will be unable to please the Victors.

In each of these cases he then indicates his sincere morivation to write the respective books in
order to help to remedy these imbalances.

Thus, as a complement to reasoned analysis, Tsong Khapa argues that one can and
should make use of scriptural citation. Buc simple scriptural citation alone is not enough.
One must cite texts in context; this entails that one must plausibly demonstrate that one’s
use and interpretation of a particular cited passage accords with the meaning of similar pas-
sages on the same topic, by the same author, within the same exegetical cradition, and so
forth; and this in turn encails that one is well versed in the variety of topics, interpretive
categories, methodologies, traditions, authors and lineages, and so forth that one cites.

Similar requirements are then placed on the reader of a text such as the LRC or NRC as

well. A certain minimum level of background education in the above mentioned areas s re-

* deng dus rnal ‘byor brtson rnams thos pa nyung, ,mang thos nyams len gnad la mi mkbas
shing, , phal cher gsung rab blta la phyogs re’i mig, lung don rigs pas byed pa’i mthu med pas,
(LRC ACIP: 2a-b). Cp., Snow I, 33-34,

7" gzhung lugs gdams par ma S/J'ar phyogs res Lr/)z'fn, Jung don dri med r:x;gs pas dpyod mi nus, ,
mang du thos kyang sgrub la mi brison pa, de yis rgyal ba dgyes par mi nus par, (NRC: 2b.1-2).
Cp. TT: 84-5.
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quired and thus assumed for the reader of the these texts. Moreover, as I will show herein,
many of the esoteric issues addressed in the NRC presuppose and require an understanding
of (or at least a familiarity with) many of the exoteric issues raised in the LRC. Withour such
background, a reader of the NRC will almost certainly misconstrue (or miss altogether) many
of Tsong Khapa's intricately argued points. This then places a relatively large burden upon
the would-be reader of the NRC.

For these reasons, the present chapter and the next chapter are included here to help
alleviate this burden. The present chapter will fill in some of the minimal historical and ca-
nonical information required to properly contextualize the sources of che NRC, including a
further exploration of the nature and genesis of the Indian Buddhist canon, its transmission
to and reception in Tibet, some of the key Indian and Tibetan authors, translarors, texts, and
exegetical traditions involved in this history, and the life and times of Tsong Khapa himself.
The next chapter will then briefly explore the history of ideas (particularly related to empti-
ness, conception, and perception) leading up to Tsong Khapa's time, and will then explore in
depth some of these key issues as addressed by Tsong Khapa in an exoteric context in the
LRC. This will then complete the minimal preparation for an exploration of the typologically

related ideas Tsong Khapa addresses in an esoteric context in his NRC.

The Genesis and Interpretation of Exoteric Indian Buddhist Texts

Throughout Sakyamuni Buddha'’s forty-five year teaching career an extraordinary
number and variety of teachings circulated under the rubric “the teaching of the teacher”
(¢stuh sasanam) or “the dispensation of the Buddha” (buddhanuszsanam), and later “that
spoken by the Buddha” (buddhabhasita) or simply “the word of the Buddha”
(buddhavacana). However, the Buddha cautioned his disciples that they should not just ac-
cept as authentic any teaching which someone clzimed to be “the word of the Buddha.”
Thus, as these seemingly innumerable teachings surfaced by word of mouth, there arose an

urgent need to establish criteria for authentication.
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The Buddha certainly had ample time to oversee the production of a carefully edited
corpus of teachings (Siras), to clearly formulate a fixed list of rules for conduct (vinaya), and
to appoint a chief successor within a hierarchical institutional structure to settle disputes that
would emerge in his absence and after he was gone. However, he consistently refused many
requests to do just such things, saying that he “does not think in such terms.”** Moreover,
though he was obviously an authoritative source for the teaching, he diffused the locus of
such authority throughout the social matrix of his Community, thus decentering himself as
the sole, indispensable source of truth.”® Then, when he was about to pass into final nirvina,
his disciple Ananda made one last attempt to persuade him to appoint an authoritative suc-
cessor. The Buddha's final word on this matter is recorded in an oft-cited passage from the
Mahaparinibbina Sutta:®

... Ananda, you should live as islands unto yourselves, being your own refuge,
with no one else as your refuge, with the Dhamma as an island, with the
Dhamma as your refuge, with no other refuge.

Thus, with his final word the Buddha diffused the locus of authority beyond #ny external
person or source, emphasizing only self-reliance and reliance on the Dhamma (che teaching,
or more broadly, “truth”). Later in the same Su#ta the Buddha reiterates his emphasis on the

teaching over the Teacher:*'

* Dighanikiya (16.2.25 / ii.100). Cf Walshe, pp. 245.

* Thus, according to the well-known “four references to authority” (caturmahdpadesa), he
stated that authoritative sources of the teaching included: (1) the Buddha; (2) a Sangha of
elders; (3) a group of bhiksus specializing in the dbarma, vinaya, or mdtrka (proto-
abhidharma); or (4) A single bhiksu specializing in one of these areas. Cf Williams (WP89:
29); and Davidson (DR90: 300; and note 32 for further references).

* Dighanikiya (16.2.26 / ii.100). From Walshe, pp- 245. For a persuasive argument for
translating 4ipd as “island” instead of “lamp” in this context, of Genjun H. Sasaki, Linguistic
Approach to Buddhist Thought, 2nd ed. (Delhi: Motilal Banarsidass, 1992), 58-63.

*! Dighanikdya (16.6.1 / ii.154). From Walshe, pp- 269-270. Also cp. Gopakamoggallina-
sutta (Majjhimanikdya 108.9-10 / iii: 9-10), translated in Nanamaoli, pp. 881-882.
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Ananda, it may be that you will think: “The Teacher’s instruction has ceased,
now we have no teacher!” It should not be seen like this, Ananda, for whar I
have taught and explained to you as Dhamma and discipline [vinaya] will, at
my passing, be your teacher.

Thus, after his passing, a question of fundamental importance arose: What is “the
teaching”™? This apparently simple question proved extremely resistant to simple answers.
Early conservative Disciples tried to answer this through reference to the Saints’ recitations of
“the teaching” at the first Councils. However, even though the Saints were known to have
developed perfect memories, and even though they could be implicitly trusted not to fabri-
cate or distort teachings they had heard from the Buddha, reliance on such Council recita-
tions for any sort of “final authority” would in principle still entail an acceptance of the kind
of hearsay testimony that the Buddha himself had adamantly advised against throughout his
life. Moreover, these early conservative Disciples were forced to acknowledge that no one
Council could be proven to have been complete; and that the teachings therein recited con-
tained many historical and philological discrepancies; and, therefore, that the Dhamma con-
tained in the sizrdnta and the ethical guidelines contained in the vinaya would be thus diffi-
cult if not impossible to clearly delimit through recourse to such a supposedly “historical”
approach.

Now, while the Buddha might seem to have been vague about what he intended by
“the teaching,” he did suggest some guidelines. For example, in the Mti/a;arudstiva'da-vinaya,
after first reiterating that one should not accepr a teaching as “the teaching of the teacher”
simply because it is clzimed to have issued directly from the Buddha’s mouth, the Buddha
indicates that one should accept it as such if: (a) it conforms to the Sarz; (b) it is reflected in

the vinaya; and (c) it does not contradict reality (dbarmatisi ca na vilomayanti).® Likewise, in

52 See Davidson (DR90: 298, 302); Cabezén (CJ92: 225-27); Akira (1990: 128); and
Williams (WP89: 7).

® Milasarvastivida-vinaya 24.24.52.29, as cited in DR90: 300. Interestingly, Davidson (p.
301, crediting Lamotte and Jaini) notes that criteria (c) is absent in the Digha-nikiya and
(Contd...)
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the following passage from the Mahapadesa Satra (cited often by Sravakayinists and
Mahayinists alike), the Buddha again challenges the value of reference to hearsay authority,
then provides these same three interpretive guidelines as criteria for authentication:**

Simply because a monk says that he directly heard something, that he directly
apprehended it from the Blessed One, one should not rejoice in his explana-
tion, one should not be dazzled by it.... It should be commensurate with the
siitranta, it should appear in the vinaya, it should be consistent with realicy. If ic
is made to exist in the siranta and made to appear in the vinaya but is not (ac-
tually) in the sizrinta, does not actually appear in the vinaya and is not consis-

tent with reality, then .... they are not the Dharma, they are not the vinaya,
they are not the teachings of the teacher. Knowing this, you should give them
up!

These three guidelines (particularly the third) as given in the Mahapadesa Sitra and in
the Mitlasarvastivada-vinaya are, of course, still rather vague, or perhaps it should be said,
wide open to interpretation. But this, [ would argue, was precisely the point. With this em-
phasis the Buddha forced his followers to address a further, more philosophical set of ques-
tions: What are the siranta and the vinaya, and what is reality? This type of approach -
which precludes conservative and naive insistence on “history,” lineal authority, and/or phi-
lology, and which rather encourages reliance on individual experience (of “reality”) necessar-
ily interpreted through critical, philosophical analysis — is consistent with the Buddha's

method and central message.”’

Ariguttara-nikaya, but present in the extracanonical Theravida Nettipakarana (cp. Williams’
observation about the Mahapadesa Sitra in note 64 above).

* Mahapadesa Sitra, as cited in CJ92: 231. Cf also WP89: 31-32. Williams, citing Lamotte,
notes that it is only in the Sanskrit versions of this Swraz that there occurs the qualification
that a teaching “should also not contradict che nature of things (dharmazra)....”

% Davidson notes that the three guidelines given in the Mabépadesa Siitra and in the Mila-
sarvistivida-vinaya “seem ... to allude to an early development of a doctrinal stricture missing
in Theravida texts: the four bases — or ‘refuges’ — of comprehension (catubpratisarana).”
(DR90 301). These “four refuges” or “reliances” (catuhpratisarana, rton pa bzhi) are: “(1)
Rely on the teaching, not the teacher(’s authority); (2) Rely on the meaning, not the letter;
(3) Rely on the definitive meaning, not the interpretable one; (4) Rely on (non-conceptual)
wisdom, not on (dualistic) cognition.” (EE: 113) These four (sometimes with slight

(Contd...)
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Moreover, this approach is likewise quite central to the historical development of the
educational movement of “Buddhism” itself. The early Abhidhammikas used these very types
of more open, philosophical, and content-based definitions to argue (eventually successfully)
that their collations, systematizations, annotations, and analyses of the Buddha’s teaching —
as contained in their own scientific treatises (the abhidhamma texts) — should also qualify as
buddhavacana. Then, after abour the first century CE this situation became even more com-
plex as an emerging Mahiyina tradition presented texts with even more nuanced and sophis-
ticated philosophical arguments which deconstructed and further opened up the definition,
limits, and nature of buddhavacana. So, for example, in his Mahdyana treatise on “proper
excgesis” (Toh. 4061: Viakhydyukts; rnam bshad rigs pa) Vasubandhu challenges a Srivaka
opponent relying on the Mahdpadesa Siatra by asking precisely our threefold question stated
above. After some wrangling, the Srivaka opponent acknowledges that the sirrianza and the
vinaya are indeed difficult if not impossible to delimit on historical grounds, and so he tries
changing to an argument based on content guz doctrine: [Opponent:] Well then, let us say
that (the Buddha's word) is that which is noz discordant with what exists in the siranta that
teach the four noble truths, with (a notion of vinaya) as the disciplining of the afflictions and
with a notion of reality as dependent origination.” (CJ92: 232) The sweeping ramifications
of such a definition are then succinctly summarized by Cabezén: “Vasubandhu makes it clear
that he is quite willing to live with such a definition of the Buddha's word but hastens to add
that the Mahayina is quite compatible with such a definition.... [and that thus] any inter-
canonical definition of the Buddha's word having a chance of success is bound to be general
enough to allow for the authenticity of the Mahayana Saras.” (C]92: 232-33; brackets
added)

variations) appear in the Catubpratisarana-sira, the Samdhinirmocana-sitra, the
Aksayamatinirdesa-sizra, in Asanga’s Bodbisattva-bhiomi, and elsewhere. For further
discussion, see EE: 113 fF; DE: 445, note 311; ME: 425, 597; CJ94: 228; and SC96: 129.
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The Mahayina Siras themselves showed a keen awareness of these issues, often for-
mulating even more nuanced philosophical arguments regarding the nature of buddhavacana.
For example, one important Mahiyina Sizra, The Sitra Eliciting Unexcelled Thought (Toh.
69: Adhyasaya-saricodana-siara, lhag pa'i bsam pa bskul ba'i mds), states that all “inspired
speech” (pratibhina) should be considered buddhabhasita (= buddbavacana), provided that it
meets the following four criteria:

1. It must be meaningful or significant (arthopasambita), and not the opposite;
2. It must be endowed with Dharma (dharmopasambita), and nor its opposite;
3. It must destroy the addictions (klesahdpaka), not cause their increase; and
4. It must show the benefits of nirvana, not increase the faults of sarhsira.%

These last two criteria suggest a circularity between a teaching’s liberative potential and its
status as buddhavacana. In other words, not only did the Buddha teach exclusively that
which is liberative, but also, conversely, if an inspired statement is liberative, it can be classi-
fied as buddhavacana.” Moreover, the first two (more philosophical) criteria connect this
with the criterion of “accordance with reality” discussed above, such that we may say that
buddhavacana is that which accords with reality and which therefore, if realized, eliminates
the addictions (which distort reality) and leads one to liberation (from that distorted reality).

This Sizra makes precisely this connection with the following famous proclamation:

% Adapted from DR90: 310. See also Ruegg's discussion at R95: 180, n. 53. The Ratnagotra-
vibhaga ot Urtaratantra (V.18) revealed to Asanga by Maitreya Buddha lists these same four
criteria, stating that that which meets these four criteria should be considered to be rsivacana
(= buddhavacana). See translations by Obermiller (pp. 292-93), and by Ken & Katia Holmes
(p- 156). Cabezén supposedly discusses this verse at CJ94: 44, bur the four criteria he lists
there seem very different. Maitreya’s Ornament of the Universal Vehicle Scriptures (Mahayana-
sttralambkara) likewise addresses this issue of the authenticity of the Mahiyina righe in its
opening verses; its arguments are often cited by later Universal Vehicle scholars.

6 Asariga makes a similar pragmatic point in the Yogicarabhiomi (cf DR90: 310).
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All that is well said (subhasita, legs par bshad pa) is the speech of the Buddha.. .
The fact that it does not contradict reality is the proper definition (of the Bud-
dha’s word). %

Finally, complementing the philosophical widening of the meaning of buddhavacana as
discussed above, many Mahiyina Siras and éasras also presented meditative and yogic
methodologies designed to produce a wider range of psycho-physical experiences of “reality”
(though still always subjec to philosophical analysis and never considered to be substitute or
superior gauges of “the truth”). Some of these set forth meditative methodologies whereby
even an ordinary individual could visit different Buddhas’ pure lands, receive teachings from
those Buddhas as legitimate buddbavacana, and ultimately record those teachings as Mahi-
yana Szras. One of the earliest datable Mahayana Swras is dedicated almost entirely to this
end, as evidenced by its title: The Sira on the Samadhi of Direct Encounter with the Buddhas
of the Present (Toh. 133: Prat_yutpanna-6udd/m-:an’zmuk/za'va:tbita—samdd/;i—:zitra) % Also, per-
haps not surprisingly, one of Maitreya’s own texts (the Abhisamayalanikira) also sets forth the
possibility of direct encounters with buddhas. This text states that any meditator on the Path
of Accumulation who achieves the “Samadhi of the Dharma Stream” (chos rgyun gyi ting nge
dzin) receives “the ability to actually see the Buddha and to actually hear the instructions

(gdams ngag) from a Superior Nirmanakiya...."™

** Adapted from CJ92: 233. For further elaboration of these four criteria and this famous
final line, see C]J92 and the varying translations and discussions in DR90: 310; WP89: v
31-32; and. Cf also R95: 179~180 for further discussion of the possible levels of meaning of
subhdsira. Ruegg points out in passing (R95: 180, n. 53) that a very similar statement appears
in the Pali canon as well. This is significant in that it demonstrates the continuity of such
thinking. The passage, cited by Ruegg from the Uttaravipartisutta (Anguttaranikiya 1V, 164),
is as follows: evam eva, devanam inda, yam kifici subbasitan sabbam tam tassa bhagavato
vacanam arahato sammdasambuddhassa.

® This Sitra has recently been studied by Harrison (HP98), Williams (WP89: 30, 220 /),
Mayer (MR94), and MacQueen. It is also interesting to note that this Sirz was one of the
earliest texts translated into Tiberan, fuelling the grer ma tradition (MR94: 534).

" This according to Tsong Khapa's disciple Gyal Tshab, as cited in CJ94: 233, note 16. A
“Superior Nirmanakiya” is the superior embodied form of a buddha.
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In these ways buddhavacana came 1o be elaborated and understood not in the limited,
authoritative, historical, or literal sense of “the word of #he Buddha” but rather in the open,
interpretive, yet theoretically universal sense of “buddha-word” or simply “enlightened
speech” (both enlightened and enlightening speech, the type of teaching that 2 buddha ar-
guably would give), or even just “true speech.” Thus, as Cabezén has observed: “... the focus
changes from considering the word of the Buddha to be true to considering truth to be the
Buddha’s word (or at least his ultimate intention or purport).... In the end, it is not so much
that the words of the Buddha are true as it is that the enunciation of ultimate truth becomes
the sole criterion of the Buddha’s intention.” (CJ94: 64, 70)

So now the question has become as broad as possible: What is true? And this in turn
raises the following two corollary questions: Who decides (what is true)? And How is this to be
decided?

In response to the first question (regarding who decides what is or is not well-said and
true and what does or does not contradict reality) we may say that the answer is that ult-
mately the individual must decide (as stated in the passages from the Mabaparinibbana Susta
cited above). However, individuals are social beings; and, furthermore (as postmodernists and
Mahayanists alike would agree), the boundaries between individual and society are not natu-
rally given bur are rather to be problematized. Thus it would be more appropriate to broaden
our response to say that by necessity it will be groups of individuals thac will decide what is
well-said and what does or does not contradict reality. And in response to the second ques-
tion (which we may expand to: How have Buddhist communities gone abour evaluating and
reconciling the many truth claims contained in the multitude of statements classified as
buddhavacana), it is clear that this had to be done in public dialogue and debate, and that
reason and analysis (always anchored in and applied to experience) would have to be the pro-
visionally final arbiter in such matters.

Now it might be objected that Buddhists’ (especially the Mahayanists’) almost total re-

liance on an ahistorical, philosophical approach for determining the “authenticity” of texts
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seems naive by contemporary critical standards. While this objection certainly merits atten-
tion, my own assessment accords with the conclusion Cabezén draws after his careful review
of this issue in his essay on Vasubandhu's Vyakhyayukts:

It is tempting ac this point to suggest the naiveté of this latter approach.... |
would suggest, however, that when Vasubandhu rejects historical and philologi-
cal criteria as irrelevant in the discussion of the authenticity of texts, he does
not do so naively, that is, unaware of historical or philological methods....
[TThe Mahiyina scholastic rejection of history (or what Kapstein calls
“historical realism” [in “The Purificatory Gem™]) in favor of a doctrinal or
philosophical principle (“accordance with reality”) as the ultimate criterion of
authenticity is far from being an instance of hermeneutical naiveté. It is, in facr,
the result of a considerable critical reflection. (CJ92: 234-35; brackets added)

Likewise, when we hear of the Mahiyanists’ almost total reliance on critical reason — as
exercised in public, philosophical debate — for the determination of “truth” or “reality,” we
may hear an echo of the objection made by Wittgenstein’s interlocutor in the Philosophical
Investigations (§241): “So you are saying that human agreement decides what is true and
what is false?” And here we would do well o recall Wittgenstein'’s response: “It is what
human beings say that is true and false; and they agree in the language they use. That is not
agreement in opinions but in form of life.” Thus, such philosophical engagement with
questions of “truth” (here in the form of debate over the nature of buddhavacana) is a very
social process, a “language-game” necessarily played out in the public arena. Plumbing the
deepest depths of reality has again brought us right back to the surface.”

The end result of these Mahayina philosophical and content-based definitions of
buddhavacana was that — in principle, at least — the Indian Mahiyina Buddhist “canon”

would remain indefinitely open. Or to express this another way, it is probably incorrect to

" Wittgenstein’s argument against the possibility of a logically private language and thus for
the public, dialectical nature of language, philosophy, “experience,” even “life” itself, is well-
known. For its similarity with Buddhist Centrist thought, see Thurman’s detailed argument
in £E (esp. pp. 89-111). We will be further addressing this interdependency of the philoso-
phical and the social spheres in the next chapter.
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speak of there ever having been “2 Mahiyana canon” in Buddhist India. Certainly the many
great monastic universities such as Nilanda, Vikramasila, Odantapura, and so forth, amassed
extensive library collections of Buddhist Saras and aseras (scholarly commentaries or inde-
pendent works), and this supported the development of the most erudite regional as well as
pan-indic traditions of scholarly exegesis.” But while certain texts and traditions would have
become thus famous and universally known, individuals at different times and places still
would have had access to different sets of Mahayina texts, and it is unlikely that any individ-
ual or community in India would have had access to (or even necessarily known about) the
entire vast spectrum of such texts, especially as this living tradition continued to create new

texts and interpretive traditions. (HP96: 72)

The Genesis and Interpretation of Esoteric Indian Buddhist Texts

While the above observations held in principle with regard to the theoretically unlim-
ited emergence of Mahayina texts deemed “Sizras,” we can observe that in practice the pro-
duction of such Sizras seems to have ended by around the fifth or sixth century CE (though
of course sZstric commentarial literature would continue to be written, much considered
authoritative enough to be considered essentially “canonical”). On the other hand, the pro-
duction of such exoteric texts may have simply given way to (or evolved into) the production
of the genre of inspired esoteric Mahayana Tantras which had begun to surface by this time.
This genre is notoriously more difficult to trace, date, and so forth since the esoteric, Tantric
mode of Buddhist theory and practice remained truly esoteric while in India (as contrasted
with Tibet), such that the elaborate oral and written textual traditions that developed would
have circulated among only a restricted set of initiates. Thus, it is even more difficult to speak

of a coherent “Tantric canon” developing in India. As Paul Harrison has argued: “Although

" This has been abundantly documented in Western scholarly literature on Buddhism. For
good overviews, see Cabezén's Buddbism and Language (C]94), as well as his Scholasticism:
Cross-Cultural and Comparative Perspectives (SUNY, 1998).
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the tantras do indeed qualify as scriptures, given the circumstances of their production and
use, a Tantric canon was even less likely to emerge [in India] than a Mahiyina canon.”” Re-
garding this, Davidson makes the following interesting observations:

The pursuit of legendary embellishment was perhaps done at the expense of
polemics, for I have found no significant polemical arguments developed in de-
fense of the Mantrayina in India. This may be contrasted to Tibet, where the
twelfth to the fourteenth centuries saw both bSod-nams rtse-mo and Bu-ston
defending the system with arguments largely developed from the first chapter
of the Mahayinasirilanikara.... I can only assume that Mantryina ... received
no serious challenge from the Buddhist community in India.

An apparent inference from the lack of polemics is that the Mantrayina took its
epithet of “secret” (guhya) seriously, so many of its methods were not widely

publicized, unlike the [exoteric] Mahiyina.... (DR90: 314—15; bracket added)
Nevertheless, and in spite of such secrecy, many centuries of assiduous Tibetan histori-
cal scholarship™ (and more recently Western scholarship) have succeeded at piecing together
a fairly clear picture of the genesis, developments, and transmission of the eventually wide-
spread phenomena of Buddhist Tantra in India.” We turn now to briefly review some of the
primary Indian transmitters and traditions of this secret Tantric Buddhist marerial. We will
then turn in the subsequent section to the transmission of this Indian material to Tibet and

to the Tibetans’ reception and processing of it.

Indian Tantric transmissions:
Exegetical (textual) traditions of the f\rya and Jfianapada Schools

Of the many Buddhist Tantric treatises, traditions, and classes, the Unexcelled Yoga

Tantra known as the Esoreric Communion Tantra (the Guhyasamdja Tantra) is one of the most

" HP96: 72; brackets added. Regarding the scriptural classification of the Tantras, the Dalai
Lama has noted that they can be considered to form a part of the Sara-pitaka (TT: 51-52).

™ By Bu ston, 'Gos lo-tsa-ba, Taranitha, and many others.

" Even though truly esoteric and ¢lite, Buddhist Tantra may be said to have become “wide-
spread” and even “mainstream” in medieval India in the sense that a large number of the
later heads of the major Indian Buddhist monastic universities were consummate Tantric
yogis, scholars, and authors (as we shall see in the next section).
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important sources for Tsong Khapa's analysis of esoteric Buddhist theory and practice. Two
distincr exegetical traditions emerged with regard to this Tantric system, the Arya and the
Jdanapada traditions. Tsong Khapa distinguishes these quite carefully, and while he is known
for relying primarily on the Arya tradition, he makes extensive use of both traditions in the
NRC. Thus, to properly contextualize and understand the sources upon which Tsong Khapa
bases most of his arguments and observations in the NRC, it is necessary here to briefly de-
scribe the historical genesis and distinguishing exegetical characteristics of these two tradi-
tions.

According to traditional accounts, the Esoteric Communion Tantra was taught by Sikya-
muni Buddha himself (c. the sixth century BCE).” Modern scholars assign the redaction of
the text of the root Tantra as it now exists to the fourth to sixch century CE.” In any event, all
agree that after the Buddha none of the first several individuals in the lineage of transmission
composed commentaries on the Esoteric Communion (or at least none survive).”® Then about
the time of Saraha (late eighth c.) there appears the first Esoteric Communion commentary,
the Guhyasiddhi (Toh. 2217), by a $tf Mahisukhanitha (a.k.a. Padmavajra or Devacandra).
It is also at about this time that the two distinct Esoteric Communion exegetical lineages first

emerge.

The Arya exegetical school
Nagarjuna founded the Arya school, whose lineage, style and interpretation Tsong

Khapa usually (though not at all exclusively) follows.™ The Blue Annal® indicates that

"6 See for example, the Blue Annals: 359-60.

7 Wayman constructs a plausible textual/historical argument (YGST: 96-102) by which he
tentatively assigns the root Guhyasamaja Tantra itself to the fourth century CE.

" This according to Tsong Khapa’s rim Inga gsal sgron, as cited at YGST: 90.

" Nagarjuna wrote the following key commentaries on the Esoteric Communion Tantra:

1) Pindikrta-sadhana (Toh. 1796), on the Creation Stage; 2) Pasnicakrama (Toh. 1802), on the

Perfection Stage; 3) Astadasa-patala-vistara-vyikhyi (Toh. 1784A = P2649), a commentary
(Contd...)
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Nagarjuna “had many disciples, but the chief ones were the four: Sikyamitra (Sakya bées
giien), Aryadeva, Nigabodhi (kLu'i byan-¢hub) and Candrakirti.”®' (359-360) Krsnicirya
(Nag po pa) is then listed as another important Indian figure in this lineage two generations
later, and Adi$a is included in this lincage in the eleventh century. (364) Important Tibetans
later in this lineage include 'Gos lhas-brtsas and his long line of descendants, including the
important translators Pa Tshab and Chag lotsawa (see below), and then Bu-ston Rinpoche,
Khyung-po Lhas-pa, and of course finally Tsong Khapa. (360-67)

Of greatest importance to the Arya school is the Tantric hermeneutic developed in
Candrakirti’s Brilliant Lamp (Toh. 1785: Pradipoddyotana, sgron gsal). This text elaborates
upon the hermeneutical scheme of the “Seven Ornaments” revealed in the /nzuition Vajra
Compendium (Toh. 447: Vajrajfianasamuccaya , one of the Esoteric Communion commentarial
(vyakhya] Tantras). Among these Seven are included, for example, such hermeneurical catego-
ries as the “Four Bounds” and the “Six Parameters” described as keys designed to unlock

different levels and shades of meaning appropriate to different yogic levels in various Tantric

on the Guhyasamdja Utraratantra (18th chapter), important since Candrakirti’s Brilliant
Lamp (Pradipoddyotana, Toh. 1785) does not cover this; and 4) Iantratika (Toh. 1784), on
the Root Guhyasamdja Tantra (overshadowed by Candrakirti's Pradipoddyotana). Cf YGST:

91 fF

% The Blue Annals (deb ther sngon po) is the authoritative Tibetan historical chronicle by
gZhon nu dpal (1392-1481). All cirations from the Blue Annalt herein are from the transla-
tion by Roerich (1976).

* The traditional Buddhist position is that these Tantric authors are the same authors who
wrote the Dialecticist Centrist philosophical texts. Moreover, Tsong Khapa and others pre-
sent persuasive arguments that the philosophical views expressed in the Dialecticist texts
accord with the views and methodologies of the Tantras. While modern Western scholars
typically assert that these must be later authors who adopted the same names, I concur with
Wedemeyer (Ph.D. dissertation, Columbia University, 1999) that these scholars have not
proven their case either with any irrefurable historical data or with any methodologically
sound historiography. For these reasons, I see no justification for dismissing or revising the
traditional attributions and will accordingly accept and use them (even if provisionally)
throughourt this dissertation.



1V: Tsong Khapa's Sources, Life, and Views 97

passages.” According to this Arya tradition, the Tantras cannor be properly and fully under-
stood without these keys.* Use of this particular hermeneutical system may in fact be said to
characterize the Arya school and to distinguish it from the Jaanapada school ~ as Wayman
correctly observes: “[While v]arious commentaries on the (Guhyasamaja) miala-tantra belong
to the Jfidnapida school... probably the freedom from Candrakirti’s classifying terms in the
later commentaries is the best indication of inclusion in that [JAdnapada) school.” (YGST:
95; brackets added)

Besides Candrakirti's Brilliant Lamp, other important Arya texts which follow this
hermeneutic and which Tsong Khapa cites more than once or twice in the sections of the
NRC translated herein include: Nigarjuna's The Five Stages (Toh. 1802: Pasicakrama, rim
Inga) and Abbreviated Practice (Toh. 1796: Pindikrtasidhana, sgrub pa'i thabs mdor byas pa);
Aryadeva’s Compendium of Practices (Toh. 1803: Caryamelipakapradipa, spyod bsdus); and
Nagabodhi’s Graded Presentation of the Esoteric Communion Practice (Toh. 1809: Samaja-
sadhana-vyavastali-nama (a.k.a Vyavasthanakrama), ‘dus Pa’isgrub pa’i thabs rnam par gzhag
pa’irim pa).¥
The Jndnapada exegetical school

Buddharijfidna (a.k.a. Jidnapada) founded the JAanapada school in the late eighth

century. He studied at Nilanda University, focusing particularly on Prajidparamita under

% For an elaboration of these complex categories, ¢f- Robert Thurman, “Vajra Hermeneu-
tics,” in Buddhist Hermeneutics, ed. by Donald Lopez (Honolulu: University of Hawaii Press,
1988), 119-148.

* Tsong Khapa corroborates this, indicating that this Arya Tantric hermeneutic was essential
to his understanding of the theory and method of the Tantras in general. For this reason he is
commonly known to have relied primarily on the Arya tradition’s esoteric exegesis of the
Esoteric Communion Tantra for his understanding. Cf. for example £E: 76 ff; and “Destiny
Fulfilled,” in Life & Teachings of Tsong Khapa.

™ Cf Wedemeyer (1999) for an excellent study of the Arya Tantric tradition as a whole and
for translations of key Tantric works by Aryadeva.
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Haribhadra, and thus he adopted the Idealist Dogmaticist Centrist philosophical view (cf.
below, p. 110) of that Madhyamaka master.®* Then, according to the Blue Annals, after teach-
ing at Nalanda for a time he left for Oddiyina in search of Tantric teaching, and there he
studied many Action and Yoga Tantras. (BA: 367) He then traveled and studied with several
yoginis, learning Unexcelled Yoga Tantra from them. He studied “Prajfii Tantra” (chat s,
Yogini Tantra) from a man named Young Child, and “Upidya Tantra” (that is, Yoga Tantra)
from Raksitapada, who was (interestingly) a disciple of dcirya Nagarjuna. Finally, failing to
“perceive the Ultimate Essence” (Dharmatd) under this teacher, he traveled to the Kupaja
forest north of Bodhgayi to study under the acirya Majuérimitra. At one point Maijusri-
mitra “transformed himself into a mandala of Maijughosa” and, after Jfianapida made some
prayers,

Then the lord of the Mandala ('Jam-dpal dbyans [Maijughosa)) bestowed on
him [Jidnapada] his oral instructions (Zal-lun [Mukhigamal), Tg. 1854). The
icdrya then understood the Ultimate Essence [Dharmati) and he became a
yogin possessed of pure wisdom.*® Mafijughosa in order to benefit future living
beings, permitted the icirya to compose... fourteen treatises® in agreement

with the Scriptures.... (Blue Annals: 370; brackers added)
Thus, with the direct revelation of the Mukhigama (lic. “a teaching from the mouth [of the
Teacher],” hence a “direct transmission”) from Maiijughosa, the bodhisattva of wisdom, we
see with Jidnapida a Tantric continuation of the kind of revealed éuddbavacana discussed
above.
Tsong Khapa frequently refers to and cites the texts of this influential master and of

many of his key disciples throughout the Creation Stage sections of the NRC translated in

* Ruegg, Literature of the Madhyamaka School of Philosophy in India: 101-103.

** As high a level as this obviously is, the Blue Annals later notes: “It is said that the icirya
Buddhasrijiiina was able to realize the manifestation of the Ultimarte Essence on the Higher
Stage (lam mthon-po), but could not transform his physical body (gzugs-kyi phun-po, riipa-
skandha) into that of Vajrakiya.” (Blue Annals: 371)

¥ See the Blue Annals (370-71) for a list and discussion of the these treatises.
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the Appendix herein. In fact, interestingly, in chis context he cites them far more often than
those from the Arya school. (Of the fourteen texts which Mafijughosa “permitted the icirya
to compose” we will see that Jiidnapada’s The Samantabhadra Sadbhana (Toh. 1855) is of
particular importance to Tsong Khapa's exegesis of deity yoga and the Creation Stage.) In
these sections Tsong Khapa regularly makes statements such as: “... Regarding the way to
indivisibly unite both the perception ... and the wisdom ... in the context of the first stage
[that is, the Creation Stage], ... Jianapida's tradition is clear.” (WRC 399a-b) Later on in
our translation, after innumerable citations from and references to texts by Jfidnapada and
many others in his lineage, Tsong Khapa concludes with a succinct summary of Jianapada’s
characterization of deity yoga, followed by a clear indication of the vast scope of this master’s
influence: “Jinapada explains the yoga of the nonduality of the profound and the vivid in
which one develops (drangs) certitude about emptiness and [has that certitude] arise as the
objective aspect (gzung rnam), the deity; and [many other] Indian adepts explain [deity yoga
like this] using precisely this [explanation by JAiinapada] as a source....” (NRC 402b) Then,
as an example of one such Indian adept, Tsong Khapa cites Sridhara who says: “... The su-
preme ones such as Jfidnapada and so forth clearly explain these very things”; and Tsong
Khapa concludes simply by indicating that “there are also many others who follow this [great
master Jfidnapida].” (/NRC 402b)

Regarding other important figures within this school, Jfidnapida is said to have had
eighteen “excellent disciples,” four of whom “attained the degree of Great Vajradharas (... i.e.
Buddhahood) in this very life.” (Blue Annals: 371) These four are Dipankarabhadra, Pra-
$dntamitra, Rahulabhadra, and Mahasukhatavajra. Other famous direct disciples include
Vitapida, Buddhaguhya, and Buddhasinta; and later on this school claims Sintipa (Ratna-
karasanti), Thagana, Sradhikara, Padmikara, Abhayakaragupta, Smrti, Stnyaér, Balin icirya
(Krsnapada the junior), Karnapa (Ratnavajra), as well as many famous Tibetans (Rinchen
Zangpo, Bu-ston, and 'Gos lo-tsi-ba himself are listed within one lineage in the Blue Annals).

Again, we will see that most of these Indian masters from this lineage are cited a great many
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times by Tsong Khapa in the section of the NRC translated herein, and that their commen-
taries on Jiidnapada’s The Samantabbadra Sidbana are of particular importance to Tsong

Khapa.

Abhayékaragupta

Of the many Jfidnapada scholars Tsong Khapa cites, one late author deserves special
mention due to his universally acknowledged authority and his grear importance to the
presentation in the NRC. This is the early to mid twelfth century scholar Abhayikaragupra.
The Blue Annals indicates that he was a disciple of Naropa, (795) and that “his works belong
to the system of... JAidnapida... [because] he mainly followed on the dKyil-"khor-gyi ¢ho-ga
bii-brgya Ina-beu-pa.”® (371-72)

All traditional as well as contemporary sources are unanimous in according Abhaya (as
the Tibetans call him) the highest praise.”” The Blue Annals says simply of him that he “was
endowed with a mind free of illusions in regard to any of the systems of the Prajfidgparamita
or Tantra, from the Lesser sciences (rig-gnas phra-mo) to the Anuttara-yoga-Tantra.” (1046)
Alex Wayman, who refers often to Abhaya’s works in his YGS7; describes Abhaya simply as a
“towering tantric commentator of the last period of Indian Buddhism” (YGST: 95); and
Sukumar Dutt states that “All the Indian teachers of the Mahiyina who came after him

openly accepted him as the standard....” (1962: 346)

% Toh. 1865: Sri-guhyasamzija-mandala—vid/yi—mima (The Mandala Rite of the Glorious Esoteric
Communion; a.k.a. “The Four Hundred and Fifty [Verses]”) by Jadnapada’s direct disciple
Dipankarabhadra. This text as well as several commentaries on it are also cited often in the
NRC.

¥ This makes it all the more strange how very little has been written in any Western language
on this extremely important and influential master.
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The Tibetan historian Taranitha (b. 1575) offers the most informative account of
Abhaya’s prestige in his famous History of Buddhism in India (the rgya gar chos ‘byung, written
in 1608):*

Shortly after... [king Rimapala] became king, the great dcdrya *Abhayikara-
gupta was invited to act as the upddhydya of Vajrisana [Mahibodhi Monastery
at Bodh Gayi]. After many years he was appointed as the upadhyaya of
*Vikramasila and *Nalendra [= Nilanda)....

Among the Mahayinis of the time, the foremost was dcarya *Abhayikara....
Even the Sravakas had high regard for him as an expert in Vinaya.... Of
particular significance was the reformation of the Law [Dharma] by him, and
the sZstra-s he composed were widely read in the later period....

The two dcirya-s, namely this dcarya and dcdrya *Rarnikaradinti-pa,... who
came later, were comparable in qualities to the older maha-dcarya-s like
*Vasubandhu and others....

It is remarked that this maha-acarya Abhayikara was practically the last among
the most famous great dcarya-s who fully nourished the Law with their
scholarship, compassion, power and wealth. And this is true. Hence he is to be
viewed as having transmitted the thoughts of the jinz and his spiritual sons to
the later living beings. Therefore, his works should be respected more than
those of the dcdrya-s that came after the Six Jewels. His greatness is obviously

proved by his holy words. (313-14; brackets added)
Thus, for Tsong Khapa to back up his arguments in the NRC with canonical citations (that
is, to persuasively cite the consensus view on Tantric buddhavacana) it is clear that he could
not have chosen a more respected and authoritative source than Abhayikaragupra.
Regarding his works, according to my count of the thorough cataloguing done in the
Dharma Publishing Index of the Tibetan canon, Abhaya authored more than thirty texts in-
cluded in the Tanjur,” and he collaborated on the translation of almost 150 texts. According

to the Blue Annals (1046) Abhaya composed the following three texts in particular in accor-

™ The following translation from Tibetan is from: Taranitha, Tarandtha s History of Buddhism
in India, wrans. Lama Chimpa and Alaka Chattopadhyaya, ed. Debiprasad Chattopadhyaya
(Atlantic Highlands, NJ: Humanities Press, 1981).

? Chattopadhyaya suggests that the Tanjur attributes about fifty works to Abhaya.
(Taranatha's History: 434) He does not explain how he made this estimare.
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dance with instructions he received from Vajrayogini in a dream: Abhaya'’s Commentary on the
Buddha-Skullbow! Tantra (Toh. 1654: Abhayapaddhati), the Sheaf of Instructions (Toh. 1198:
Amnayamarjari), and the Vajra Rosary (Toh. 3140: Vajravali). The latter two of these (which
are included among the texts Abhaya also personally helped to translate into Tibetan)™ are
relied on and cited extensively by Tsong Khapa in the NRC (the Sheaf of Instructions is cited

far more times than any other source).

Differences between the Arya and Jranapada exegetical schools

We have already commented above that Nagirjuna, Aryadeva, Candrakirti and others
of the Arya school can be expected to infuse their Tantric writings with an underlying Dia-
lecticist Centrist (* Prasarigika-Madhyamaka) flavor. Regarding the effect that Jiinapida’s
philosophical view (Idealist Dogmaticist Centrism [Yoga'aira—Sva‘tantrika-Madhyamaka])
would have had on his Tantric writings, Wayman remarks:

Buddhasrijiana studied the Prajfidgpiramitd under the celebrated specialist
Haribhadra, and this part of his training is quite evident in his tantric works.
He adopred an interpretive position in which at each point the explanations of

" It is interesting to note that the translations of these two texts were both revised within a
few generations after Abhaya. Chag lotsawa (11971265, acc. Blue Annals: 1047) revised the
Vajrivali, and dPyal Chos kyi bzang po (1189-1260, acc. Blue Annals: 518—19) with the
Ka$miri Mahapandita Sikyasribhadra (1127-1225, acc. Blue Annals: 1064) revised the
Amnayamanjari. That these revisions were made in spite of the fact that Abhaya himself had
personally overseen the original translations of his texts presumably indicates that these later
scholars saw the need to (re)translate them (contra Napper) “into the current idiom of the
culture” of thirteenth century Tibet.

Apparently the Vzjrivali was a favorite text for scholars to (re)translate, again presumably due
to enthusiasm to try out different idioms, nuances, evocative connotations, interpretations,
and so forth (similar to Nigirjuna’s Karikis or Santideva’s Bodhicaryavatira today). As the
Blue Annals says: “The Vajravali having been translated by many lo-tsi-bas, there exist many
different versions (of it). Nowadays most people favor the translation by Chag (lo-tsi-ba).”
(1047—-48) Here we can also note that after all this creative translation activity there did
emerge a consensus of “most people”— a preponderance of evidence — that one translation,
Chag'’s, was superior. Chag’s is then the only version of the Vajravali that ultimately makes it
into all of the extant Tanjur editions (as catalogued in the Dharma Index).
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the Guhyasamija are tied in with Mahiyana Buddhism, particularly of the
Prajiidparamira type. (YGST: 94)

Moreover, in terms of overall style, my experience has been thart the writings of Jidna-
pada, Abhayikaragupra, and others in the Jiznapada school tend to be much more readable
than those of the Arya school. As Wayman puts it, “The Jiianapida school took greater care
with literary polish than the Arya school.” (YGST: 95) However, whether this greater clarity
is due to having taken “greater care,” or whether it may be due to some other factors (histo-
ries of the promulgation and redaction of the different texts, differing commitments to
clarity vs. obscurity,” and so on) is no doubt an open question.

Regarding Tantric exegesis, we have already noted above thar the complex Seven
Ornament hermeneutic was unique to the Arya school. Wayman highlights yet another
Tantric emphasis unique to this school (and connected with the Seven Ornament hermeneu-
tic) when he notes that Nagarjuna’s works “... stressed the three lights and the Clear Light,
the theory of eighty prakrtis or vikalpas going with three vijfidnas, interpreted with Yogicira-
type vocabulary probably adopted from the Larikivatira-sigra.” (YGST: 91) This emphasis
does indeed (perhaps surprisingly) appear to be one of the distinguishing characteristics of
the Arya school, for the Jfidnapida school, ... at least as far as its literary products are con-
cerned, does not bother with the topics of the three lights and the Clear Light so prevalent in
the works of the ‘Arya’ school.” (YGST: 94) Wayman elaborates this observation with a
hypothetical illustration:

If the Jadnapada school comes across a term in the Guhyasamdjatantra like
‘prakrtiprabhdsvara’, it would be prone to explain it just as in non-tantric
Buddhism, to wit ‘intrinsically clear’ (said of the pure consciousness); while a
writer of the Arya school would be likely to say it means (in what is called the
‘pregnant sense’) ‘the Clear Light along with the (80) prakreis (of the three
lights’).

? Cf Thurman, “Vajra Hermeneurics.”
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“However,” he then prudently notes, ... it may well be the case that the Jiianapada school
does not deny that ‘pregnant sense’ but reserves it for the oral tradition, rigorously kept apart
from the written works.” (YGST: 94)

These differentiating interpretive characteristics pertaining to what Wayman terms the
three lights, the Clear Light, and the eighty prakreis (what I will refer to respectively as the
three luminance-intuitions, the eighty instincts, and Clear Light/Transparency) relate specifi-
cally to the subtle and extremely subtle psycho-somatic states encountered in the process of
ordinary death and transformed only through Unexcelled Yoga Perfection Stage practice.™
Thus, we may note that while the Arya hermeneutical analysis may be critical to a deeper
understanding of Tantra in general, it should be clarified that it is the Perfection Stage in
particular that it illumines. Moreover, while the perspective gained from this Arya hermeneu-
tic does indeed also shed crucial light on particular issues pertaining to the topics of Creation
Stage yoga and deity yoga in general, it seems that for Tsong Khapa many issues pertaining to
the Creation Stage are explained more than adequately (and often much more thoroughly)
by Jiidnapada and members of his tradition.

These differences then have a direct and discernable effect on Tsong Khapa's exegesis of
the topics of deity yoga and the Creation Stage in the VRC. In most cases, when he needs to
explicate some general aspect of these topics (what the steps and procedures are, and so forth)
or some theoretical issue (such as how birth, death, and the between state generally corre-
spond to the three buddha Bodies; or one of the central issues that concerns us herein, viz.
that the conceptual mind of deity yoga is compatible with a mind ascertaining emptiness),
Tsong Khapa will cite texts from the Jadnapada tradition. Since Tsong Khapa is more often
than not engaged with such general issues in the sections of the NRC concerning us herein,

he cites texts from the Jfiznapida tradition far more often than those from the Arya tradition.

* Cf our final chapter herein.
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Furthermore, it can be noted thar as the Jiidnapada tradirion relied more on the Tantric lit-
erature associated with the Hevajra and Supreme Bliss (Cakrasamvara) Tantras, we see accord-
ingly the texts from these Tantric systems cited far more frequently than others in the NRC's
discussions of Creation Stage and general deity yoga. However, when Tsong Khapa needs to
address issues pertaining to the specific “realities” or “bases” corresponding to the symbolic
elements of the Creation Stage (how various symbolic elements specifically correspond to the
subtle psycho-somatic luminance-intuitions manifest at death, and so forth), he will cite texts
from the Arya tradition.”

In conclusion, we can note how Tsong Khapa alludes to several of the above points in
the following passage from our translation of the NRC:

@421a ... Wich regard to just setting up similar properties (‘Zrz chos) in the
process of (nas) arranging similarities with the basis of purification [that is, the
ordinary birth/death world] - ignoring (4or) the [specific] explanations that
wish to identify (ngo phrod) the basis of purification and the means of purifi-
cation — the acquisition of a [general] understanding such as was previously ex-
plained is what is indispensable to the literature of [Guhyasamaja-] Masijuvajra,
Supreme Bliss (Cakrasamvara), Hevajra, and The Slayer of Death (Yamari/
Yamantaka). @421b However, for the Arya tradition the unexcelled way of
identifying (ngo sprod) the basis of purification and the means of purification
which accords (bstun) with birth, death, and the between [state] is the excellent
explanation of the import which emerges in the treatise of $ri Nigabodhi....

Closure of the Indian Buddhist canon(s)

Returning now to our historical narrative, we can note that while the saric canon(s)
began to close up around the fifth or sixth century CE, the overall canon(s) (art least the {aszric
and Tantric) must have remained open in India well into the transmission of Buddhism into
Tibet (from the “early transmission” of the seventh century at least through the end of the

“later transmission” of the twelfth century). Eventually, however, with the wholesale destruc-

”* We will see in the final chapter that it is precisely these “realities” or “bases” that are
evoked, stimulated, and preliminarily developed through Creation Stage yogas in preparation
for their full development and fruition through the Perfection Stage yogas.
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tion of Buddhist institutions and communities in India at the hands of Turkic invaders in the
twelfth century, the production of such ¢stras and Tantras effectively ended in India and we
can say that at around that time there was a de facto closure of what may be retrospectively
considered a finite canon of exoteric and esoteric Indian Mahiyina texts.” It would then be
left to the Tibetans to underrake the enormous bibliographic project of attempting to locare,
verify, collect, and collate all the extant Indian Sanskrit Mahiyina texts, translate and/or re-
translate them into Tibetan, and then organize them (itself a profoundly interpretive act) into

the first coherent Indic Mahayina Buddhist “canon.”
Tibetan Reception, Organization, and Interpretation of Buddhist Texts

Overview

The initial stages of the “early transmission” (snga dar) of Buddhism to Tibet (cz. 620~
838 CE)” was complicated by ar least three factors: (1) the plurality of views generated by the
openness of the Indian Mahayana Buddhist “canon” discussed already; (2) the “haphazard
and irregular” nature of the early acquisition and translation into Tibetan of the Sanskrit
Buddhist texts from this “canen” (HP96: 73; ¢f also CHT: 115); and (3) the presence of nu-
merous esoteric guru-disciple oral lineages, each with its own medirative techniques, and
cach claiming “experiential” authority. In addition, by the early ninth century the methods
and practices of both analytic philosophy and yogic praxis had become quite refined, and
differences in opinion regarding the relationship (the tension, or balance) between these two
dimensions of the Path (theory and praxis) had become quite pronounced, thereby further
complicating (while enriching) issues pertaining to the transmission and reception, canonical

development, and hermeneutical interpretation of the Indian Buddhist tradition(s).

* Cf. comments at CJ90: 13, and the discussion of the Tibetan b4z’ gyur below.
7 LK92: 268
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In the following section we will look at these factors first as they relate to the carly
transmission of exoteric texts. We will see that this phase ends in a “dark” period of persecu-
tion, chaos and dormancy in Tibet. However, during this same period Indian Buddhist
theory and practice continued to develop and be debated, many more texts continued to be
written, new esoteric lineages emerged, and so on. Thus, as we shall see in the subsequent
section, during the “later transmission” (phyi dar) of Buddhism to Tibert (ca. 978~1153) the
same complicating factors present during the carly transmission are compounded and the
. situation gets quite complex. New developments in Indian Buddhist philosophical views
(and/or yogic experiences) cause new generations of Tibetan scholars to translate new texts
differently, and often to revise previous translations of the early transmission. These under-
standings and decisions in turn affect how the buddbadbarma is hermeneuticized overall (ul-
timately into philosophical and yogic “canons”) and how the whole emerging Tibetan Bud-
dhist canon is organized, which in turn reflects and influences the schema outlined for both

exoteric and esoteric “stages of the Path” (lam rim and sngags rim), and so forth.

Early exoteric translations and hermeneutics; The Samye Debate and the establishment
of “official” Buddhism

Tibet’s initial absorption of Buddhism from India, China, and Central Asia from the
mid seventh through the late eighth centuries produced a dizzying array of competing Bud-
dhist traditions, doctrines, texts and translations, practices, lineages, and so forth. Thus, ac-
cording to Tibetan history/legend, at the end of the eighth century the Tibetan king Trisong
Detsun convened the so-called “Great Debate” of Samye (now widely considered to have

been a series of debates or perhaps even just an overall “climare of debares” during the 790s)

»® Beginning with the “six men from U and Tsang” and ending after Gampopa. See below,
pp- 112 and 116, and note 106.
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in an attempt to bring some official order to this confused state of affairs.” The stated goal of
this debate was to determine whether Tibet should officially adopt those forms of Buddhism
coming in from China or from India. The situation was in fact more complex than this in
that typologically related elements of the so-called “Chinese” view could also be found within
various Indian traditions, and likewise key elements of the “Indian” approach were certainly
upheld by many Chinese Buddhist traditions. In any event, it can be said that this debate
centered around certain doctrinal and practical issues which were considered to be
characteristically “Chinese” and “Indian.” Some of the key issues of essential relevance to the
present dissertation centered around the relationship between philosophical analysis (and
other forms of “conceptuality”) and liberation.

Those adopring the Chinese side of the debate, represented by one Hva-shang Mahi-
yana, propounded a type of “sudden enlightenment” (or subitism) to be achieved through
ethical, spiritual, and conceptual quietism. According to this side, any type of intentional
activity (ethical, conceptual, analytical, or otherwise) must necessarily involve constructive,
reificatory thought and thus could function only as a hindrance to the realization of the type
of liberative “nonconceptual wisdom” advocated by the Buddha. A naturally pre-existent
state of enlightenment could thus be realized suddenly (and only) by means of a thorough-
going abandonment of all such intentional activity. By stark contrast, those adopting the
Indian side of the debate, represented by Santaraksita’s (ca. 740—8 10) student Kamalasila (ca.
760-815),"” propounded a “gradual” approach to enlightenment. According to this side,

intentional activity (ethical, conceptual, philosophical) was nor necessarily reificatorily

* Many books and essays have been written on this subject. Cf in particular R89a and the
references therein. We will be exploring the various inter-related themes connected with this
debate in the next chapter and throughout the remainder of this dissertation.

% These are Thurman’s dates (from EE). Ruegg maintains that Santaraksita died ca. 788,
and that Kamalasila lived ca. 740-795. Cf Ruegg's Literature of the Madhyamaka School of
Philosophy in India: 89, 93.
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constructive, and even when it was in certain ways conceptually constructive it was not
necessarily of no use in the realization of nonconceptual wisdom. For them, philosophy was
therapeutic, and thus through a gradual process of analytical, deconstructive investigation at
increasingly subtler levels throughout the Path one could gradually develop nonconceptual
(that is, non-reificatory) perception and eventually awaken to enlightenment.

Kamalaila is said to have won the debate (either by imperial decree, or by overall
popular consensus if we accept the current model that this was a “climate of debates™), and
thenceforth Tibet was to officially adopt his Indian gradualist positions. However, while what
we may call “mainstream” Tibetan thought does thereafter decisively adopt the Indian posi-
tion, the Samye legend ends with Hva-Shang Mahiyina dropping his shoe as he and his fol-
lowers are chased out of Tibet, ominously intimating that remnants of his subsitistic, anti-
conceptual (mis)interpretation would remain lurking as a menacing undercurrent in certain
streams of future Tibetan thought.

The same fervent climate that inspired the legendary Samye debate to settle issues of
orthodoxy and orthopraxy also inspired the development of official Sanskrit-Tibetan lexicons
to bring some level of context-sensitive standardization to the process of translation of differ-
ent doctrinal genres. Thus, in the years immediarely following the Grear Debate teams of
scholars completed the compilation of the Mahavyutparti and the sGra sbyor bam po gnyis pa
lexicons in an attempt to facilitate and normalize such processes. Old translations were then
revised using these guidelines, and a steady stream of new translations continued to com-

[
mcnce.' !

" It should be noted that not all Tibetans were thrilled with all of the ongoing “updates” to
the older translations. As John Powers explains: “The translations produced during ... [the
carly] period continued to be favored by the Nyingma school, which considers them to be
more faithful to the original spirit of the texts than the later translations, prepared during the
‘second dissemination’ of Buddhism.” (P]95: 134) Powers further elaborates: “This school’s
preference for the early translations [particularly of tantric texts] is due to the feeling of many
Nyingma teachers that although the newer translations are often more technically polished,

(Contd...)
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In addition to these various translation lexicons, catalogues (dkar chags) of the many re-
sulting translated Indian textual collections were also being made on an ongoing basis during
this period.'™ Only one such catalogue, the [Dan kar ma, survives from this early period.
This caralogue, created during the reign of Ralpachen (r. 815-838),' contained a list of all
the translations that had been completed through king Trisong Detsen’s reign (755-797?).
Harrison explains the significance of early catalogues such as the [Dan kar ma:

The [Dan kar ma provides no evidence that there was any move at this time
towards setting limits to a Tiberan canon as such, presumably because no
Mahiyina or Vajrayina canon existed in India. What is does show, however, is
that even at this early stage Tibetans were beginning to classify Buddhist lit-
erature according to certain principles; and as we shall see, it is this attempt to
order the scriptures, rather than to circumscribe them, which is most constitu-
tive of Tibetan canon formation. (HP96: 73)

[tis interesting to note that the [Dan dkar ma includes several texts by Candrakirti, Buddha-
pilita and Santideva — authors who would later be classified as Dialecticist Centrists (Prasar-
gika Madhyamikas). (LK92: 270) However, as we will see below, these works were not well
understood or well translated in Tiber at this early time; the Dogmaticist/Dialecticist (Sva-
tantrika vs. Prisarngika) distinction was not clarified until the later transmission in the
eleventh-twelfth centuries, and thus Santaraksita’s and Kamalagila’s hybrid hermeneutic
known as Idealist Dogmaticist Centrism (Yogacara-Svatantrika-Madhyamaka) prevailed as the

most influential hermeneutic system in Tibet until the early twelfth century. '

the early translations were prepared by realized masters whose own spiritual attainments

guided their translations.” (PJ95: 319; brackets added)

% Cf the very useful essay by Dan Martin entitled “Tables of Contents (dKar chag)” in Ti-
betan Literature: Studies in Genre, ed. José Cabezén and Roger Jackson (Ithaca: Snow Lion,
1996).

' HP96: 73. Powers (P]95: 133-34), Snellgrove (Indo-Tibetan Buddhism: 441 ), and Lang
(LK92: 270) give slightly different dates and reigns for the compilations of these catalogues. |
will be using Lang’s dates throughout this section.

" See EE: 50-54 for an excellent summary overview of the various philosophical schools and
trends in India and Tibet during the early propagation. See also Lang, 1992: 267-68, 272.
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The importance, impact and influence of new translators

Afrer Ralpachen there was a significant disruption in the transmission and translation
of Buddhism to Tibet (at least Central Tibet) during the period of persecution instigated by
the reactionary king Lang Darma (r. 838-842).'" This king severely suppressed at least state-
sponsored Buddhism and thus brought to an end the carly transmission of Buddhism to Ti-
bet. With Lang Darma’s assassination in 842 the Yarlung dynasty which had united Tibet

collapsed and Tibet entered a period of political chaos and fragmentation for over a cen-

106

tury.
Although lictle is known about this “dark period,” it seems evident that Buddhism
continued to be taught and practiced to some extent in the various splinter kingdoms of both
Eastern and Western Tibet during this time.'” With the collapse of central authority (and/or
the diffusion of the institutional means for the expression of general scholarly consensus)
coming only a few short decades after the imperial decisions (or popular consensus) of the
Samye debate, it seems likely that those pri)pounding doctrines related to the Hva-shang's
would have been able to maintain their influence. Then in the ensuing unregulated “dark pe-
riod” of over a century such “unorthodox” views and their associated “unorthoprax” practices

would have had ample opportunity to spread and take root.

'”* The exact dates are uncertain. Cf Roerich’s Introduction to the Blue Annal, pp. xiii-xiv.

"% This political chaos would have been further exacerbated by the collapse of the T"ang
dynasty in China shortly thereafter in 905. Again, there seems to have been much confusion
and uncertainty among Tibetan historians regarding how much time elapsed berween the
persecution and the renaissance of Buddhism (estimates vary from 65 to 137 years). Roerich
sorts this all out in pp. xiii-xviii, establishing convincingly the year 978 as the year when
Buddhism began to be revived, thus giving a period of 137 years (841-978) during which
time Buddhism was suppressed (or at least in chaos) and about which time very little is
known. Snellgrove and Richardson (4 Cultural History of Tibet, p. 112) are also quite clear
about the date 978.

17 Cf. Blue Annals: xvii; CHT: 94.
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Then in the year 978 the famous “six men from U and Tsang” returned from their
Eastern Tibetan refuge to Central Tibet to begin a Buddhist renaissance there, marking the
beginning of the “later transmission” of Buddhism in Tibet.'" In the ensuing century Tibet
experienced a period of strong economic recovery which enabled ever greater patronage of
educational and religious activities. Thus, by the beginning of the eleventh century, during
the Indian Pila dynasty, many gifted scholars were sponsored to go to the great Indian mo-
nastic universities (Nilanda, Vikramasila, Bodhgay3, Odantapura, and others) to learn San-
skrit, study with the Indian Buddhist Pandits and yogis, collect teachings, texts and transmis-
sions, and to translate and bring these treasures back to Tibet. Sukumar Dutt describes the
close Indo-Tibetan scholastic relationship during this period as follows:

At Vikramasila, Tibetan lamas seem to have been held in great esteem. Ac least
one Tibetan scholar is known to have been appointed a dvdra-pala (gate-
keeper] of Vikramasila.... Here Tibetan scholars ... translated Sanskrit works
into Tibetan. Indian monks of these Pala establishments seem thus, through

contacts with the lamas, to have become conversant with the Tibetan lan-
109

guage.
Of particular importance at the outset of this period were the activities of Rinchen
Zangpo (958-1055). Generously sponsored by the western Tibetan king Yeshe O, Rinchen
Zangpo along with twenty others went to northwest India three times for a total of seventeen
years, during which time he studied under seventy-five panditas. He translated an enormous
number of Siras, Tantras and commentaries, and revised numerous previous translations.
He had “many learned disciples” and “more than ten translators who were able to correct

translations” (Blue Annals: 68-69).'"° Significantly, he translated Candrakirti’s Brilliant Lamp

" The information below regarding these translators is condensed primarily from CHT, the

Blue Annals, EE, LK92, and Powers.

' Sukumar Dutt, Buddhist Monks and Monasteries of India (Motilal: Delhi, 1988 [reprint of
1962 original]), p. 351 (brackets added). Cf also CHT: 112-115.

"' For many of the names of Rinchen Zangpo’s disciples, as well as the many texts
translated, o Blue Annals: 351~356. Philosophically, he “followed the Dogmaticist Centrist
(Contd...)
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(sce above, p. 96), although this would later be revised by the Dialecticist translator Pa Tshab.
(Blue Annals: 342—43) The Blue Annals says that “The ‘later’ spread of the Tantras in Tibet
was greater than the ‘early’ spread (of the Tantras), and this was chiefly due to this translator
(lo-tsi-ba).” (68) Rinchen Zangpo is also the first to have introduced the Jiianapada school to
(Central) Tibet. (372) It was another important translator, the Indian scholar Smrti[-jiiana-
kirti] (10ch—11¢h c.),'"! who introduced the Jaanapada school of Tantric exegesis in (East-
ern) Tibet, and it was in fact his many Tantric translations which were the first to be referred
to as the “New Tantras.” (Blue Annals: 204)

Of the greatest importance to Tibet during this period (and later to Tsong Khapa) were
the activities of Dipankaraérijiiana (Atisa) (982-1054). This great Indian pandit was or-
dained and studied with Ratnakaraginti and others at Nilandi. He then moved on to study
at Odantapura, before moving to Vikramasila to accepr the prestigious position as its head
(adhyaksa). There he came to know and work with many students and scholars from Tibet.
With the help of Viryasirmha he translated several of his own works into Tibetan (he would
later author his works directly in Tibetan). (Dutt, 1988: 362-66) After declining several in-
vitations o travel to Tibet to spearhead a “reform” of aberrant (especially Tantric) doctrines
and practices, he finally accepted the invitation of king Changchup O (Yeshe O’s nephew
and successor) and arrived in Tibet in 1042. Ati¢a spent the last thirteen years of his life
(1042-1054) in Tibet, translating with Rinchen Zangpo and spreading his own teachings
and writings.”2 One of his main Tibetan disciples, Dromdén (1008-1064), founded Reting

tendencies of the Ornament of Realizations [Maitreya’s Abhisamayilanikdira) and its
commentarial literature” (EE: 54).

"' Regarding the dates for this important translator, the Blue Annals simply states that “it
seems that these (translations [by Smrti]) were earlier than the translations of Tantric texts
made by the great lo-tsi-ba Rin-chen bzan-po.” (205)

"' Regarding Ati$a’s philosophical orientation, many Tibetans considered him to have been a
Dialecticist Centrist. However, Lang (LK92: 273-74) gives Serdog Panchen’s reasoning for
why it is unlikely that this was so.
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monastery and the Kadampa Order. Atiéa’s reform must be considered an unprecedented
success as virtually all aspects of later Tibetan Buddhism can be seen to have been profoundly
impacted and shaped by the activities of this “sccond buddha.” Tsong Khapa would base his
own reform on Atiéa’s example and would model his encyclopedic “stages of the path” books
(the lam rim texts LRC and NRC) on Atiéa’s Lamp for the Path to Enlightenment
(Bodhipathapradipa).

Also of grear importance early on were 'Brog mi Lo-tsa-ba (992-1072), who studied
at Vikramasila under Santipa for eight years, translated and propagated the Hevajra Tantra
and other “Yogini” (that is, Mother) Tantras (Blue Annals: 205), and became the teacher of
"Khon dKon-mchog rgyal-po whose son and student Sa-chen kun-dga’ snying-po
(1092-1158) founded the Sakya Order in Tibet; and Marpa Lo-tsa-ba (1012-96), who
studied some with 'Brog mi, became a student of the Mahisiddha Naropa in India for six-
teen years, returned to Tibet to translate and transmit the famed “Six Yogas of Niropa,” and
became the teacher of Milarepa whose student Gampopa (1079-1153) founded the Kagyu
Order in Tibet. Thus, significantly, we can note that all the major later orders (Sakya, Kagyu,
and Kadam) were founded by bi-cultural Tibetan translators.

Finally, toward the end of this period, we have the important and influential translators
Ngog Loden Sherab (1059-1109) and Pa Tshab Nyima Drag (1055-1142?). Ngog is pri-
marily known for his many translations, revisions, summaries, comments, and systematiza-
tions of the main texts of the Dogmaticist Centrist school (*Svarantrika-Madhyamaka).
(LK92: 274) He did study in Kashmir for seventeen years (1076-93) where many of the
panditas had adopted a view which would soon be dubbed the “Dialecticist Centrist” view
(*Prasarigika-Madhyamaka), (LK92: 281) and he was among the first to translate some im-
portant Dialecticist treatises by Candrakirti and others as well, (EE: 54) but certain influen-
tial contemporaries as well later scholars (including Tsong Khapa) found Ngog'’s under-

standing and hence translations of the Dialecticist treatises inadequate.
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Tsong Khapa considered Ngog's type of subtle misunderstanding to have widespread
negative ramifications not only with respect to exoteric, philosophical issues regarding emp-
tiness, bur also with respect to esoteric issues regarding deity yoga. It is thus valuable here to
briefly introduce the nature of Ngog’s subtle philosophical mistake (a type of mistake that is
not uncommon even today). Thurman explains:

- tNgog-lo ... [had] difficulty interpreting the fine points of the Dialecticist
Centrist position ..., [and this difficulty] had to do with his notion of the way
word and concept relate to ultimate truth. He held the Dogmaticist-Centrist
position in general, according to subsequent authoriries, but his main error was
not one for which Bhavaviveka could be held responsible. He held that ulti-
mate reality was beyond the sphere of word and concept, therefore utterly
lacking in any sort of characteristic whatsoever, and therefore not an object of
knowledge at all. ... rNgog-lo’s position seems ... to resemble a distorted version
of the Dialecticist Centrist’s insistence on the radical transcendentality of the
ultimate, ... that the Centrist should hold no “thesis” or “philosophical posi-
tion” (paksa) at all. Tsong Khapa discusses the misunderstanding of this radical
position as nihilistic skepticism. (EE: 54—55; brackets added)

As always, translators’ philosophical understandings directly impacr their translations. Thus,
as Thurman continues a little later:

. it is recorded [in the Blue Annals, p. 272] that the great Kadampa Master
Shar-ba-pa (eleventh to twelfth centuries) expressed reservations when he used
rNgog-lo’s translations of the Supreme Tantra [Maitreya’s Uttaratantra) and of
central way texts, and asked the translator Pha-tshab to work with the Indian
Jayananda to retranslate or correct them. Thus, Tsong Khapa is following the
tradition of Atisha’s direct disciples in finding fault with rNgog-lo’s under-
standing [and translations]. (EE: 55-56; brackets added)

Ngog's contemporary Pa Tshab Nyima Drag also left Tiber in his late teens to study
with panditas in Kashmir for over two decades. After his return to Tibet in 1101 his fame
quickly grew when the famous Kadampa geshe Shar-ba-pa (1070-1141) endorsed him and
started sending him some of his 3600 students.'"* He rapidly became one of the most im-

portant and influential translators of the new transmission, clearly differentiating for the first

1n3 Cf Blue Annals: 272; LK92: 277, 279.
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time the Dogmaticist and Dialecticist views with his subtle and incisive philosophical under-
standing and his many correspondingly superior translations of the texts of Candrakirti and
others. (LK92: 268) Thus, the Blue Annals and other historical sources credit him with first
introducing the Dialecticist view to Tibet and persuading many Tibetans to adopt this phi-
losophical view. (LK92: 280)

In addition to chis groundbreaking Centrist work, Pa Tshab also made some important
Tantric translations and revisions. He studied the esoteric translation method of the famous
"Gos (IHas-bTsas)'"* under the translator Shung-ke. Through him he learned the Arya tradi-
tion of the Esoteric Communion Tantra (the gsang dus phags 'khor), but he “did not like it in
translation” and thus he “made a translation of it and its branches with the assistance of Ti-
lakalasa who acted as pandita, and later taught it as well.” (Blxe Annals- 366) In this way Pa
Tshab brought his nuanced understanding of the exoteric Arya Centrist tradition (dBu-ma

phags-skor) to bear on the esoteric Arya Tantric tradition (gsang dus phags ‘khor).

Tibetan canon formation: The Kanjur/Tanjur craze

By the mid twelfth century almost the entirety of known Sanskrit Buddhist texts and
traditions had been authoritatively translated and transmitted to Tibet, just in time to pre-
serve them before the waves of Turkic invaders tragically laid waste to the originals in their
homeland. At this point we then reach another critical juncture in Indo-Tibetan Buddhist
history as “the age of the translator” transitions into the age of the independent Tibetan
scholar as compiler, redactor, and interpreter of this living tradition. As Snellgrove and

Richardson explain:

With sGam-po-pa [1079-1153] we pass from the age of the translator to that of
the Tibetan Buddhist scholar who is now able to write dissertations on the
doctrine on the basis of Tibetan translations which are available to him thanks

""" Cf the Blue Annals: 360-66. The enormous influence of 'Gos lo-tsa-ba is evidenced by
the great number of translations and revisions by him (and his disciples) in the Kanjur and

Tanjur.
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to the quite extraordinary labours of others. Translators are still needed, but
they are now subservient to master-scholars, who often know little or no San-

skric.

.- As the period of translations came to an end, the main task of the new gen-
eration of Tiberan Buddhist scholars was the compilation of the Tibetan canon,
which must surely be the apotheosis of the Tibetan bent for selection, analysis
and compilation. The destruction of the great Buddhist centers in India had
left the Tibetans to work over the vast quantities of texts which they had trans-
lated and accumulated in the course of some five centuries of endeavour. (CHT:

169)

Exoteric and esoteric Buddhist texts from India which had continually poured into
Tibet over these five centuries (cz. 6201 150) had been housed and recorded in catalogues
(dkar chags) in countless Tibetan libraries. While these catalogues served a primarily descrip-
tive function during these centuries, with the effective closure of the Indian canon they
began to be seen as potential prescriptive (delimiting) lists. (HP96: 74) Thus, according to
the Blue Annal, just such a significant change in the use of these dkar chags occurred in the
thirteenth century (just a couple of generations prior to Tsong Khapa's birth) when a scholar
named bCom ldan rig(s) pa'i ral gri edited, categorized, and printed an edition of all of the
Buddhist texts he could compile at sNar thang monastery. As Harrison has discerned, this
was a monumental and relatively comprehensive undertaking: “... the sNar thang ‘edition’
was the result of the gathering in of texts from various monastic libraries in gTsang and sur-
rounding areas, and at the same time the culmination of several centuries of collecting and
cataloguing activity at a number of centers, including Sakya.” (HP96: 77)"

Following the compilation of this so-called Old sNar thang collection, the famous Sa-
kya polymath Bu ston Rinpoche (1290-1364) further edited, arranged, added to and sub-
tracted from this collection. When deciding which of the thousands of texts now extant in

Tibetan merited inclusion in an authoritative Buddhist collection, Bu ston used the some-

" This more detailed information is not included in the account from the Blue Annals.
Rather, it has been gleaned by Harrison from the colophons to the Tshal pa bka’ gyur which
were preserved in the Li thang and other bz’ gyur editions.
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what arbitrary (necessary if not sufficient) criterion of the demonstrable existence of a veri-
fiably authentic Sanskrit original manuscripe. If a Tibetan text could not be definitively
shown to have been translated from a Sanskrit original it would be set aside and kept out of
this particular collection (its “authenticity” neither necessarily impugned nor confirmed).
The resulting collection then came to comprise the uniquely Tibetan divisions of the Kanjur
(bka’ gyur, or “translations of [buddbajvacana”) and the Tanjur (bstan gyur, or “translations
of authoritative {Zstras”), and it was this collection (and its associated dbar chag) that pro-
duced the first truly normative Tiberan Buddhist “canon.”"¢ From this first canon edition
come all subsequent bk’ gyur and bstan gyur editions."” Thus, as Harrison comments,
“gZhon nu dpal paints a vivid picture [in the Blue Annals) of the veritable explosion of bKa’
'gyur and bsTan "gyur copies from sNar thang in the fourteenth and fifteenth centuries, as
Tibet was swept by what we might call a ‘bKa’ 'gyur craze.” (HP96: 77) It was into this vi-

brant, rich, and historically unprecedented context that Tsong Khapa was then born.

"¢ For a description of this vast process of compilation, verification, and editing see
Snellgrove, Indo-Tibetan Buddhism: 507; and Blue Annals: 337-38. It should be emphasized
that this Tibetan canon was truly unique in Buddbhist history in that it was (and remains) the
only collection and translation of virtually 2/ extant Sanskrit Buddhist texts.

"' Such is the traditional account. Harrison has a very plausible “working hypothesis” that
there were in fact two different collections produced based on the original Old sNar thang;
(1) the Tshal pa, commissioned by a locai ruler, and (2) the Zha lu ma, worked on by Bu
ston. These two “editions” then serve as an “Eastern” and a “Western” source from which
most later editions descend (with complex and significant cross-contamination evident

between them). Cf HP96: 78-80.
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Je Tsong Khapa

Life and Times'

Je Tsong Khapa (1357-1419) was the fourth of six sons born to a family in the Tsong
Kha (“Onion”) Valley, near lake Kokonor, in Amdo province in far northeastern Tibet. Ac-
cording to traditional Tibetan biographies, his birth had been prophesied both by Sakyamuni
Buddha and by Padmasambhava. Accordingly, in the year before his birth both of his parents
had many auspicious dreams, and likewise his birth was attended by numerous auspicious
omens. Several of these signs were interpreted to mean that he was to be an emanation of
both Avalokitesvara and Manjusri.

As was common among such “high incarnations,” Tsong Khapa got a very carly start in
his religious career, receiving layman’s vows (updsaka, dge bsnyen) at the age of three from the
Kagyu Lama Rolpay Dorje. (Blue Annals: 504) Shortly thereafter, guided by a prophecy from
the contemporary Tibetan adept Losang Dragpa, the great Kadampa teacher Chéje Dondrup
Rinchen'"”? from Dewachen monastery in far away sNye-thang (just south-west of Lhasa)
made the long journey to visit the three year old boy in Tsong Kha. The boy’s parents were
greatly honored by the visit and willingly consented to let Choje Dondrup Rinchen rake
their miraculous son back to Dewachen monastery as his disciple. This lama thus became
Tsong Khapa's primary teacher for the bulk of his childhood and adolescence, until he was

age sixteen. During these years this master directed Tsong Khapa to study the five treatises of

"8 The biographical material in this section is drawn from the following: (1) Thurman,
Central Philosophy of Tibet, pp. 65-89; (2) Geshe Ngawang Dhargyey, “A Short Biography,”
pp- 4-39 in Life & Teachings of Tsong Khapa; (3) John Powers, Introduction to Tibetan
Buddhism, pp. 402-12; (4) G6 Lotsawa, The Blue Annals; and (5) Snellgrove, Indo-Tibetan
Buddhism.

' Roerich offers only the following scant information regarding this important teacher in a

parenthetical comment in the Blue Annals: “Don-grub rin-chen ... was a native of Amdo and
studied in Central Tibet. He founded the famous monastery of Bya-khyun dgon-pa in Amdo
Inear Pa-yen/, which is considered to have been the first of all the dGe-lugs-pa monasteries.”

(Blue Annals: 1073)
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Maitreya (as an “Armor of Knowledge™), the seven treatises of Dharmakirti, and the six
Centrist treatises by Nagarjuna.

At age seven Tsong Khapa took the novice monk’s vows and received the name he
would soon make internationally famous,' Losang Dragpa (after the contemporary adepr).
Also during this year he performed the long retreat of the Unexcelled Yoga deity Heruka,
followed by its high Completion Stage practice of self-initiation (svadhisthana), and he had a
visionary encounter with Atiéa (EE: 75), founder of the Kadampas, which helped to inspire
the neo-Kadampa orientation and emphasis he would adopt for the rest of his life.

Thus, during his thirteen year apprenticeship under Chsje Dondrup Rinchen, Tsong
Khapa had the fortunate and (at that time) unusual opportunity to learn and practice both
many exoteric as well as many esoteric teachings. This laid the theoretical and experiential
foundation for his conviction that exoteric and esoteric teachings should be considered to be
compatible. As Thurman succinctly explains:

Tsong Khapa..., having... practiced much under Don-grub Rin-chen in his
youth,... recognized how philosophical insights reach a practical consumma-
tion in the aesthetic and yogic contemplations of the Tantras.. .. Tsong Khapa's
pursuit of extensive learning included an encyclopedic knowledge and thor-
ough practice of the Tantras, which he felt to be the essential complement of
his philosophical studies, and not a contradictory alternative. (EE: 69; 71)

Such an integrative perspective was of course not at all new — neither Chéje Dondrup
Rinchen nor Tsong Khapa (nor any Tibetan, for that matter) originated it — but by Tsong
Khapa's time Tibetans had become quite polarized over the nature of the relationship be-
tween exoteric and esoteric teachings:

Although there were certain great individuals, such as the Kagyu, Sakya, and
Nyingma hierarchs, or Bu-ston himself, who were equally masters of exoteric
philosophical studies and of esoteric Tantric studies, the prevailing view in Ti-

** Not only would Tsong Khapa Losang Drakpa become renowned throughout Tibet, but
the Emperor of China would request that he serve as Imperial Tutor (a position Tsong Khapa
would decline).
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bet at the time was that the two were mutually exclusive paths. Those
proficient in scholarship were highly suspicious of the wild men of Tantric
yoga, the mad yogis and ascetic saints, and the ascetic saints tended to be
contemptuous of the “book-learning” of the scholars, whom they considered
merely erudite and quite unenlightened. (EE: 68-69)

Just as Tsong Khapa's integrative perspective was nothing new, so this perceived
exoteric/esoteric split which he laments — like the study/practice split we noted in the intro-
duction to this chapter (p. 83) ~ was nothing new; if anything, it was a perennially recurring,
distorted undercurrent of thought which, although never representative of the central current
of what we may arguably call mainstream Buddhist thought, would at times exert a powerful
enough pull to drag under a majority of Tibetans. As Geshe Ngawang Dhargyey comments,
this distorted perspective became dominanc during the “dark period” which ensued right af-
ter the repressive regime of Lang Darma (r. 838-842); it recurred during the time of Artiéa
(1042-1054); and, as we've now seen, it had surfaced again by Tsong Khapa's time
(1357-1419):

After the repression of the Doctrine by King Lang Darma, there was a period in
Tibet when a very degenerate form of religion was practiced. During this time,
no one could find compatibility between the systems of sutra and tantra, which
were considered to be an irreconcilable dichotomy. It was Atisha who dispelled
such views and started the Kadam tradition. Later, when people could not see
how learning and yogic practice were to be united, Tsong Khapa came and re-

vealed the correct path. (Life & Teachings: 34)

With some reflection we can see how these themes are intricately related to the issues debated
at Samye; and we will see throughout the remainder of this dissertation that these interre-
lated issues have a direct relevance to Tsong Khapa's handling of the issues of “conceptuality”
pertaining to deity yoga and the Creation Stage.

Thus, under Chéje Dondrup Rinchen Tsong Khapa began a career which, as we shall
see next, would soon culminate in his unquestionably mastering both the scholarly as well as
the yogic traditions from within all of Tibet's major orders. This rare feat would command
him the authority necessary to clarify and advocate a much needed hermeneutic schema ca-

pable of harmonizing the various exoteric and esoteric approaches. As he would later argue in
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books such as the VRC, these two levels of teaching should neither be viewed as incompati-
ble (as an either/or choice) nor should they be indiscriminately combined (confusing views
and methodologies); rather, they should be understood as two complementary levels of
teaching. In bricf: exoteric teachings provide the final philosophical view (of emptiness), as
well as some fundamental methodologies (six transcendences, bodhicitta, and so on). Eso-
teric teachings do not provide a different philosophical view; rather, they provide more ad-
vanced, technical methodologies (especially deity yoga, which includes a more advanced
aesthetic “view") which — if and only if grounded in the exoteric philosophical view — can
more quickly actualize the socio-physical implications (Form Bodies) of the exoteric view
(Truth Body).

Tsong Khapa continued his life of study and practice under Chgje Dondrup Rinchen
until the age of sixteen (1373), at which point he went to Central Tiber (U-Tsang) for fur-
ther instruction. He went to the Kagyupa monastery of Drigung where he studied many
Mahayina topics as well as Mahimudra teachings under the head of the Drigung Kagyu
school, Chen-nga Chékyi Gyalpo (b. 1335)." Some years later, after receiving full ordina-
tion, " he would return o this great Kagyu lama to learn the Six Yogas of Niropa,'” the
teachings of Je Phagmo Drupa (one of Gampopa’s main disciples, b. 1110), and all of the
teachings given by Marpa to Milarepa and to Ngogchu Dorje. Tsong Khapa complemented
such esoteric pursuits with study in the related field of Tibetan medicine, and by the age of

seventeen (1374) his fame as an accomplished Tibetan physician was already spreading.

**! sPyan-sNga Chos-kyi-rgyal-po. Cf The Blue Annals, p- 610. Regarding Tsong Khapa's
Dialecricist Centrist understanding of such Mahimudra teachings, see Thurman’s comments

at FE: 62.
12 At age 25 (presumably 1382), according to Snellgrove & Richardson (CHT: 180).

'® Tsong Khapa also learned the Six Yogas from Tshe bZhi-pa (The Blue Annals: 585-86).
Tsong Khapa's writings on the Six Yogas of Niropa are explored in Mullin, 1996, and 1997.
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He then returned to sNye-thang for intensive Prajiidparamira study from age seventeen
to nineteen (1374-76), this time under the Kadampa master Tashi Senge, among others.'*
By this time (1376) Tsong Khapa was becoming renowned as a great scholar of the Prajia-
paramird teachings, and he embarked on a debate tour of U and Tsang during which time he
visited, debated, and studied at many of the greatest monasteries of the time, including
Samye, Zhalu, and Sakya. Thus, by his early twenties he had studied under more than fifty of
Tibet’s greatest teachers, (EE: 6G6) learning and debating at the major centers of all of the
Tibetan orders of his day, Kagyu, Nyingma, Kadam, and Sakya.

It was during this same period that Tsong Khapa first met Rendawa (Red mda ba
gzhon nu blo gros, 1349-1412), the grear Sakya scholar who would become his primary
philosophical teacher of Abhidharma, Pramina (epistemology and logic), and Madhyamaka
(emphasizing Dialectical Centrism). (EE: 74-75) In the ensuing years Tsong Khapa would
alternately study with Rendawa (either at Sakya, on tour, or in retreat) and voyage out to
various other teachers and monasteries for additional teachings. Within just a few years he
took his exams at Sakya monastery in all five areas of study (Abhidharma, Pramina,
Madhyamaka, Vinaya, and Prajfidpiramita).'?

His contribution to Buddhist philosophy reached a first milestone in his early thirties
when he wrote a master commentary on the Prajfidparamita literature entitled Golden Rosary
of Eloquence (legs bhad gser phreng). This work brings together all 21 of the commentaries
that were written on the text that his early teacher Chaje Dondrup Rinchen had most em-

phasized, the Abhisamayilanikira Sitra (itself a commentary on the Prajrdparamita).

1#* EE: 72. It is not clear to me whether or not Chéje Dondrup Rinchen had passed away by
this time.

' Life and Teachings, p. 11. The Sakya curriculum is briefly outlined in Powers, PJ95:
390-91. The marginally different curriculum that would come to characterize later Gelugpa
education is outlined at PJ95: 412—14.
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With regard to his esoteric training during this middle phase of his education, in addi-
tion to the teachings and yogas he received and practiced at the Drigung Kagyu monastery,
he also studied the Hevajra Tantra while at Sakya under Dorje Rinchen. During his carly
thirties his Tantric studies and practices continued to blossom. He became concerned that
the Kalacakra Tantra was in danger of disappearing, so he applied himself assiduously to re-
ceiving many different lineage transmissions of this practice.'® Later on he engaged in an
intensive retreat on the “six branch yoga” of the Kalacakra system (not to be confused with
Naropa's six yogas) during which he received a vision of Kilacakra and a prophecy from
him."” He also engaged in an intensive retreat on the Six Yogas of Niropa and of Niguma,
and became very successful at Tum-mo (psychic hear) practice. In addition to such Unex-
celled Yoga practices, he also received numerous initiations and teachings in the other three
classes of Tantra (especially favoring Saraswati as a protector). He sought out and received a
complete set of initiations into the three lower Tantra classes as well as several Unexcelled
Yoga Tantras from Khyung-po Lhas-pa, one of Bu-ston's disciples living at Zhalu.'® During
this period Tsong Khapa began giving various Tantric initiations and teachings from all four
classes of Tantra.

Tsong Khapa received many Tantric teachings and initiations from Rendawa.'® Suill,
Rendawa apparently thought that Tsong Khapa became too enthusiastic for the Tantras, and

there ensued a disagreement between the two regarding this."*® Thus, from the age of thircy-

' This according to Powers, p. 405. Various sources thus mention different Kalacakra
lincages which Tsong Khapa received; see: Life & Teachings: 13, 15; The Blue Annalk: 795;
EE: 69-70.

'Y Life & Teachings, p. 20.

** For more on this important master, whom Thurman (EE: 79) describes as “the Tantric

heir of Bu-ston,” see Blue Annals: 366; and Life & Teachings: 15-16.

' There are numerous references to this throughout “A Short Biography” in Life &
Teachings.

' Cf EE: 69; 77-78.
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three (1390), Tsong Khapa’s main Tantric guru was a cowherd from Amdo named Lama
Umapa Pawo Dorje. According to Khay Drub’s Secrer Biography of Tsong Khapa,” Umapa
was well-known to have had a special connection with Black Maiijuéri (or Maiijuéri Dhar-
macakra) and was able to speak to him directly. Thus, by using Umapa as a medium/trans-
lator, Tsong Khapa was fortunate to be able to address various exoteric and esoteric questions
directly to Maiijusri himself. After Tsong Khapa had studied with Umapa for a while, they
both entered a retreat rogether when Tsong Khapa was about thirty-five (1392). Within chis
retreat Tsong Khapa received many initiations from Umapa, including his specialty, Black
Maiijusri. Tsong Khapa himself then began to have direct visions of Maiijuéri in his more
familiar orange Arapacana form. From this time forward, Tsong Khapa gained the ability
himself to directly see and speak to this form of Maiijusti whenever the need arose.

Ac this time Tsong Khapa and Umapa wenc separate ways, and at Mafijusri’s advice,
Tsong Khapa and eight advanced disciples entered a series of intensive retreats from late
1392-95 and again from 1395-97. Finally, in the late spring of 1398 Tsong Khapa is said to
have atrained the extraordinarily rare achievement of full awakening. Interestingly, as
Thurman reports, “He said later that his view of the world changed radically, that it had been
exactly upside down before, and that the authentic view was precisely the opposite from what
he had expected.” (EE: 84)'*

Afeer this, Tsong Khapa would spend his remaining two decades extensively traveling,
teaching, composing further treatises, conducting and/or participating in huge public socio-
religious events, and engaging in further meditation retrears (seemingly always in community
with at least several close disciples). Such activities throughout his life were so extensive that

Geshe Ngawang Dhargyey has commented:

" The following references to and excerpts from this Secret Biography (gsang ba'i mam thar)
are from EF: 78-82.

12 See EE: 8485 for a discussion of this rare event. See also NE89: 6.
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-~ on careful consideration of the list of Tsong Khapa’s discourses and teach-
ings, it would... appear that he must have spent his whole life discoursing. Yet
from the point of view of his daily practice it seems that he spent his life in
meditative retreat. But on reading his literary output, it would seem that he
could only have read and composed texts. His Holiness the Dalai Lama feels
that Je Rinpoche’s greatest feat was to have done all three. (Life & Teachings:
28)

Regarding Tsong Khapa’s immense literary output, his “collected works” (gsung ‘bum)
include over two hundred treatises filling cighteen volumes and spanning all topics of
exoteric and esoteric Buddhist theory and praxis.'* He completed his most famous and in-
fluential treatise on the Stages of the Path to Enlightenment (the LRC) in 1402 at Rva-sgreng,
and its esoteric sequel on the Stages of the Mantra Path (the NRC) in 1405 at 'Ol kha. The
other important treatise which concerns us herein is his Exsence of Eloquence (EF), which he
completed between 14078 at the hermitage at Rakha Rock.'

Of all of Tsong Khapa's numberless accomplishments and contributions to Tibetan
Buddhist history, thought, and practice there is an enumeration of a particular set of “four
major deeds” for which he is often remembered.'” Given that Tsong Khapa is often thought
of for his remarkable scholarly achievements, it is worthwhile to note the socially engaged
nature of each of these deeds. The four major deeds are: (1) In 1395, during a break in his
retreats with the eight disciples, he rallied public support and resources to restore a statue of
Maitreya at "Dzing ji which had fallen into great disrepair. Galvanizing the community to
work together in a meditative and spiritually focused atmosphere to restore this representa-
tion of the future Buddha set an example and precedent for the importance of creating

communal cohesiveness and intention centered around Universal Vehicle goals and ideals.

¥ NE89: 7. Napper discusses many of Tsong Khapa's key philosophical texts in this section.
* Cf above, p. 16, note 21.

*** These “four major deeds” are described at Life and Teachings 18-29, and by Thurman at
EE: 85-87; 89. It is curious that they are not mentioned in the main section on Tsong Khapa
in the Blue Annals (pp- 1073-79).
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(2) When Tsong Khapa was about forty'® he, Rendawa, and a lama named Kyabchog
Palzang gave an extensive teaching on monastic discipline (Vinaya) over several months to
thousands of monks from all four orders at gNam rTse Ideng monastery. The social dimen-
sion of such Vinaya exegesis becomes clearly evident when we consider that such “personal
rules of discipline” are largely concerned with the impact a person’s conduct will have within
the social contexts of the ordained Sasigha and of the society at large." (3) Tsong Khapa's
third great deed (no doubrt his most remembered and celebrated) was the establishment of an
annual, two-week long Great Prayer Festival (smon lam chen mo) with 8,000 monks in Lhasa
in 1409. Thurman describes and comments on the profound, socially transformative, and
visionary nature of this act:

This was an unusual act for a great intellectual, and shows the far-reaching so-
cial concern of Tsong Khapa.... by this time, pressure was building on him to
establish a new seat of his own. Before letting this take place, he decided in-
stead to devote all the wealth now ar his disposal to a great popular festival to

be held in the city of Lhasa....

This socially far-reaching move scems to have been designed to diminish the
Tibetan tendency to sectarianism, which was the religious institutions’ con-
tinuation of the age-old Tibetan political regionalism, and could have been
predicted to intensify still further as the various monastic orders became ever
more powerful and entrenched economically and socially. For the festival es-
tablished a tradition whereby all Tibetan Buddhists of all orders would come to
Lhasa at Tibetan New Year, and spend two weeks. .. commemorating the fort-
night of miracles enacted by Shakyamuni before the kings and people of India
at Shravasti. It created two weeks of “liminality,” in Turner's word, when
people could rise above their sectarian identities and affirm a universally shared
participation in the miracle of enlightenment. So Tsong Khapa gave everything

136 Life and Teachings 23. I have been unable to find a reference to an exact date for this event.

¥ For a sustained argument regarding the socially engaged nature of monasticism (and
hence, by implication, of the rules of monastic discipline), see Robert Thurman, “Tibet and
the Monastic Army of Peace,” in K. Kraft, ed., Inner Peace, World Peace (Albany: SUNY
Press, 1992). Thurman therein describes what he argues is “the nonviolent strategy and social
policy instituted by Shakyamuni Buddha,” (84) concluding that: “Shakyamuni’s original
strategy for conquering violence through nonviolence was intended to operate not only on an
individual level but also on the scale of an entire society.” (86)
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he had to the support of this great festival, and he was joined by all the powers
of the land as well as by the Chinese emperor and other neighboring kings.
(EE: 86)

And finally, (4) his fourth great deed was the commissioning, building, installation, and con-
secration in 1417 of three-dimensional, golden, bejeweled, mandalas of the thirty-two deity
Esoteric Communion Tantra, the sixty-two deity Supreme Bliss Tantra, and the thirteen deity
Vajrabhairava (Yamantaka) Tantra at Ganden monastery. Tsong Khapa had this monastery
buile starting in 1410 with the express intention of ultimately housing these large, three-di-
mensional mandalas. Ganden monastery would remain for over five hundred years (unil its
tragic destruction during the Chinese “cultural revolution”) to inform and inspire Buddhists
with its three-dimensional mandalic blueprints for an alternative, awakened habitus.

This fourth deed is of direct importance to our central thesis, for by constructing the
special Tantric chapel within Ganden monastery in order to house these special mandalas
Tsong Khapa began the process of institutionalizing the esoteric perception side. At this same
time he founded two Mantric Colleges (sngags pa % grva tshang) at Ganden, Gyuto (rgyud
stog/stod/thog) and Gyurmay (rgyud smad), to inaugurate an unprecedented, advanced Man-
tric curriculum to enable monks and nuns to cultivate the esoteric arts more systematically
than had ever been previously possible.

Tsong Khapa's Views
The perception side as the antidote to absolutism

Returning now to some of Tsong Khapa’s principal insights, we can note that Tsong
Khapa’s decision to elaborate and emphasize the perception side had some very interesting
and at first surprising effects on his writings. For example, it is a standard Buddhist tenet that
all things are empty yet appear (or are perceived); most Buddhist Centrist philosophical
writings explain here that statements emphasizing the emptiness of things are intended to
negate absolutist reifications in these things, and that statements emphasizing the manifest,

relative appearance of things are intended to negate the total, nihilistic denial of those things.
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While this correspondence is certainly sensible and is well-attested in Centrist literature,
Tsong Khapa reverses this correspondence in the third of the following important verses from
his Three Principles of the Path (Lam gtso rnam gsum):'"*

Appearance as inevitably relative,

And emptiness as free of all assertions —
As long as these are understood aparr,
The Victor’s intent is not yet known.

But, when they are simultaneous without alternation,
The mere sight of inevitable relativity

Becomes sure knowledge rid of objective habit-patterns,
And the investigation of authentic view is complete.

Further, while appearance eliminates absolutism,
Emptiness eliminates nihilism,

And you know emptiness manifest as cause and effect —
Then, you will not be deprived by extremist views.

What then is the significance of Tsong Khapa’s reversing the expected order? When
something seems to “appear” before one (as if independently), one is in fact engaged in a
relative, dialectical, constructive process of perception. The “thing” apparently doing the “ap-
pearing” could not in fact be an absolute (independent, non-relative, non-conventional)
thing if one is relating to it. Thus, to the critically sharpest person, the very experience of
perceiving an object (or a process, and so on) itself proves that object’s lack of absolure status:
so Tsong Khapa says “appearance eliminates absolutism.” Likewise, the sharpest person real-
izes that one cannot have emptiness in the abstract, that there can only be an “emptiness” of

something, specifically of some presumed absolute status in some conventional, designative

"% snang ba rten ‘brel bslu ba med pa dang, ,stong pa khas len bral ba'i go ba gnyis, ,ji srid so sor
snang ba de srid du, ,da dung thub pa’i dgongs pa rtogs pa med, ,nam zhig re jog med par cig car
du, ,rten ‘brel mi bslur mthong ba tsam nyid nas, ,nges shes yul gyi dzin stangs kun jig na, de
tshe lta ba'i dpyad pa rdzogs pa lags, ,gzhan yang snang bas yod mtha’ sel ba dang , ,stong pas med
mtha’ sel zhing stong pa nyid, ,rgyu dang ‘bras bur ‘char ba’i tshul shes na, ,mthar ‘dzin lta ba's
phrog par mi gyurro, (Tsong Khapa's gsung bum, text 5275: 2b.2—4) This is Thurman’s
translation from Life & Teachings, p. 58. Thurman also gives a slightly different translation of
the final verse above in The Central Philosophy of Tibet, p. 170.
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base. Thus, for “emptiness” to be meaningful ac all, a relative, superficial basis of designation
is presupposed; the sharpest person thus can not reify “emptiness” into some sort of an
abstract real “nothingness,” so Tsong Khapa says “emptiness eliminates nihilism.”

Realizing these two truths in this apparently reversed order drives home the point of
the essential nonduality berween emptiness and appearance/perception, thar is, between
emptiness and the relative world of causation (the world that is, in Berger’s terms, “ongo-
ingly, dialectically co-produced”). To see the funcrionings of relative causes and effects i to
see emptiness, and vice versa (form is empty, emptiness is form.) So Tsong Khapa says, “you
know emptiness manifest as cause and effect.” Only then, with such a thoroughgoing non-
dualistic view, will one “not be deprived by extremist views.”

This analysis then sheds light on Tsong Khapa’s first two verses above. When appear-
ance and emptiness are understood or recognized “simultaneously without alternation” such
that “the mere sight of inevitable relativity” automatically engenders “certainty free of objec-
tive habit-patterns,” then the goal of the view part of the Buddhist path is complete, and one

has attained the “complete clarity” of which Wittgenstein spoke.

Simultaneous awareness of the emptiness and perception sides

This emphasis upon the importance and possibility of ascertaining emptiness and rela-
tivity (the perception side) simultaneously without alternation is crucial to the themes under
consideration throughout our present study. Now such simultaneity should entail one’s being
able o see both the duck and the rabbit aspects of Wittgenstein’s duck-rabbit at the same

time with full perceprual and cognitive force:

Figure 1: Wittgenstein's duck-rabbir
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This ability would be enabled by the fact that, even in spite of one’s cultural conditioning,
one would not be captivated by the “recognition” of any particular configuration of the dots
on the page; that is, one would not see the dots as themselves intrinsically representing any
one thing. This awareness and perception of the lack of any intrinsic “duckness,” and so on,
in the dots would be the ascertainment of the “emptiness” of the dots and their patterns, and
this would in turn free one up to conceptually and perceptually “connect the dots” in virtu-
ally any way one wanted, enabling the possible perception/construction of an infinite variety
of simultaneous possible configurations and meanings. Thus, the full intuition of emptiness
would enable not only the simultaneous perception of the duck and its emptiness, or of the
rabbit and its emptiness; it would unlock unprecedented aesthetic and cognitive abilities to
simultaneously perceive the duck, the rabbit, and an infinite number of other possibilities, a//
qualified by emptiness.

Such simultaneity of deconstructive and reconstructive awareness/ perception does not
seem to have been even considered as a possibility within the Western deconstructive tradi-
tions discussed above. For example, The Oxford Companion to P/Ji/osop/)y describes the duck-
rabbir as “A visually ambiguous drawing, introduced by J. Jastrow [which]... constitutes the
starting-point for Wittgenstein's study, in Philosophical Investigations, 11. ix, of aspect percep-
tion...," but then adds that “It can be perceived either as a duck or as a rabbit, but not both
simultaneously.”"” Nor am I aware of any real discussion of such a possibility within any of

the other Western deconstructive disciplines we have considered herein.

% The Oxford Companion to Philosaphy, ed. Ted Honderich (New York: Oxford University
Press, 1995), 207. This entry was contributed by Dr. Peter Hacker of St John's College,
Oxford. I am not certain myself that Wittgenstein would have agreed that simultaneity is
impossible in all ways in all contexts. However, he does admittedly state the following in his
Philosophical Investigations discussion of this topic: “...the impression is not simultaneously of
a picture-duck and a picture-rabbit.” (p. 199)
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Even within the exoteric Buddbhist traditions there are heated debates as to whether or
not one can simultaneously perceive an object and its emptiness while on the path (though
all agree that such an ability is a defining characteristic of enlightened awareness); and Tsong
Khapa's own position on this (in an exoteric or “Sizrz” context) is apparently at best uncer-
tain. For example, Napper says that this is “a much debated topic among Ge-luk-ba schol-
ars,” but that “the major monastic colleges” maintain that in the Sitra system (according to a
Dialecticist interpretation) one does oz perceive an object and its emptiness simultaneously.
(NE89: 422)"° She then says that the Gelugpa scholar Ngawang Palden is one who disagrees
with this supposedly mainstream interpretation, that in his sngags kyi sa lam he reads certain
passages in the LRC in such away as to support the possibility of such simultaneity on the
exoteric path. However, Hopkins (YT: 224 [fF) cites the very same passage from the same text
by Ngawang Palden and draws the opposite conclusion. (This is clearly a complex, subtle,
and controversial issue!) Finally, we can note that the present Dalai Lama seems to indicate in
the following passage that it is more of a mainstream Gelugpa view that Tsong Khapa 4id
maintain the possibility of such simultaneity in an exoteric context:

Among the sutra interpretations there are two systems witch regard to whether a
phenomenon qualified by emptiness appears to a mind that inferentially cog-
nises that emptiness. Some say that an object qualified by an empty nature ap-
pears during inferential cognition of its emptiness, and others say that the ap-
pearance of the object is no longer present when its emptiness is being under-
stood. In Tsong-ka-pa’s Great Exposition of the Stages of the Path Common to the
Vehicles [LRC], it seems that the phenomenon qualified by emptiness does ap-
pear to an inferential consciousness cognising emptiness, but in some monas-

tery textbooks the opposite is held. (77 64; bracket added)
My own inclination, based on my reading of Tsong Khapa's writings and on what seems rea-
sonable, would be to agree with the Dalai Lama that Tsong Khapa would have maintained
the possibility of such simultaneity while on the exoteric (Satra) path. In any event, Tsong

Khapa and all later scholars in his Gelugpa tradition are unanimous in maintaining that it is

140 Cf her further consideration of this at NE89- 59; and 819 nS586, 587.
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a hallmark of esoteric (Tantric) theory and practice that simultancous awareness of emptiness
and vivid perception are possible and indeed necessary while on the path. We will be dis-
cussing this further at length in our later sections on deity yoga and on conceptuality within

an esoteric context.

The nonduality of perception and emptiness: Two sides of one Klein

That “the two realities” should be simultancously perceivable is of course due to the
fact that these two are said to be not really two. However, neither is it ever said that they are
“one” (eka, geig). They are relatively different, but they are ultimately nondifferent. This
makes it difficult to develop terminology to convey this unusual relationship. The Buddha's
solution was to say that the two realities are “nondual” (advaya, gnyis med). Describing their
relationship as one of “nondifference” or “nonduality” rather than as one of “sameness” or
“oneness” helps to convey their relative difference while allowing for their ultimate nondiffer-
ence.

Just as it is difficult to develop terminology to convey this relationship, so it has been
difficult to develop analogies and examples to evoke an understanding of it. The best analogy
would be one that would present something which (1) would appear to have two distinctly
different aspects which (2) were in fact inseparable (or not two), and which (3) could con-
ceivably be simultaneously perceived (as not two). We have already considered the example of
the duck-rabbit above, which to some extent satisfies these requirements. A similar solution
was suggested by Tai Unno with the example of a photographic double exposure, which
Thurman suggests “seems most apt for the balance of opposites of the central way.” (EE: 170
n228) Here, for example, we would have a photograph with a picture of a duck superim-
posed on top of a picture of a rabbit.

The other example most often used is the classic analogy of “the two sides of one coin.”
This has the obvious advantage of referring to “sides,” thereby mirroring the Buddhist use of

the term “side” (paksa, phyogs) in its presentation of a “perception side” and an “empty side.”
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Moreover, this example has a more subtle advantage. One can seem to perceive and speak of
one side of the coin or the other s ifit existed as an independent entity, even though we can
in fact ascertain thar each side is completely dependent on the other for its very existence. [f
side A of the coin existed independently of side B it should be possible to remove or destroy
side B and still have side A remain, unchanged. However, this is clearly impossible: As we be-
gin to shave off side B of the coin in an attempt to destroy that one side, that side may be-
come transfigured (marred, scratched, pocked, and so on), bur there will continue to be a
surface that will continue to function as “side B” of “the coin.” The moment when we will
have completely shaved down and destroyed side B will be the moment when we have com-
pletely destroyed the coin, at which point of course side A of the coin will also no longer ex-
ist. Thus, the coin, side A, and side B are all thoroughly mutually interdependent for their
very existence. Or to nuance this a bit, what we cal/ “the coin,” “side A,” and “side B” are
mutually interdependent; they gain their meaning and utility only in relationship to each
other.

A similar relationship thus exists berween the empty side and the perception side. Here
“the coin” represents reality, side A is the empty side, and side B is the perception side. The
first important implication made clear with the coin analogy is that emptiness does not rep-
resent the “inside” of the coin but rather represents one interdependent side or aspect of the
whole coin. This expresses the fact that emptiness should not be understood as some “inner
essence” which dwells in things, hidden beneath the surface if only we could discover it;
rather, it #s the surface, or one part or aspect of the surface, one “side” of the truth (of real-
ity), completely and necessarily interdependent on the other “side” (the perception side, or
the relative/conventional side) for its very existence (or, in the more nuanced sense, for its
meaning).

We can improve upon this coin analogy by at least one step by using a Mébius loop.
With the Mabius loop we have a better analogy to try to evoke the idea of the nondual rela-

tionship that pertains with respect to the empty “side” and the perception “side” — they do
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indeed appear to be two distinguishable “sides,” yet they are in fact more like one nondually
integrated surface. This example of 2 Mébius loop then helps to illumine Thurman’s in-
sightful and extremely useful description of the two realities given in his introduction to
Tsong Khapa's Essence of Eloguence:

Tsong Khapa provides a clue about the complex balance required on the central
way of nondualism. Everything disappears in ultimacy-seeking experience....
And yet the world is not destroyed. It is there on the surface, when not sub-
jected to absolutist standards. In a sense it is the surface of the ultimate, which
is ultimately one inconceivably multifaceted surface. (EE: 168)

But we can in fact improve our analogy one step further with a “Klein bottle.” This theoreti-
cal object is a “one-sided” bottle with 7o boundary edge that can only exist in four dimen-
sions. It technically has no inside or outside; it wraps around to contain icself. This four-di-
mensional object (or perhaps a higher, more multi-dimensional version of it) may be the best
analogy we have to represent the Buddhist nondual insight that “ultimate [reality (paramar-
tha-satya = Sinyatd)] ... is ultimately one inconceivably multifaceted surface [reality (sanivrei-
satya)].” The analogy of a Klein bottle helps to remove the habitual idea that there has to be
something “beneath” every surface; it leaves us to engage with that perceived surface reality,
while at the same time removing the negative connotation we associate with the word “super-
ficial” and replacing it instead with the highly optimistic connotation of a infinite array of
possibilities. Thus, we may perhaps most profitably say that the empty side and the percep-

tion side represent “the two sides of one Klein.” 14!
p

Perception, Emptiness, and Intrinsic Reality
The key to understanding both the Dialecticist Buddhist presentation of the “compati-

bility” of the two sides, relativity and emptiness, as well as the possibility of the simultaneous

“! For a more detailed explanation of the geometrical properties of the Mébius loop and the
Klein bottle and a further consideration of the implications and advantages of using these
objects to represent the nonduality of the empty and perception sides, see Appendix VII.
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intuition of both, lies in understanding what it is that Tsong Khapa and his Dialecticist
sources maintain “emptiness” negates.

At the end of the previous chapter we briefly introduced the Buddhist notion of “in-
trinsic reality” (svabbava, rang bznin), the main target to be deconstructed by Dialecricist
Buddhists. Although this key term will resurface and be discussed ac length in multiple con-
texts throughout the remainder of this study (especially in chapter V) it will be helpful to
briefly unpack this term here, ahead of these further explorations.

Tsong Khapa asks in the £E: “What sort of mental habit holds things to be intrinsically
identifiable?” He answers with an example, explaining that when “[non-Dialecticist] philoso-
phers... investigate the meaning of the conventional expression ‘person’ [they]... cannot rest
content with the mere use of the expression ‘person.” Thus, he says, they investigate the bases
of the designation “person” (such as “his” mental and physical constituents) to determine if
“the person” is (1) the same as these bases or (2) different from these bases (for example,
some abstract “Self” that somehow dwells in or controls those constituent parts). Tsong
Khapa then concludes that “such establishment of ‘person’ through analytic investigation
into the referent of the conventional expression ‘person’ is the establishment of person as
having intrinsically identifiable status [svaleksana-siddhi, rang gi mishan nyid kyis grub pa).”
(EE: 291; brackets added)'*? In other words, if one thinks that one can find any sort of ob-
jective basis to which the term “person” refers then one has just made the error of imputing
intrinsic reality, for one has conceived/perceived that there is something intrinsic to that basis
which can properly function as the anchor for the term “person.”

Hopkins explains it this way:

Phenomena are empty of a certain mode of being called ‘inherent existence’,
‘objective existence’, or ‘natural existence’. This ‘inherent existence’ is not a
concept superimposed by philosophical systems but refers to our ordinary sense
of the way that things exist—as if they concretely exist in and of themselves,

"2 See also Thurman’s discussion of this passage at £E: 93-94.
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covering their parts. Phenomena are the things which are empty of inherent
existence, and inherent existence is that of which phenomena are empty. Emp-
tiness or, more properly, an emptiness is a phenomenon’s lack of inherent exis-
tence; an emptiness is a negative or utter absence of this concrete mode of be-
ing with which we are so familiar. (ME: 9-10; brackets added)'*

While Hopkins here mentions three types of existence or reality status that are falsely im-
puted to things, he later enumerates seventeen distinct types of reality status thar are dis-
cussed in Buddhist discourse, (ME: 36 ff) and he lays these out quite helpfully in a table
(ME: 39) to help sort out which Buddhist philosophical systems (siddhanta, grub mtha) ac-
cept or reject which types of reality status in things.' For the purposes of the present discus-
sion we do not need to enumerate all of these types of reality status and explore all of their
subtle distinctions; we are here primarily interested in introducing only the subtlest type of
reality status, intrinsic reality. The matter of how the two Centrist philosophical schools as-
sess all of these reality statuses (and the status of intrinsic reality in particular) is fairly easy to
outline: the Dogmaticist Centrists (Svatantrika-Madhyamikas) say that ultimately emptiness
refutes all such statuses in all things, but their view amounts to saying that it is necessary to

maintain that there is a conventional intrinsic reality in conventionally valid things. They

" In this passage we encounter Hopkins' less satisfactory use of the term “inherent exis-
tence” for svabhava-siddbi (rang bzhin gyis grub pa). “Inherent” is less satisfactory than “in-
trinsic” for the simple reason that “inherent” implies that some external reality inheres in the
object, whereas the conception/perception of suabhiva entails that one conceives/ perceives
that the object itself has its own independent reality that is its very nature and is thus inerinsic
to what it is. Furthermore, I assume that Hopkins’ use of the term “objective existence” in
the above passage refers to the more commonly encountered svarizpa-siddhi (rang ngos nas
grub pa or rang gi ngo bo nyid kyi grub pa), for which this translartion is fine, although he usu-
ally uses this English term to translate the less common visaya-siddhi (yul gyi steng nas grub
p4). Finally, while his translation of “natural existence” for svalaksana-siddhi (rang gi meshan
nyid kyis grub pa) is okay, I prefer and will use the translation “Intrinsically identifiable exis-
tence/truth-status” as this better preserves and conveys the sense of an identifying mark
(laksana). Needless to say, such terminological qualms notwithstanding, the scholarship of
Hopkins and many others in his “school” (such as Napper) is invaluable and of the highest
quality, and thus I do not hesitate to rely on and cite them herein.

" Thurman refers to this as Hopkins’ “brilliant layout,” and he borrows it (as “a salute to his
ingenuity”) and discusses it himself quite uscfully at EE: 137—40.
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grant, for example, that u/timately one cannot find an intrinsically identifiable reality in a
given subjectivity, or in a table, and so on. Bur they maintain that one can and must allow
for a conventionally existent intrinsic identity in all such things, for to say that emptiness re-
pudiates even zhazr would be to fall to the extreme of nihilism. The view of the Dialecticist
Centrists (Prasarigika-Madhyamikas), on the other hand, is even easier to outline (though the
subtlest and hardest to understand), for they maintain simply that none of the various reality
statuses (including intrinsic reality) — all of which they view as functionally synonymous
(ME: 36~7) - can be said to exist in any thing, cither conventionally or ultimately.

Of course, this Dialecticist position has led their opponents to doubt whether they
maintain any sort of “reality” whatsoever, and to charge that they are in fact advocating a
completely nihilistic position. The Dialecticists respond adamantly that they are not nihilists,
for they do maintain that things have a relative, conventional reality (just no “conventional
intrinsic reality”). The following explanation by Thurman helps to provide a preliminary
glimpse now of how it is that Tsong Khapa and his Dialecticist sources mainrain that their
rejection of intrinsic reality not only does not result in a nihilistic nothingness but in fact is
the key to avoiding nihilism through the successful (non-reificatory) reaffirmation of the
conventional, relative, perception side:

The proof of realitylessness is the logical iron rail that directs the cognition to
full confrontation with the total dissolution of all subjectivity and objectivity
into an experience of absolute nothingness. But it is also the catapult beyond
this great cognitive “black hole” of absolute compression, since its critical wis-
dom energy dissolves the apparent objective existence of objective non-exis-
tence. Thus, emptiness dawns immediately as the magnificent panorama of
relativity, through its absolute negation of the intrinsic reality of nothingness.

... In fact, it would seem that the transcendent experience of a “real nothing-
ness” is simply the final isolation of the private object, the distilling of its es-
sence by squeezing it analyrically out of the differentiated objects in which it is
habitually invested, and the direct confrontation of it itself. When it too is re-
alized to be non-existent objectively, the world is back, but this time a real
world of relativity, understood as empty of intrinsic identity. Finally the phi-
losopher intuitively knows that “nothing” refers to nothing! (EE: 169-70)
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With the overview presented in this chapter we now have the minimal necessary his-
torical and philosophical background to proceed in chapter V with the more detailed investi-
gation of Tsong Khapa's exoteric presentation of the conception and perception of intrinsic

reality and empriness.



140

CHAPTER V: Buddhist Dialecticist Deconstruction and Negation:
A Qualified Enterprise, A Surgical Strike

Overview:
Ontological, Epistemological, and Conceptual/Perceptual Spheres

This chapter will explore how Tsong Khapa strives to demonstrate that for an enor-
mous variety of deconstructive, negational terms in a multitude of Buddhist contexts, intrin-
sic reality is the deconstructive target, and proper qualification is consistently the key to
proper exegesis of deconstructive scriptural statements. Thus, this chaprer will further expand
upon the key notion introduced in chapters Il and IV, viz. intrinsic reality, the primary ne-
gandum for Tsong Khapa and the Dialecticists, thereby further developing Tsong Khapa's
Buddhist contribution to the discourse about deconstruction begun in chaprer I11. We will
see how the identification of intrinsic reality as the prime target enables Tsong Khapa to
tackle the “constructivist” problem from a new perspective, nuancing and reframing some of
the most vexing questions within thar deadlocked discourse.

A few contemporary buddhologists (particularly Napper, Hopkins, and Ruegg) have
done important groundwork in this area in varying contexts (ontological, epistemological,
and experiential [conceptual/perceptual]). However, none has drawn together all these dispa-
rate observations in such a way as to trace this issue of qualification (more importantly the
type of qualification) as an important theme in itself. This is what I will strive to do in the
present chapter. Then in the next chapter (VI) I will further develop and apply these obser-
vations to my own thesis, tracing how this same theme of qualification (re: intrinsic reality)
carries over as an essential component of Tsong Khapa's esoteric thought and exegesis in the
NRC. In this way the present exoteric chaprter will lay the necessary foundation for under-

standing typologically related esoteric themes in chapter VI.
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In the present chapter we will see how Tsong Khapa uses reason and canonical citation
and exegesis to argue that terms like “intrinsic” (sva-, rang-) or “intrinsically real [status)”
(svabhava[siddha], rang bzhin [gyis grub pa]) must be inserted before almost all deconstructive
negations in almost all contexts. Thus, when canonical statements use the tetralemma to re-
ject the ontological status of a certain X, Tsong Khapa shows that it is rarely the very reality
of X itself that is being rejected, but that it is rather almost always the intrinsic reality of X, or
the intrinsically real status of X, sva-X, that is being rejected. Moreover, we will see thar the
ontological sphere was not the only sphere of concern, nor was “emptiness” the only nega-
tional term thus in need of such qualification and delimitation. In the sphere of epistemology
we will see that qualification of scriptural philosophical statements is likewise needed to “res-
cue” relative reality, and we will see that Tsong Khapa accomplishes this in his exoteric phi-
losophical writings through his ingenious harmonizing of the Centrists’ deconstructive drive
with Dharmakirti’s logical and epistemological methodologies, explicating Dharmakirti's
“validating cognition” (pramana, tshad ma) as “transactional validating cognition” (vydva-
harika-praména, tha snyad pa’i tshad ma), that is, as a cognition which can produce valid
knowledge about things on the transactional, practical, conventional level. Likewise, we will
see that Tsong Khapa discerned similar issues and a similar need to affix qualifications in his
analysis of statements regarding more “experiential” spheres having to do with “conceptu-
ality” (as well as perception) and a host of other related negative terms such as “non-concep-
tual” (avika{oa/nirvz’kapa), “non-mentation” (emanasikira), and so forth.

Accordingly, in the first section of this chapter we will explore how Tsong Khapa argues
for the need to apply qualifications to ontological statements, and in the second section we
will explore how he applies a similar analysis in an epistemological arena pertaining to vali-
dating cognitions (pramanalprameya; vyavahdrika-pramana), syllogistic argumentation, and
so forth. Finally, building upon the previous onrological and epistemological discussions, in
the third section we will explore how Tsong Khapa applies these same insights to what we

may call more “experiential” arenas pertaining to perception (*abhasa, snang ba) and concep-
4 P p gtop
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tion (kalpand, rtog pa; and the related but significantly different terms vikalpa, rnam par rtog
Pa; as well as other sets of terms often too grossly translated as “conceptuality”). We will see
that in general (in an exoteric context) terms such as “nonconceptual” do not in fact reject
conceptions and conceptuality entirely; rather, these negational terms must be understood in
a qualified sense, as rejecting specifically conceptions of intrinsic reality. (This will then lead
directly into esoteric issues in the next chapter when we will explore in detail the role of
“conceptuality” and the meaning of “nonconceptuality” in the context of deity yoga.) We
will see, for example, that Tsong Khapa frequently cites Kamalaila (over six centuries prior
to him) who develops a powerful argument that analytic thought (among other things) is not
only non-problematic, but is in fact necessary for much or all of the path. The conception
and perception of things as having intrinsic reality is the problem (the cause of unhappiness
and suffering, the block to liberation), but conceptual thought processes that cut through
this are an essential part of the solution.

When we take account of the many sources that Kamalaéila cites in the late eighth
century, we see that the positions against which he argued — positions derived from whar he
considered to be misunderstandings regarding the nature and role of (non)conceptuality
(what [ will call an “anti-conceptual” position) — were extremely widespread and ancient,
daring indeed back to the time of the Buddha (and presumably before). Reading Tsong
Khapa we see that typologically related misunderstandings were still widespread and en-
trenched six centuries after Kamalaéila, and similar if not identical misunderstandings seem
to have cyclically reemerged in the six centuries following Tsong Khapa both throughout
Asian and more recently contemporary Western contexts (popular and scholarly). The PCE
agenda of Forman et al., recast in this light, will be seen to be a continuartion of these peren-
nial “anti-conceptual” views.

While conceprions of intrinsic reality are the root problem in general in Buddhist dis-
course, in the next chapters we will see that in a Tantric context a major manifestation of in-

trinsic reality that is targeted is the “conception and perception of ordinariness.” With at
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least the coarse conceptual ground cleared so that one no longer conceives or perceives things
as having intrinsic reality, one realizes that how one perceives/experiences things is largely (if
not entirely) a matter of habitual conditioning. In principle this should be aesthetically
modifiable.'” The Tantric technique of deity yoga will then be seen to be the practical art for
effecting the radical transformation of one’s ordinary (stultified, routinized, sarasric) con-
ception and perception of reality into the extraordinary (liberated and liberating, profound

and magnificent) conception and perception of buddhahood.

Ontological Deconstruction/Negation
Delimiting the scope of negational deconstruction through careful qualification

Through reasoned analysis and careful textual exegesis Tsong Khapa addressed the need
to emphasize the “perception side” (snang phyogs) “° by precisely qualifying and delimiting ex-
actly what is and what is not to be refuted by “emptiness” and by other negational terms.
Without such careful qualification, Tsong Khapa and later Gelugpas would argue, philoso-
phers will tend to overemphasize the emptiness side, resulting in whar José Cabezén has
termed “a form of radical ontological nihilism.” As Cabezén explains:

.. the dGe lugs pas criticize a form of radical ontological nihilism known to
them as the view that things are neither existent nor non existent (yod min med
min kyi lta ba). According to this view, the Madhyamaka critique is to be car-
ried out in regard to existence, causality, and so forth in general without the

"> For an example of an exoteric Buddhist presentation of “beauty is in the eye of the be-
holder,” see the opening scene in the Vimalakirti Sitra where, in response to the declaration
by Sariputra that “I see this grear earth, with its highs and lows, its thorns, its precipices, its
peaks, and its abysses as if it were entirely filled with ordure,” he is instructed: “The fact thar
you see such a buddha-field as this as if it were so impure, reverend Sariputra, is a sure sign
that there are highs and lows in your mind and that your positive thought in regard to the
buddha-gnosis is not pure cither. Reverend Sariputra, those whose minds are impartial to-
ward all living beings and whose positive thoughts toward the buddha-gnosis are pure see this

buddha-field as perfectly pure.” (VKIV: 18)

*¢ Or to borrow an apt phrase from David Ruegg, to “save the appearances” on “the level of
pragmatic usage (tha sfiad = vyavahara).” (R89a: 306 n88). See below.
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need to affix the qualifier ultimately, that is, without it being necessary to qual-
ify what is being repudiated as “ultimate” existence, or “true” causality. This
view derives from a literal interpretation of cerrain passages in the Madhya-
maka literature that, on the surface, repudiate the law of noncontradiction.

(CJ94: 8-9)
Indeed, as I outlined above, the pervasive existence of such “radical ontological nihilism” by
Tsong Khapa's time necessitated that Tsong Khapa emphasize qualification in order to “save
the appearances.” As Napper explains:

... Dzong-ka-ba’s audience was quite different. The Madhyamika interpreta-
tion prevalent in Tibet ac his time was one that he considered nihilistic, most
who claimed to be Midhyamikas asserting, according to Dzong-ka-ba’s de-
scription, that in fact all phenomena were negated by the Midhyamika rea-
soning and hence did not exist. Thus, for Dzong-ka-ba it was important to
emphasize the affixing of a qualification in the negation of phenomena and,
delimiting carefully the extent of the Miadhyamika negation, to stress the
maintenance of conventional existence. (NE89: 37-38)

Why not always supply qualifiers?

Before commencing our investigation of qualification it is reasonable to ask: If specific
qualifications are not always explicitly used in scriptural negations, what justification does
Tsong Khapa have for insisting that they always should be implicitly understood? And if such
specific qualifications are so important, then why are they not always used? Regarding the
first question, Tsong Khapa himself was of course aware thar he had his work cut out for
himself. Accordingly, he eloquently expressed such objections (the pzvapaksa) raised by his
opponents at numerous places throughout the LZRC and elsewhere.'*® We will not rehearse
these objections here, but suffice it to say (as we have) that by Tsong Khapa's time a great

many Tibetans were using detailed exegesis and argumentation of their own to defend an

"7 Cabezén’s notes 29 and 30 to this passage refer the reader to his Dose of Emptiness, pp-
269-70 and 102-106, for further exploration of these points.

"*® For example, sce the ZRC chapter which Napper entitles “Misidentifying the Object of
Negation” (NE89: 176-180, [esp. 178-80]; CMDR: 188-191; Snow I1: 125-129; LRC
ACIP: 374b-376b).
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unqualified form of negation which Tsong Khapa perceived resulted in an inappropriate and
dangerous form of over-negation.'’

Perhaps the simplest answer to the first question is that negations (in Transcendent
Wisdom literature, and so on) that do not include specific qualifications are simply shorthand
abbreviations for similar negations elsewhere that 4o include specific qualifications. To ascer-
tain the correct, intended meaning, one should locate the more elaborated, expanded expres-
sions and apply their gualified meanings to the shorthand ones. As we shall see, this is pre-
cisely what Tsong Khapa argues for and does — he finds justification for this approach in both
scripture and in arguing logically that to not so qualify results in a form of incoherent and
dangerous nihilism that no critical Buddhist philosopher would accept.

There are perhaps two answers to the second, more general question, “Why aren’t
qualifications always used?” The first answer is that abbreviated, unqualified negations pack a
greater punch; while these shorthand formulations must always be read in a qualified light,
they should not always be explicitly expanded as their brevity gives them a certain pedagogical
force and impact, a certain “shock value,” as it were. Moreover, once the full implications of
the nuanced meaning can be assumed to be clear (through adequate education in the overall

tradition, and so on), it is far more economical to use the shorter expressions. The second an-

*? While Tsong Khapa himself rarely names names, later Gelukpa commentators have sug-
gested which Tibetans in particular were characteristic over-negators. For example, Napper
(NE89: 52 and note 75; 178 and note 336) cites A-kya Yongs-'dzin (18th c.) as identifying
the following as important, influential pre-Tsong Khapa over-negators: mgog lo tsa ba blo
ldan shes rab (1059-1109) and others in his lineage (who are identified in Tsong Khapa's
EE); thang sag pa | zhang thang sag pa ye shes “byung gnas and followers, including especially
phya pa chos kyi seng ge (1109-1169), kun mkhyen rong ston (1367~1449), and bo dong phyogs
las rnam rgyal (1306-1386[?]). An important post-Tsong Khapa over-negator is pan chen
shakya mchag ldan (1428~1507). For more on these Tibetans, see the Napper references given
above in this note. See also Thurman, EE: 54 Jf- and 149-155 (while they focus on different
aspects, we can provisionally align Napper’s under- and over-negators respectively with Thur-
man'’s “transcendentalists / monistic absolutists” and “immanencists / existential relativists” —
however, see note 151 below). It is odd that A-kya Yongs-'dzin identifies phya pa chos kyi seng
ge as an over-negator, as he is usually considered an under-negator (¢f Thurman, EE: 56-57).
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swer is that while qualifications are not 2fways used, we can certainly perceive that they are
used more frequently over time, from Buddha to Nagirjuna to Candrakirti and finally to Tsong
Khapa. This greater explicit use can perhaps be seen as a necessary and expected evolution: as
the shock value gradually wears off, and as successive generations become increasingly sharp
in their critical, deconstrucrive insights, they will tend more toward a nihilistic (unqualified)

form of negation.'”

Extremes of deconstruction: Under-negation and over-negation

Throughout his £E, LRC, and clsewhere Tsong Khapa elaborates two broad gpes of
what he considered to be mistaken understandings of the Centrist view prevalent in his day.
In brief, neither interpretation presents the correct “central way,” one because it does not ne-
gate enough and the ather because it negates too much. The former (mis)understands emp-
tiness and other negations in such a way as to not negate enough, leaving behind some reified
substance or substrara in either ultimate or conventional reality. The latter (mis)understands
emptiness and other negations in such a way as to negate too much, resulting in a repudia-
tion of either ultimate or (more commonly, and dangerously) conventional reality. The fine
distinctions which lead to these two types of errors in interpretation are quite subtle, and for
this reason, even though Tsong Khapa's views were very influential on a majority of later Ti-
betans, his later Gelugpa successors would maintain that such errors have persisted in Ti-
betan scholarship right up to the present. Indeed, in a contemporary Western context this
analysis has been continued by scholars like Napper, Thurman, Ruegg, and other Gelugpa
interpreters who have aligned various modern interpreters (Murti, Streng, and so on) with

these same subtly mistaken views.'>'

*® Cp. also Napper’s comments at NE89: 37-38.

*! It would be useful to normalize how Thurman’s useful categories of “transcendentalists/
monistic absolutists” and “immanentists/existential relarivists” map onto Napper's under-
and over-negators (see also note 149 above). Regarding negation, note there are four options:
under- and over-negating the conventional, and under- and over-negating the ultimate.

(Contd...)
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As we have discussed above, Tsong Khapa considered the mistake of over-negation to
be far more problematic in his day, and accordingly he spent a great deal more effort on this
extreme than on that of under-negation. For this reason, and because sufficient scholarship

. - . - [52 . . .
exists on under-negation in an exoteric context,' in the present (exoteric) section we shall
restrict our examination to over-negation. Napper explains:

Far more prevalent than Madhyamika interpretations that, from Dzong-ka-ba's
viewpoint, negate too little are those that negate too much. These would in-
clude the views that [1] Madhyamika is an atrack on all conceptuality, or [2] on
all conventional phenomena, as well as the opinions of those who, while not
necessarily claiming that Madhyamika refutes all conventionalities, say thar [3]
Madhyamikas have no view or system or theses of their own and merely rely on
others for the presentations of conventionalities. These positions are all very
much intertwined, but in the interests of clarity will be discussed in isolation as

much as possible. (NE89: 101; brackets added)

Indeed, as Napper says, these views are all very much “intertwined,” through their overlap-
ping threads of family resemblances.' In this regard, we will be concerning ourselves largely
with Tsong Khapa's presentation and refutation of the first (false) view, namely thar the
Centrist presentation of emptiness refutes conceptuality in general (that is, without qualifica-
tion), and to some extent of the second view, that the Cencrist presentation of emptiness re-

futes conventional reality and conventionally valid cognition in general (again, without

There does not seem to be a simple one-to-one correspondence between Thurman’s and
Napper’s analyses. For example, Thurman classifies gzhan-stong-pas like Dolpopa as “tran-
scendentalists/monistic absolutists” because they reify a “real” absolute which transcends the
conventional at the expense of the latter. In general this would be considered a form of
undernegation, because by not taking the deconstructive thrust of ftnyatd far enough this
view allows something to remain as a reified ultimate reality; but one could also say that this
view overnegates with respect to conventional reality because it ends up repudiating that

reality.
'52 See NE89, EE, ME, and other sources cited herein.

> These views also intertwine with the view that is our primary concern in this dissertation,
viz. that view which in an esoteric context undervalues or repudiates the status and value of
deity yoga in general and the Creation Stage of Unexcelled Yoga Tantra in particular.
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qualification). We will not be concerning ourselves directly with the third related view (that
Centrists have no position, and so on) as that has been dealt with extensively elsewhere.'**

Elsewhere Napper explains this usefully in terms of Tsong Khapa's emphasis on the
primary need to reconcile the two realities, relativity (or “dependent arising,” pratityasamut-
pdda) and emptiness:

Dzong-ka-ba... singles out as the uncommon feature of Maidhyamika the
compatibility of dependent-arisings and an emptiness of inherent existence,
which Nagirjuna and Chandrakirti emphasized in defending their views from
charges by Proponents of True Existence that the Midhyamika view was nihil-
istic. Dzong-ka-ba reasons that Proponents of True Existence and those Tibet-
ans whom he feels negate too much could be considered to be similar in that
both deny the compatibility of dependent-arisings and emprtiness, although
they draw different conclusions from that incompatibility. Proponents of True
Existence see conventional phenomena and the Madhyamika emptiness as in-
compatible and hence reject the Madhyamika emptiness in order to preserve
conventionalities; the Tibetans Dzong-ka-ba is refuting see the two as incom-
patible but choose the Midhyamika view as they understand it at the expense
of conventionalities.... [Dzong-ka-ba then] has to prove that he has under-
stood... [Nagirjuna and Chandrakirti] correctly and to show how one can in-
terpret Madhyamika in such a way that conventional existence is preserved.
This is the task of the “Great Exposition” [LRC]. (NE89: 53-54; brackets
added)

Again, the preservation of conventional existence (Ruegg’s “saving of appearances”) is
not only the task of the LRC; as we shall see in the next chapter, it is also the task of the
NRC. In that esoteric context Tsong Khapa will also seek to prove that he has understood
Tantric authors correctly and to show how one can interpret Tantric theory and practice in
such a way that conventional existence is preserved — which in the Tantric context will come
down to validating deity yoga in general and the Creation Stage of Unexcelled Yoga Tantra in

particular.

™ See for example NE89: 111-122; EE: 154-163, 329-31; ME; and especially Ruegg’ essay
on this topic: “Does the Midhyamaka Have a Thesis and Philosophical Position?” in Bud-
dhist Logic and Epistemology, ed. B.K. Matilal and R. D. Evans (Boston: D. Reidel Publishing,
1986), 229-237.
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The problem of overnegation; Objects of negation

The great emphasis upon apophatic/deconstructive language in Buddhist philosophical
discourse is amply demonstrated by a quick review of the wide array of negational terms em-
ployed in this discourse. In the abbreviated list of topics and terms I have compiled below
(almost all of which will be discussed in this chapter), it will be noted that with the exception
of $inyara all of the negative terms included under each topic are comprised of a negative
particle or prefix (variations of -, nir-, or vi-) affixed to an important philosophical concept
or category (persons, things, signs, concepts, notions, and so on):

Transcendence of Wisdom
“Matter is empty” (rigpam sanyam)

The three doors of liberation (vimoksamukha)
funyatd (emptiness)
animittard (signlessness)
apranihitatd (wishlessness)

The two types of “selflessness” (nairdtmya)
pudgala-nairatmya (personal selflessness)
dbarma-nairzitmyzi (objective selflessness)

Three things emphasized by the Chinese Abbot Hva Shang Mahiyina
asmrti (absence of recollective attention)
amanasikira (absence of mentation)
cittanirodha (cessation of mind)

Value on the Arya path of

samjrdvedayita-nirodha (cessation of all notions/ideas and sensations)

Value of and relationship between
andlambana (no cognitive objectification)
anabhiniveia (no conceptual attraction)
animitta (no [cognition of] objective/phenomenal signs)

Value of other negatives
nisprapasica (non-elaboration)
nirvikalpa / akalpana (nonconceptuality)
acintya (inconceivable) and bl las das pa (transcending the intellect)

Candrakirti's statements that superficial reality (samuvrti satya) is
viparyasamatra (error only)

The important and natural question is: Are all such terms to be taken ar face value in

all contexts? Do they really mean no self whatsoever, no signs whatsoever, no conceptuality
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whatsoever? If so, if such terms repudiate any and all types of reality status (including the con-
ventional) in their neganda, then as we have seen Tsong Khapa would argue that this would
amount to a repudiation of relativity (pratityasamupida), with devastating consequences in
ethical, soteriological, and other spheres. Bur, Tsong Khapa's opponents would argue, such
unqualified negations 4o in fact occur throughout Buddbhist literature; and, they would fur-
ther argue, Centrist logical analysis does refute any type of reality status, whether existence,
non-existence, both, or neither. Napper summarizes this opponents’ position (the
pirvapaksa) into four succinct points:

So-called “Madhyamikas™ who negate too much say that in the Madhyamika
system all phenomena are refuted by the reasoning settling emptiness, that is,
by reasoning analyzing reality. Their reasons in support of such a view, in con-
densed form, are:

1 because phenomena cannot withstand analysis by the reasoning of
ultimate analysis;

2 because valid cognition certifying conventional phenomena does
not exist;

3 because Buddha refuted all four alternatives — existence, non-exis-
tence, both, and neither — and there are no phenomena not in-
cluded within these four;

4 because the production of things can be limited to the four - from
self, from other, both, and causelessly — and all four of those are
refuted. (NE89: 54)

She concludes: “To refute this thesis and the reasons in support of it, Dzong-ka-ba has to
make some fine distinctions.” (NE89: 54)'% Indeed, these are not simple matters; many of
the most respected, acute philosophical minds of the day held such views.

We will first explore the rationale behind the opponents’ reasons three and four. These
reasons are similar and related, an analysis of one yielding similar conclusions for the other.

Accordingly, in the following section we will explore this type of reasoning though focusing

”* Napper then considers each of these reasons in turn (pp. 55~64). Thurman discusses these
same four at £E: 326, n. 117.
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on Tsong Khapa’s analysis (and refutation) of reason three, the famous tetralemma. Tsong
Khapa's reasoning and exegesis demonstrating the need for different qualifications for each of
the onrologically negational terms in the tetralemma will prove paradigmatic for the qualifi-
cation of other negational terms in other contexts. One such context occurs in epistemology,
raised above by the opponents’ reasons one and two (also interrelated). We shall consider
these reasons under the subsequent section “Epistemological Deconstruction/Negation”
(p.162). Finally, equipped with this necessary, decper understanding of the need for qualifica-
tions of negations in ontological and epistemological contexts, we will turn in a third section
to the need for qualifications of negations concerning “conceptuality” and the like, which

will have direct ramifications for the theory and practice of deity yoga.

Paradigmatic example of the need for qualification: The tetralemma

The tetralemma is well-attested throughout Transcendent Wisdom (Prajrdparamiza)
literature. It can be found in two forms, a positive one and a negative one, which we can
schematize as follows. The positive form states that one can say that X is the case, that X is
not the case, that X both is and is not the case, and that X neither is nor is not the case. The
negative form simply reverses this, stating that one can nor say that X is the case, that X is not
the case, that X both is and is not the case, or that X neither is nor is not the case. Through-
out this literature our placeholder subject X is replaced with any topic to be deconstructed,
from any and all mundane “things” to more lofty subjects such as the Buddha or nirvina.
“Being the case” is usually replaced with some form of the verb (or verbal) “to exist,” “to be
real,” and so forth. Nagarjuna's MMK XVIIL8 provides us with an example of a positive
tetralemma:

Everything is real and is not real,

Both real and not real,

Neither real nor not real.

This is Lord Buddha's teaching. (GJ95: 250)

MMKXXV.17-18 provide us with examples of a negative tetralemma:
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Having passed into nirvina, the Victorious Conqueror
Is neither said to be existent

Nor said to be non-existent.

Neither both nor neither are said.

So, when the victorious one abides, he
Is neither said to be existent
Nor said to be non-existent.

Neither both nor neither are said. (GJ95: 330)

We saw above that the overnegators cited the tetralemma as their third reason. Tsong
Khapa of course agrees with his overnegating opponents that these tetralemma are authorita-
tive, but he differs substantially in his interpretation of them. In brief, one of Tsong Khapa's
major contributions can be said to be his demonstration that each of the four members of
such tetralemma must be individually and differently qualified. Given that he claims to dem-
onstrate this not only through reasoning bur also through scriptural and commentarial exege-
sis, he would of course insist that his interpretation is not an innovation, that it is in line
with the interpretations of the great commentators of the past and is not some major new
contribution. However, while the abundant canonical passages which Tsong Khapa musters
in defense of his interpretation do indeed locate him definitively within a pre-existent com-
mentarial tradition (the Arya tradition), we may arguably say that his highlighting, empha-
sizing, clarifying, and nuancing of the need for such qualification still does distinguish his
work as making a major contribution to Buddhist hermeneutics.

What we will see again and again throughout the following sections is that according to
Tsong Khapa's analysis many statements in Buddhist texts require the qualifiers “ultimate” or
“intrinsic” on the one hand, or “relative” or “conventional” on the other. Things exist (con-
ventionally, in a relative or relational way), but they do not exist (w/timately or intrinsically).
Napper offers a concise summary of the qualifications Tsong Khapa argues are required when
considering “existence” and “non-existence” in the context of the tetralemma (and, by exten-

sion, within Buddhist philosophical contexts in general):
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.--Dzong-ka-ba ... offers his own interpretation of the four positions of the
tetralemma, focusing on the first two ...."" He makes a careful differentiation
between existence, inherent existence, no inherent existence, and utter non-ex-
istence,'” and says that when the first of the four alternatives, existence, is de-
nied, what is meant is that there is no inberent existence. When the second of
the four alternatives, non-existence, is denied, wha is denied is uzzer non-exis-
tence. Thus, when it is said that phenomena are neither existent nor non-exis-
tent, what is meant is that chey are neither inherently existent nor utterly non-
existent. Phenomena do exist — conventionally — but they do not exist inher-

ently. (NE89: 62)'%®

Ruegg gives us more technical, terminological derail regarding the same:

Therefore, to use Tson kha pa's terminology, it is necessary clearly to distin-
guish between unspecified (i.e. total and nihilistic) non-existence (med pa) —
which the Madhyamika as an advocate of the Middle Way between eternalism
and annihilationism certainly does NOT assert — and non-existence specified in
respect to hypostatic self-existence (raz gi rio bos med P4, i.e. non-substantiality,
nairatmya, nihsvabhavatd) — which the Madhyamika does maintain. Corre-
spondingly, it is necessary clearly to distinguish between unspecified (i.e. pure
and simple) existence (yod pa) — which the Midhyamika accepts in the sense of
surface-level existence in samvrer (bun rdzob tu yod pa) — and existence in the
absolute paramarthika sense (don dam du yod pa) — which the Midhyamika
does not accept. (R89a: 297-98)

We can summarize these existential terms and the type of “specifications” (or qualifications)

they require to make them acceptable as follows:

med pa (which is not accepted) # rang gi ngo bos med pa (which is accepred)

yod pa (which is not accepted) # kun rdzob tu yod pa (which is accepted)

[f we now return to the positive tetralemma cited above (MMK XVIII.8), we can see

how and why the translator Jay Garfield — being by his own admission “heavily influenced by

% Napper’s note 84 here points to ME: 850 n500, which explains that the following is not

the o7y tactic Tsong Khapa used to qualify the tetralemma.
7 Cf NE89 translation pp- 199-200; Tib. 384a—b; CMDR: 203; Snow III: 142~

143. Cf

also NE89 translation p- 215; Tib. p. 391a; CMDR: 214; Snow I1I: 153 (EE: 326-328 nl14

also has an alternate translation). Cf also Tib. 453a; CMDR: 319; Snow I1I: 260.

158 See also related discussion at NE89: 84.
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the Tibetan Geluk-pa tradition” (p. 97) - supplies these types of qualifications in his own
commentary to this verse:

This is the positive tetralemma regarding existence. Everything is convention-
ally real. Everything is ultimately unreal (that is, not unreal in just any sense,
but unreal when scen from the ultimate standpoint). Everything has both char-
acteristics—that is, everything is both conventionally real and ultimately un-
real. Nothing is ultimately real or completely nonexistent. Thar is, everything is
neither real in one sense nor not-real in another sense. (GJ95: 250)

Garfield then notes how this same type of tetralemma can be (and is) asserted in an opposite,
negative form, with a similar meaning;:

Interestingly, the tetralemma can also be asserted in a negative form with some
of the same force: Nothing is real (ultimarely). Nothing is not-real (everything
has a kind of reality). Nothing is both real and not-real (in the same
sense—that would be contradictory). Nothing is neither real nor not-real (the
law of the excluded middle). Both [positive and negative] forms of the
tetralemma are found within this text. (GJ95: 251)'°

Detailed examination of qualifications for existence:
Tsong Khapa on intrinsic reality vs. mere existence

We are now ready to examine in detail arguments from Tsong Khapa’s LRC regarding
this most important issue of existence, non-existence, and how they are to be qualified. Over
the next several pages (to p. 162) we will be looking at major portions of his arguments as set
forth in various key passages from the LRC. We will see that Tsong Khapa relies on sustained
reasoned argumentation to make his case, and that he backs this up with clear scripeural
citations from key Centrists (Candrakirti, Aryadeva, and Bhivaviveka) who themselves

present reasoned arguments for these same points.

" Garfield adds an intriguing observation in a note at this point: “... It is interesting to note
.-~ that Nagarjuna typically resorts to positive forms of the tetralemma when emphasizing
claims about conventional phenomena and to negative forms when emphasizing the
impossibility of the literal assertion of ultimate cruths. Ng (1993), pp. 99-105, notices this
point as well.” (GJ95: 251 n95)
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Tsong Khapa argues in the LRG:'®

Therefore, regarding this [thetorical] declaration that “if there is no intrinsic re-
ality entailing an intrinsically objective status (rang gt ngo bos grub pa'’i rang
bzhin), then what else is there!?”~ undoubredly it is clear thar this fails to dis-
tinguish between the non-existence of a sprout’s intrinsic reality and the non-
existence of a sprout. Moreover, since due to that one will also not distinguish
between the existence of a sprout and the intrinsically objective status of a
sprout, [@384a] it is clear that one would thus assert that if something exists it
exists with an intrinsic objectivity, and that [if something lacks]'® an intrinsi-
cally objective status it does not exist. Were that not the case, why would one
say [as the opponent implied above] that the reasoning which refutes intrinsi-
cally objective status refutes mere existence, mere production and cessation,
and so forth? When in that way one says that inasmuch as one asserts the exis-
tence of sprouts, etc., [that existence] is an intrinsically objective existence, and
when one says that if something utterly lacks an intrinsically objective status
then it is utterly non-existent, then one has undoubtedly fallen to the two ex-
tremes, and thus this is not different from the Realists’ (bhavavidin, dngos por
smra ba) way of understanding. For as [Candrakirti’s] Commentary on
[Aryadeva’s] “Four Hundred*® clearly states:

According to the Realists (vastusatpadirthavadin, dngos po yod par smra
ba), inasmuch as there is an existence (astitvam, yod pa nyid) of a thing
(vastu, dngos po) there is also an intrinsic objectivity (svartpa, rang gt ngo
b0) [of thar thing], because for them [the Realists] when things are bereft
of intrinsic objectivity then those things are in every way non-existent,
like the horns of a donkey. Thus, since they do not transcend dualism, all
of the explicit claims of this [position] are difficult to reconcile.'®

As long as one does not realize this distinction by Arya Candrakirti berween
these four — intrinsic existence and intrinsic non-existence [on the one hand]

** All of the Tibetan and available Sanskrit for these next few pages is presented in Appendix
V: Tibetan Text of LRC Secitons on “Existence” and “Non-Existence” (3836—3854; 38563865,
3906-391b). All translations are my own; references to alternate translations will be cited in
the notes to each passage. Alternate translations for the present passage (LRC: 383b—384b),
as well as for the continuation of this passage (384b~385a) given below (p. 157), can be
found at: NE89: 199-201; CMDR: 202-204; Snow III: 142—144.

‘! med na seems to be missing in this edition; however, it is clearly evident from the transla-

tions at NE89: 199, CMDR: 202, and Snow III: 142.

'? Aryadeva’s root text is Toh. 3846: Catupsataka-sastra-karika-nama; Candrakirt’s com-
mentary on this is Toh. 3865: Bodbisattvayogicira-catubsataka-tika.

' This last phrase could also read: “everything they most cherish is difficult to justify.”
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and [mere] existence and non-existence [on the other] - one will undoubtedly
fall to the two extremes and will thus not realize the import of the central way
free of extremes. For when a thing has come to have utterly no intrinsically ob-
jective status it will [for such a person)] have come to be utterly non-existent,
and since in that case there will be absolutely no [way to] present cause and ef-
fect within an empti[ness] which is empty with respect to an intrinsic reality,
one will fall to the extreme of nihilism; whereas as long as one claims thar that
thing exists [@384b] one will necessarily have to assert its intrinsically objective
status, and since in that case one will not be able to take cause and effect which
lack an intrinsic reality as being like an illusion which is [merely] perceived as
such [i.e., as having an intrinsic reality], one will fall to the extreme of perma-

nence. (LRC: 383b—384b)

Much later (453a), Tsong Khapa reiterates more succinctly this extremely important
point regarding the need to make (and the difficulty of making) these distinctions. Before
continuing (p. 157) with our translation of the above passage, it will be useful to cite this

short synopsis of the argument so far:'®

... As long as persons have not ascertained the view of intrinsic realitylessness,
they will not be able to differentiate between mere existence (yod pa tsam,
“bhava-matra) and existence with intrinsically identifiable status (rang gi meshan
nyid kyis grub pa’i yod pa, svalaksanasiddha-bhiva) — because, as was previously
cited from [Candrakirti’s] Commentary on [Aryadeva’s] “Four Hundred, ™% they
will take anything that exists to be concomitant with existence with intrinsi-
cally objective status. Because of that, having also taken intrinsic realitylessness
(or non-intrinsic existence, rang bzhin med pa, nihsvabhiva) to be concomitant
with [utter] non-existence (med pa, abhava), they will protest in many ways

164

.. rang bzhin med pa'i lta ba ma rnyed gong du gang zag de dag gis yod pa tsam dang rang gi
mitshan nyid kyis grub pa'i yod pa gnyis so sor phyed pa mi srid de, yod pa gang yin la sngar bzhi
brgya pa’i grel pa drangs pa lrar rang gi ngo bos grub pa'i yod pas khyab par dzin pa’i phyir ro,
de’i gnad kyis rang bzhin med pa la'ang med pas khyab par bzung nas rang bzhin gyis stong pala
rgyu ‘bras bzhag tu mi rung ngo zhes mang du rgol ba yin no, , (LRC: 453a). Cp. CMDR: 319;
Snow III: 260. Napper did not translate the section in which this important passage occurs,
though she refers to it implicitly in her introduction when she notes, “it is said thar prior to
realization of emptiness, it is almost impossible to distinguish between existence and inherent

existence....” (NE89: 37).

' This is a reference to the passage translated just above, p. 155. Cf also above, p. 155,
where Candrakirti says, “According to the Realists, inasmuch as there is an existence of 2
thing there is also an intrinsic objectivity [of that thing], because for them when things are
bereft of intrinsic objectivity then those things are in every way nonexistent, like the horns of
a donkey.”
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that “you cannot possibly present cause and effect for thar which is empty of
intrinsic reality!” (LRC: 453a)

We can perhaps get even further clarity by looking at Ruegg’s paraphrase of this key passage:

.. [S]o long as the theory (daréana) of nairdtmya or nipsvabhivata has not
been attained, a person cannot actually differentiate between simple existence
(yod pa [tsam]) and existence established in virtue of self-characteristic (rar g
mishan fiid kyis grub pa’i yod pa). So it is because they still take absence of self-
existence to be pervaded by (nihilistic) nonexistence (med pa) that philosophers
have often held that the system of cause and effect (rgyu 'bras) cannot be set
forth for that which is empty of svabhiva. (R89a: 305-306)

Finally, Ruegg comments on this in a note (still citing the LRC):

According to Tsor kha pa, in order not to fall into the extreme of nihilism the
follower of the Middle Way has to ‘save the appearances’ by means of the sys-
tem (rnam biag = vyavastha) of action and agent (bya byed) and of cause and
effect (rgyu ‘bras), which operates on the level of pragmatic usage (tha siiad =

vyavahira). (R89a: 306 n88)'*
Thus, there does indeed seem to be an important causal connection between (1) distinguish-
ing the import of mere existence (yod pa tsam) and (2) saving the appearance (or perception)
side (snang phyogs, “abhasa-paksa).
Now continuing with our LRC passage from above, Tsong Khapa writes:'”

[@384b] ... Therefore, through realizing that all things from the beginning
lack even an atom of intrinsically objective status, one does not fall to the ex.
treme of existence; and when one comes to the definite understanding which is
certain that, even though it is that way [i.e., things lack intrinsically objective
status], entities like sprouts and so forth do 70¢ amount to being non-things
which are empty with respect to being funcrionally efficacious (don byed pai
nus pa) [but rather] each have the power to perform their own functions, then
one abandons the extreme of non-existence.

** Though Ruegg seems to be quoting the phrase “save the appearances” from somewhere, [
could not find this specific phrase in Tibetan. He is perhaps here just citing the colloquial
British phrase for social formalities to paraphrase the Buddhist idea (which, of course, goes
well beyond such concern for politeness).

'’ Again, the Tibetan and Sanskric are in Appendix V. For references to alternate translations,
¢f- note 160 above.
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(Candrakirti’s] Lucid Exposition® also makes a clear distinction between the
non-existence of intrinsic reality and non-existence:

[The Buddhist Realist] says: “If you posit in that way that things do not
have an intrinsic reality, well then since in this way you repudiate (bsa/
ba) all of the Transcendent Lord’s statements [such as] “The maturation
of the actions one has committed will be experienced by oneself alone,’
and since you [thus] denigrate actions and effects, you are the chief of
Nihilists!”

[Answer:] We are not Nihilists. Having refuted the assertions regarding
both existence and non-existence, we clearly distinguish the nondual path
which leads to the city of nirvina. Moreover, we do nor assert “actions,
agents, effects, and so forth do not exist (ndsti, med).” So what do we as-
sert? We posit “these things do not have an intrinsic reality (nihsva-
bhavam, rang bzhin med).”

If you think, “since things which do not have an intrinsic reality [@385a]
cannot perform actions, [your view] is flawed!” That is also not the case —
because it is only things which [supposedly] Aave an intrinsic reality that
are not seen to act, and because it is only things which do 7oz have an in-
trinsic reality that zre seen to act.

Regarding that, the Realist’s declaration that “if there is no intrinsic reality,
then that refutation of intrinsic reality repudiates the arising of maturations
from actions” is a claim which is not different from the claim [by pseudo-Cen-
trists] that the reasoning which refutes intrinsic reality refutes cause and effect.

Both Centrists and Realists make the same claim that “if you refute cause and
effect then you are the chief of those with a nihilistic view.” However, whereas
Centrists do n0# claim to refute cause and effect, Realists, thinking that if you
refute intrinsic reality then you necessarily certainly refute cause and effecr as
well, call Centrists “Nihilists” (med pa p4) or “Ones with a nihilistic view”

(chad lta ba).

The majority of Tibetans pretending to be Centrists seem to agree with the Re-
alists in claiming that if you refute intrinsic reality then that reasoning neces-
sarily refutes cause and effect as well; and furthermore, taking the reasoned
refutation of cause and effect to be the Centrist system, that’s what they seem

to admire. (LRC: 384b—385a)

Tsong Khapa then gives some further phrase-by-phrase commentary to the passage just

cited from Candrakirti's Lucid Exposition, before then citing two more supportive passages

% Toh. 3860: Miilamadhyamaka-vrtti-prasannapadi-nima.
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from Candrakirti's Commentary on [Aryadeva’s] “Four Hundred.” The first passage further
elucidates the key subject under consideration here, namely intrinsic reality. In this passage
(the commentarial preface to XIV.23), translated below, we shall see that Candrakirti specifi-
cally links (indeed equates) the lack of an intrinsic reality to relativity (pratityasamuspida).
Therein he says that (1) Centrists are not Unrealists (dngos po med par smra ba) because they
are Relativists (rten cing ‘brel par byung ba smra ba), and thar (2) likewise they are not Real-
ists (dngos par smra ba) again because they are Relativists. In other words, to be a Relativist is
to avoid both of these extremes. Then in answer to the question, “Well then, what is this
‘relativity’ that you Centrists assert?” he states that (3) ‘relativity’ means precisely the lack of
intrinsic reality and (continuing the pragmatic/causal thread seen in the above passage) the
lack of intrinsically real production (rang bzhin ma skyes pa’i don). Finally, elaborating the
latter, he says that such intrinsically unreal production produces effects which are like illu-
sions, dreams, and so forth. The passage reads:'®’

Again, [Candrakirti’s] Commentary on [A.ryadeua 5/ “Four Hundred" states:

We are not Unrealists, because we are Relativists. If you ask, “Well then,
are you Realists?” — No, because of the fact that we are Relativists. If you
ask, “Well then, what 4o you propound?” ~ We propound relativity. If
you ask, “So what is the meaning of ‘relativity’?” — It means intrinsic re-
alitylessness (nihsvabiva, rang bzhin med pa), and that means not being
produced with intrinsic reality [or “that means intrinsic productionless-
ness”], and it means the arisal of effects which have the nacure (svabava,
rang bzhin) of illusions, mirages, reflections, gandharvas’ cities, emana-
tions, and dreams, and it means emptiness and selflessness.

Thus [Candrakirti] demonstrates how, through asserting relativity, [@386a]
one avoids propounding the two extremes of Realism and Unrealism. Moreo-
ver, through explaining that relativity means not being produced with intrinsic
reality, he avoids being a Realist; and through demonstrating thart the arisal of
effects — which are like an illusion, and so forth — is the meaning of relativity,

he avoids being an Unrealist. (LRC: 385b—38Ga)

'> The Tibetan is in Appendix V (the Sanskrit is not extant). Cp. NE89: 202-203; CMDR:
205-206; Snow III: 144—145.
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In preparation for the discussion of the second Candrakirti passage, Tsong Khapa next
devotes one short paragraph to a discussion of the word “thing” (vastul bhava, dngos po)
which forms parr of the word “Realist” (bhavavidin, dngos po smra ba). The passage reads:'™

(@386a] ... Therefore, ‘thing’ (bhavalvastu, dngos po) can be taken as cither
‘intrinsically real [thing]’ or as ‘functionally efficacious [thing]." The [type of]
‘thing’ [being rejected] in [saying ‘we are not] Realists’ [lit. ‘we do not pro-
pound that things exist’] is to be taken only as ‘intrinsically real [thing],’
whereas the [type of] ‘thing’ [being rejected] in [saying ‘we are not] Unrealists’
(lit. ‘we do not propound that things do nor exist’] is to be taken as ‘function-
ally efficacious thing’ — because when [Candrakirti] repudiates those two [ex-
tremes of existence and non-existence], he rejects intrinsic reality while indi-
cating that illusory causes and effects do exist. (LRC: 386a)

Tsong Khapa's second citation from Candrakirti then reads as follows:”!

Again, [Candrakirti’s] Commentary on [/fryadewz 5] “Four Hundred” states:'”

(If someone wonders:] “Does the recollection of a past subject (yul can,
visayin) not exist (med)?” [We answer:] “Who would say ‘it does not
exit’?! We do not repudiate relativity. He [Aryadeva] explains the way in
which it exists:

“Recollection” arises only as a false [subjectivity]

Regarding a false object (don, artha). [X1.25¢d]

... “False [/unreal / deceptive]” (log pa, mithya) means nothing other than
[(@386b] “lacking intrinsic reality” and “relativistic” ~ “false” does not
mean that [functional] things do not exist.

A past thing is not non-existent in all ways, because it is an object of rec-
ollection (dran par bya ba) and because we do see its effects. However, it
is not intrinsically objectively existent (rang gi ngo bos yod pa), because
that would absurdly entail that it [the “past” thing] would be permanent
and that it would be actually ascertained [in the present).

So [Candrakirti] states that these past things and so forth are not utterly non-
existent (ye med), yet neither are they intrinsically objectively real; and that

" The Tibetan is in Appendix V. Cp. NE89: 203; CMDR: 206; Snow III: 145.
' The Tibetan is in Appendix V (the Sanskrit is not extant). Cp. NE89: 203-205; CMDR:

206-207; Snow III: 145-146. Note that Wayman’s translation contains some major errors.

" An alternate translation for this Candrakirti/Aryadeva passage can be found in Ruth
Sonam'’s Yogic Deeds of Bodbisattvas, vs. 275 on p. 237.
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‘false’ or ‘deceptive’ (log pa'am rdzun pa) means ‘relativistic’ and does not mean
that things do not exist. Therefore, if you claim thar these phenomena are in-
trinsically objectively real you are a Realist or you fall to the extreme of exis-
tence; but if you assert [as Candrakirti does] that they merely exist you are nei-
ther a Realist nor an [Intrinsic-] Existentialist (yod smra ba). Likewise, if you
claim that outer and inner things are non-things which are empty of being
functionally efficacious, then you are an Unrealist or you fall to the extreme of
non-existence; but by asserting [as Candrakirti does) that they lack inerinsic re-
ality you do not fall to the extreme of non-existence. (LRC: (386a-b)

Finally, in the conclusion to this chapter of the LRC, Tsong Khapa says:'”

Therefore, not letting emptiness amount to an emptiness which entails being
devoid of functional efficacy, [@391a] one must have a way of positing relativ-
ity which entails cause and effect, even though there is no intrinsic reality. As

(Candrakirti’s) Commentary on [ffr_-yadewz 5/ “Four Hundred” states:'™*
And that being so, regarding any object (4on) [Aryadeva states]:

With respect to production, it does not come [from anywhere]
And likewise, with respect to cessation, it does not go [anywhere).

(XV.10ab]

So it definitely has no intrinsic reality.

If you ask, “If those [objects] have no intrinsic reality, then whar [else] is
there!?”'”5 — [we answer:] Whatever things (ngo bo, bhiva) are caused by
the thoroughly addicted and by the completely pure — that is, relarivisti-
cally originated [things] — that’s what there is ....

With this [Candrakirti] clearly answers the question, “If there is no intrinsic re-
ality, then what [else] is there!?” (LRC: 390b-391a)

"> The Tibetan is in Appendix V (the Sanskrit is not extant). Cp. NE89: 214-15; CMDR:
213-14; Snow III: 152-53.

7 An alternate translation for this Candrakirti/Aryadeva passage can be found in Ruth
Sonam’s Yogic Deeds of Bodhisattvas, vs. 360 on p. 281.

7% Cp. the same question (and subsequent discussion) above at the very outset of this LRC
translation (@383b), where Tsong Khapa said: “Therefore, regarding this [rhetorical] declara-
tion that ‘if there is no intrinsic reality entailing an intrinsically objective status (rang g7 ngo
bos grub pa'i rang bzhin), then what else is there!?’— undoubtedly it is clear thar this fails to
distinguish between the non-existence of a sprout’s intrinsic reality and the non-existence of
a sprout....”
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Having extensively quoted Candrakirti and Aryadeva (two key Dialecticist Centrists) in
order to establish his contention thar Centrists must contextually qualify statements regard-
ing reality or existence, always differentiating between mere existence and intrinsic existence,
Tsong Khapa then cites a passage in which Bhavaviveka (a Dogmaticist Centrist) clearly dif-
ferentiates berween an accepted mere “existence” (yod pa) as “dependently designative status”
(brten nas gdags par grub pa)(= “relativistic origination”), and an untenable “intrinsically ob-
jective status” (rang gi ngo bos grub pa). In this way Tsong Khapa further establishes implicitly
that such differentiations and qualifications are common among a// Centrists — they are not
just his own interpolations, nor are they only Dialecricist views.

Tsong Khapa then concludes this chapter with the following summary statement:'”

In this way, if you differentiate between the four ~ intrinsic reality and intrinsic
realitylessness (rang bzhin yod med, svabhiva-nihsvabhiva), and existence and
non-existence (yod med, bhava-abhiva) — you will reverse immeasurable wrong
notions and you will not make the mistake [of thinking] that the reasonings
that refute intrinsic existence refute mere existence. Thus, [@391b] since the
Centrists’ main response to Realist scholars is in terms of these four, I have ex-

plained this [here] somewhar. (LRC: 391a-b)

Epistemological Deconstruction/Negation'”

Overview
In Buddhist discourse epistemology is discussed in terms of “valid[ating] cognition”
(pramana, tshad ma) — that is, this discourse is concerned to determine which types of

cognitions are validating with respect to their objects, or which types are productive of valid

'6 The Tibetan is in Appendix V. Cp. NE89: 214-15; CMDR: 213-14; Snow III: 152-53.

77 Much of the discussion in this section draws from Ruegg’s masterful essay “On Pramana
Theory in Tsor Kha Pa’s Madhyamaka Philosophy” (R89a), as well as from Napper’s
Dependent-Arising and Emptiness (NE89). Further elucidation of many of these points can be
found in Tsong Khapa's extended discussion at £E: 336 [ and in Georges Dreyfus’ tour de

force Recognizing Realizy.
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knowledge. General Buddhist consensus is that there are two types of validating cognition:
direct perception (pratyaksa) and inference (anumdna). The former raises some of the onto-
logical issues raised in the preceding section, and it also raises epistemological issues regarding
the interrelationship between perception (*2bhdsa, snang ba) and conception (niveia, zhen pa;
also [vilkalpana, [rnam par] rtog pa) which will be treated later. The latter type of validating
cognition is subdivided into logical inferences which one deduces for oneself (svartha-
anumdna) and inferences which one causes others to deduce (parartha-anumana) through
public discussion, debate, and so forth. This last subcategory directly links the topic of epis-
temology in general (pramdna) with the topic of public syllogistic reasoning and debate
(prayogavikya).

The previous section discussed the nuancing and qualifying of ontological statements —
what it means to say that something exists or does not exist. There we saw (p- 160 above), for
example, that in an ontological context Candrakirti discriminated berween saying that a
functional thing is “false” (log pa, mithya) and saying that it is “non-existent” in every respect
(dngos po med pa). We will see in the present section that precisely the same types of distinc-
tions will be drawn in an epistemological context. So, for example, we will sce (p. 165 below)
that in the context of syllogistic argumentation, although for a Dialecticist Centrist the topic
in an inference (the dharmin) lacks intrinsic objectivity (svaripasiddha, rang gi ngo bo grub
pa) and truth status (satyasiddha, bden par grub pa), this does not mean that it has zo reality
status whatsoever (asiddha, mi grub pa). Likewise, in a more general epistemological context
we will see (p. 169 below) that to say that the perceived world is “error only” (viparyasa-
masra, phyin ci log tsam) does not entail that everything within it is utterly “unfindable” by a
any and all validating cognitions. What will hopefully begin to emerge from all of this is an
understanding of the #ype of reality status appropriately attributable to the perceived relative,
conventional, transactional world, and the reasons given for how it is that such relative,
perceived reality is not only no# contradictory with but is in fact entirely compatible with the

ultimate reality of emptiness. Only once these complex and essential points are understood
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we will be prepared to address the same issues of perceptions and emptiness in an esoteric,

Tantric context in the next chapter.

Centrist Qualifications of Validating Cognitions and Syllogistic Arguments

Just as Nagarjuna’s tetralemma examined above may seem at first to negate all types of
ontological reality status, so similar statements by Nagarjuna, Candrakirti, and others would
seem at first to negate the possibility of validating cognitions having any viable reality starus.
As Nagarjuna states in his Vigrehavyavartani (Toh. 3828, verse 51):"78

Validating cognitions (pramana) are neicher established by themselves, nor in
mutual interdependence, nor through other validating cognitions, nor through
their objects of validation (prameya), nor for no reason ar all. (VV's1)

As with the tetralemma, the apparent problem (of validating cognitions appearing to
have no basis) is again created through overnegation and is resolved through the same type of
careful qualification. It is reified validating cognitions and their substantialized objects that
are “neither established by themselves, ... [and so forth],” not any and all validating cogni-
tions whatsoever. As Ruegg explains in his elucidation of the ZRC:

This pramana-system does not... rest on a substantialistically conceived dyad of
pramana and prameya (nor on a substantialistically conceived triad consisting of
the former pair together with a cognizer or pramatr), as did the system criti-
cized by Nigirjuna, but rather on a logic and epistemology in which, for trans-
actional and pragmatic (vydvaharika) purposes, the terms exist without being

hypostatically established (bden par grub pa). (R89a: 298)

Thus, validating cognitions and their objects do not (could not) exist in any substantial, rei-
fied sense; they do, however, exist and function in their proper sphere.'” More specifically
(and most importantly) here, “transactional and pragmatic” (vydvahdrika) validating cogni-

tions do exist and function in the sphere of conventional reality. (We must return often to

% The following is my translation, from the Sanskrit as cited by Ruegg at R89a: 285:

ndiva svatah prasiddhir, na parasparatah, parapramanair va /
na bhavati, na ca prameyair, na cipy akasmar pramanandm //

' Cf below, p. 168 fF
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this important and elusive point: conventional reality & a type of reality; it is not just

)IBO

unreality.)™ Ruegg's analysis of Tsong Khapa then carries the above general epistemological

observation over into the area of syllogistic argumentation:

Accordingly, Tson kha pa’s Prasangika-Madhyamaka thought has discarded the
prerequisite of ubhayasiddhatva, or mthun snan du grub pa — i.e. the being onto-
logically established in common — demanded by Bhavya following the vida-
tradition without, however, giving up the logical and epistemological principle
of pramana as developed by Dharmakirti that the subject or qualificand (dbar-
min) in an inference should not be unreal (asiddha). For, whilst the Prasangika-
Madhyamika's dharmin is ceruainly not raz gi sio bo grub pa (svaripasiddha)
‘established in self-existence’ and bden par grub pa [satyasiddha) ‘hypostatically
established’, it is not unreal either inasmuch as it exists in transactional usage

(tha siiad du yod) (vyavaharikasat]). (R89a: 298; brackets added)

To elaborate: In Indic traditions there is the generally accepted principle chat if one
wants to elicit an inferential valid cognition in an opponent with whom one is debating, then
both oneself and the opponent must agree that the subject under discussion (the dharmin,
e.g., “sound”) is not entirely unreal or unestablished (asiddha). However, according to the
Dialecticist (and contra the Dogmaticist), two debaters need nor agree that this subject has an
intrinsic, objective truth-status, and in this way they need not be in agreement with respect
to its precise reality status (that is, there need not be ubbayasiddhatva in this regard). What is
required is that they both avoid positing that the subject is unreal (asiddha). For a Dialecticist
it is possible (indeed necessary) to deny (intrinsic) reality status (svaripasiddha, satyasiddba,
and so forth) to a topic (dharmin) without thar rejection entailing that the topic is entirely
unreal (asiddba). Conversely, a Dialecticist statement indicating that a certain conventionally
accepted topic is asiddha must be understood as having an implied qualifier so as to read
a-svarlipa-siddha, a-satya-siddha, and so forth. Thus, in parallel with our discussions in the

previous scction, Tsong Khapa argues in his LRC that a proper understanding of qualification

**" As Guy Newland has put it: “the conventional elements of the path ... do exist and are
effective. They exist only conventionally, but to exist conventionally is to exist.” (NG99: 81)
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in ontological contexts leads to a proper understanding of qualification in epistemological
contexts: '*!

Thus, when you see that the Teachings refute the propounding of intrinsic
reality, you will forsake philosophical positions thar posit an intrinsic existence
having intrinsic reality status, and then you will also be able to understand that
it is reasonable that things should function in the absence of intrinsic reality.
And through this you will distinguish between the non-existence of intrinsic
reality and [utter] non-existence, and thus you will also distinguish berween
intrinsically real existence and [simple, unreified] existence, and thereby you
will also come to understand how a non-intrinsically real validating cognition
(pramana) can validate (jal ba) a non-intrinsically real epistemological object

(prameya, gzhal bya). (LRC: 460b—461a)

Now just as we saw in the previous section that in an ontological context it is virtually
impossible for a non-Dialecticist (such as Bhavya mentioned in the Ruegg passage above) to
conceive of existence in a non-intrinsic way, so in the present context it is virtually impossible
for a non-Dialecticist to conceive of an existent dbarmin as anything but a substantially exis-
tent dharmin. However, this type of incoherent dbarmin must be rejected by the Dialecticist
on all levels (including the conventional/transactional/ relative).'® Since this is the case, it is
sensible to ask: On what basis (with what understanding of dbarmin) will the Dialecticist be
able to debate with the non-Dialecticist?

The answer to this complex question emerges from an application of Tsong Khapa's
original discernment of three “modes of cognitive apprehension” (Zzin sshul) or “perceptual
habits” (dzin pa, dzin stangs; *musti, *graha) which he developed in the LRC and in the EE.

These three are the cognitive apprehension of an object (1) as truly existent (bden par yod par

! ... de ltar rang bzhin khas blangs pa la gnod byed bstan pa rmams mthong ba na, rang gi ngo
bos grub pa'i rang bzhin yod par dzin pa’i grub mtha’ dor bar gur la, de nas rang bzhin med

pa la bya byed 'thad pa yang rtogs par nus pas rang bzhin med pa dang med pa so sor phyed par

gyur la, de's phyir rang bzhin yod pa dang yod pa yang so sor phved par | ur bas [@461a)] rang
bzhin med pa'i gzhal bya la rang bzhin med pa'’i tshad mas al ba lz sovs pa ang rtogs par_gyur
ba yin no, , (LRC: 460b—461a). Cp. CMDR: 333; Snow III: 272. Cf also R89a: 305 for an

alternative translation and discussion of part of this LRC passage.

182

See R89a: 297, n. 53, for an elaboration of this point.
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dzin pa); (2) as unreally/falsely existent (brdzun par yod par dzin pa), as like an illusion (sgyu
ma lrar); and (3) as simply existent, unqualified with respect to truth or falsity (or intrinsic
teality) (bden brdzun de dag gang gis kyang khyad par du ma byas par spyir yod pa tsam zhig tu
dzin pa).'” Ruegg elaborates:

[t is, then, this last kind of cognitive apprehension that yields the unspecified
TRANSACTIONAL pramana found to be available to both the Substantialist and
the Madhyamika, and which thus makes possible a well-founded and mean-
ingful discussion between the two. This is accordingly quite independent of the
fact that the two parties do NOT share a common autonomously PROBATIVE
pramana (sgrub byed kyi tshad ma), or a commonly established (mthun snas du
grub pa : ubhayasiddha) — and on the samuvrti-level vircually self-existent (ran gi
mishan #iid kyis grub pa) — subject of inference (dharmin = chos can) that had
been posited by Bhavya. (R89a: 302)

Such a transactional or conventional pramana and dharmin are existent and acceptable for
the Dialecticist; they are existent in that they are not utterly non-existent (asiddha, abhiva)
and in that they are conventionally existent (and again, to exist conventionally is to exist). As

Ruegg elaborates elsewhere:

.. According to Tson kha pa .... in the inference embedded in MMK III 2cd,
the terms are in transactional usage (tha sfiad du) existent for the Prasangika
too. [Note 48 adds: “To have such transactional-pragmatic (vydvahirika), and
surface-level (sanivrea), existence is regarded as sufficient because anumdna and
prayogavakya [syllogism] themselves belong to the transactional level of

' The full LRC passage here is: myn g yod par ‘dzin pa lta bu la ‘dzin tsul gsum ste; myu gula
rang gi ngo bos grub pa'i rang bzhin yod par dzin pa bden par yod par dzin pa dang, myu gu
rang gi ngo bos grub pa med kyang sgyu ma ltar du yod par ‘dzin pa brdzun par yod par dzin pa
dang, bden brdzun de dag gang gis kyang khyad par du ma byas par spyir yod pa tsam zhig tu
dzin pao, , (LRC ACIP: 452b) These same three are also elaborated in a more concise form
in Tsong Khapa's EE: “In regard to (phenomena) such as a sprout, there are three perceprual
habits: one holding it to be objectively existent; one holding it to be objectively inexistent;
and one holding it without qualifying it in either way.” (EE: 342) The Tibetan here is: myu
gu lta bu la rang gi ngo bos yod par ‘dzin pa dang der med par dzin pa dang de gnyis gang gis
kyang khyad par du ma byas pa'i ‘dzin pa gsum yod.... (ACIP: 90b) See also EE: 336 ffiand
Thurman’s discussion of these three in his Introduction wherein he speaks of “the perception
of objective existence in things, the perception of objective non-existence of things, and the
perception of things unqualified as regards objective status, the non-judgemental, oblique, or

peripheral perception.” (EE: 168 ff)
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sanvrti.”] ... For the Prasangika vadin, then, the dbarmin exists in the domain
of transactional usage (vyavahara), which is the proper domain of anumana and
prayogavakya too. (R89a: 297)

Conventional Validating Cognition

The above discussion leads us to consider one of Tsong Khapa's more original (and
controversial) contributions, namely his elaboration of what is called “conventional validat-
ing cognition” (vydvaharika-pramana, tha snyad pa’i tshad ma).'™ To get a handle on this
complex topic it is very useful first to clarify what was meant above when it was observed
that cthe dharmin, anuména, and prayogavikya all have as their “proper domain” the “domain

of transactional usage” (vyavahara).

Two validating cognitions, two “proper domains” or “spheres of authority”'*

In brief, Dharmakirti presented two subdivisions of validating cognitions, one ultimate
(paramértha-pramana) and one conventional (vyavaharika-pramina). Following and expand-
ing upon Candrakirti, Tsong Khapa gives this a Centrist reading, aligning these two validat-
ing cognitions with the two realities, ultimate and superficial (paramartha-satya and sanvrei-
satya), respectively. This alignment is one-to-one and mutually exclusive. Ultimate validating
cognitions (involving “ultimacy-seeking analysis”) are propetly aimed only at seeking the
ultimate reality of things; not finding any substantial, independent, intrinsic ultimate reality
or object, the (only) ultimate objects they find and validate are emptinesses (lacks of intrinsic
reality). Likewise, conventional validating cognitions are properly aimed only ar analyzing

and validating superficial, perceived, conventional objects/realities. Thus, each has its own

" This is what in the passage above Ruegg referred to as “TRANSACTIONAL pramina.” Ruegg
explains that it is precisely this type of validating cognition which “has then to be
distinguished from a svamata-pramana (ran & lugs kyi tshad ma) by means of which a
dharmin might be thought to be established hypostatically or onto-logically.” (R89a: 302)

"% Napper is the only contemporary buddhologist I have found who has clarified this
important notion of “domains” — what she calls “spheres of authority” — at some length
(NE89: esp. 5460, ... 64), so I will rely on her extremely helpful exegesis in this present
subsection.
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proper “domain” or “sphere of authority,” and it is improper to apply one validating cogni-
tion to the other’s domain." It is “improper” in the same way that, for example, it would be
improper (or not useful) to apply a visual consciousness to a sound: such an object (sound) is
“outside the sphere of authority” of visual consciousness, and thus such a consciousness can
provide no knowledge with respect to such an object.'”

Now one may wonder (as did many Indians and Tibetans) abour the reality status of
the sphere of conventional validating cognitions. After all, as Ruegg states: “[W]hereas
anumdna belongs to vyavahira and sanivrti, it has to be noted that Candrakirti has described
sarivrti as having for its essence an entity realized in error only (viparydsamatrisidititma-

"% (R89a: 303) If the relative, transactional sphere is at its very

bhavasattiki samuvrtih).

“® " . . . .
essence “error only,” then it would furthermore seem thar any cognitive processes such as logi-
cal inference (anumana) which “belong to” that sphere would have to be entirely erroneous
in essence as well, and that any such processes could thus yield only erroneous, invalid

knowledge. Many of Tsong Khapa's predecessors, contemporaries, and successors did indeed

voice such objections, and Tsong Khapa spent a great deal of time (in the £E," LRC, and

** This is sometimes expressed so succinctly as to be easily missed. For example, this is what
is being addressed when Thurman says, “Just as conventional realities are objects for mun-
dane cognitions, so ultimate realities are objects for transcendent cognitions, such as the holy
wisdom of spacelike equanimity, the Buddha’s inconceivable wisdom, and so on.” (EE: 147);
and when Newland says: “[For Gelugpas] Each of the two truths is a certain type of object
for a certain type of mind, and neither knocks the other out. In the Middle Way system, the
two truths are objects found by conventional and ultimate valid cognizers...." (NG99:

33-34).
'87 See NE89: 55-56 for further elaboration.

** Ruegg gives fuller Skt in note 75 with PPMV refs. Sprung pp. are 40 and 59. Sprung p.
59 has “the false everyday world ... exists only in virtue of an unfounded belief in the reality
of a personal self, which is a pure misbelief.” Thurman (EE: 332 [F) translates this as “merely
erroneous.”

' See esp. EE: 332—44.
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elsewhere) defending his position that conventional validating cognition is in fact valid. This
is a very complex matter, and we will only give the briefest outline of his position here.

Again, as in the ontological context discussed previously, the key to properly under-
standing this lies in qualification ~ in ascertaining precisely what is (and what is 7o) being
negated by the term “error only” (viparydsamatra). Ruegg continues with a paraphrase-trans-
lation of the EE:

For Tson kha pa, the restriction ‘viparydsamatra’ does not, however, have the
effect of precluding whar is thus realized from being realized by a cognition
that is not erroneous/deviant (such as anumana and rigs Ses). This is because the
restriction ‘viparydsamdtra’ is considered by him to be intended solely to negate
the idea that what belongs to sanivrti is realized (or realizable) through an
analysis (dpyod pa = vicra) that investigates the mode of existence (yod tshul, of
entities on the samurti level).' Nevertheless, vydvahdrika-pramana is in fact re-
quired as a cause of the correct cognition of the paramartha (as said by

Nagarjuna, MMK XXIV 10ab)."”! (R89a: 303)
Alienated individuals invariably, instinctually, and always perceive superficial, relative
objects within conventional reality (sarvrti) as having their own intrinsic (non-conventional,
non-relative) reality. However, ultimacy-seeking analysis, which explicitly and exclusively

seeks out intrinsic reality, will find nothing (that is, no intrinsic reality) when directed toward

** The Tibetan for Ruegg's paraphrase of this passage from the EE is referenced and given in
his note 76: smra ba po’i brjod dod ni yod tshul Ji lear yin dpyod pa’i dpyod byed kyis rmyed pa
dgag par dod nas “tsam” smos kyi / ma “khrul ba yin pa’i shes pas rnyed pa gog pa minte/ ...
The Tiberan then continues (from ACIP: 88b): tshig gsal las, dpyad pa zhib mo Jig rten gyi tha
snyad la beug pa 'dis ci dgos zhes kho bo cag kyang de skad du smra ste kun rdzob phyin ci log

tsam gyis bdag gi ngo bo yod par rnyed pa, zhes gsungs pa’i phyir ro // Thurman’s translation is:

...the express intention of the speaker is to refute that (superficial objects) are
discovered by analyric cognition that analyzes the modes of existence (of those
objects), thus he says “merely,” and he does not refute (the possibility) that
such objects can be encountered by non-erroneous cognitions; because as
(Chandrakirti) says in the Lucid Exposition, “We say ‘what’s the use of such
application of fine analysis to mundane conventions?” as the superficial is found
to have its self-existence merely by erroneous cognition.” (EE: 338)

! Ruegg gives EE Tibetan and ref. in note 77. Thurman’s £E trans. is on p. 343.
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any such objects. In this sense and in this sense alone superficial reality is said to be “error
only.” Nevertheless, analysis (such as logical inference or reasoning consciousness [anumaina
or rigs shes]) involved in conventional validating cognition can validate conventional objects
as (conventionally) true or false, and thus in this sense even though superficial reality is “error
only” (with respect to perceived intrinsic reality), a conventional validating cognition can be
non-erroneous with respect to its (conventional) object; in other words, it does provide
knowledge which is valid."”* Moreover, analysis involved in conventional validating cognition
can be used (indeed must be used) to properly infer the ultimate (emptiness), laying the

necessary foundation for the subsequent direct intuition of the ultimate.

Four further epistemological distinctions'”

The above distinctions between “spheres of authority” are further nuanced (and com-
plicated) by a detailed analysis Tsong Khapa makes in which he carefully distinguishes be-
tween an object’s:

1) being unable to withstand analysis by reasoning (rigs pas dpyad mi bzod pa) and its

2) being refuted by reasoning (rigs pas gnod pa);
as well as between an object’s:

1) being not found by a reasoning consciousness (rigs shes kyis ma rnyed pa) and its

2) being found to be non-existent by a reasoning consciousness (rigs shes kyis med par

rmyed pa).'™

' Guy Newland restates these observations: “... conventional phenomena are not truths, but

are falsities (rdzun pa, mrsd) because they do not exist as they appear.... Nonetheless, both
truths are objects found by authoritative sources of knowledge (sshad ma, pramdna).”(NG99:
83, points 3 and 4)

* This brief subsection is drawn from Napper’s brilliant elucidation at NE89: 54/, which
in turn “relies heavily on Lo-sang Dor-jay’s Analysis of Special Insight” (NE89: 671 n. 77).

194 Cf NEB89: 55; and 671, note 78.
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While there is no space here to go into the intricacies of these distinctions, it will be useful to
cite some of Napper’s (via Lo-sang Dor-jay’s) very helpful elucidation of the intersection be-
tween these distinctions and the two spheres of authority:

[Tsong Khapa] agrees that if something could withstand analysis by reasoning,
or ultimate analysis, then it would be truly, or ultimately, established. However,
[the fact that no phenomenon can withstand analysis by reasoning]... does not
for him entail that phenomena are therefore refuted by that reasoning.

... [TThe reasonings of ultimate analysis have no authority with respect to
merely conventionally existent phenomena. The sphere of authority of ultimate
analysis is any sort of ultimate existence; ultimate analysis is seeking to find
concrete or inherent existence, .... Conventional phenomena cannot withstand
analysis by reasoning and are not found by that reasoning, but they are neither
refuted by that ultimate reasoning nor found to be non-existent by i, for they
are outside its sphere of authority.

. [Bleing found by the reasoning of ultimate analysis and being able to
withstand analysis by that reasoning are also not the same, for emptiness is
found by the reasoning of ultimate analysis but is not able to withstand analysis
by that reasoning. Nothing is able to bear analysis by reasoning; only emptiness
is found by the reasoning of ultimate analysis. (NE89: 55~56; brackets added)

These complex observations can be somewhar clarified by presenting them in tabular forma:

By An Ultimate (Ultimacy-Secking) Validating Cognition:

A Conventional Ultimate Reality as Ultimate Reality as
Reality Intrinsic Reality Emptiness
Can bear analysis NO No No (emptiness of
emptiness)
Is refuted NA (outside sphere Yes Yes (as intrinsic)
of authority)
Can be found NO No YES (it’s a knowable)
Can be found 10 be | NA (outside sphere Yes No (it's a knowable)
non-existent of authority)

Table 2: Ultimate Validating Cognitions
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By A Conventional Validating Cognition:
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A Conventional Ultimate Reality as Ultimate Reality as
Reality Intrinsic Reality Emptiness
Can bear analysis NA (this cognition | NA (this cognition NA (this cognition
does not analyze) does not analyze) does not analyze)

Is refuted NA NA (outside sphere) | NA (outside sphere)
Can be found YES NA (outside sphere) | YES (serves as cause)
Can be found to be NA NA (outside sphere) | NA (outside sphere)
non-existent

Table 3: Conventional Validating Cognitions

The foregoing presentations and analyses should demonstrate just how complex and
nuanced the Indo-Tibetan Buddhist epistemological system is. This highly sophisticated
system, developed over many centuries in India and Tibet, was used creatively and brilliantly
by Tsong Khapa to precisely define how and why it may be maintained that a non-intrinsic,
nonabsolute, conventional, relative reality may be validly ascertained and known. While we
have just scratched the surface here, the potential value of the contribution that these Indo-
Tibetan traditions can make to global epistemological exoteric discourse should be clear. We
will chen see in our concluding chapters how Tsong Khapa brings this same epistemological
acumen to bear on esoteric issues in Buddhist Tantra. By then we should have raised a few

“mystical” third-eyebrows on the Karz-Forman side of our table!

Conceptual Deconstruction/Negation

Overview

[OJne must understand that when we use the term “nonconceptual,” it can mean
different things in different contexts.

— H.H. the Dalai Lama (Hea/ingAnger, p- 129)

It is well-known and accepted within all Buddhist traditions that the ultimate intuition

of a buddha is said to be “nonconceptual,” and that the ultimare reality that is the object of
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such an intuition is itself “inconceivable.” What exactly such statements mean and enail,
however, has been a source of perennial confusion and a topic of great debate (indeed we
shall see it was one of the central topics of the “Great Debate” at Samye). In particular, what
role (if any) some type of “conceptuality” might have on the path to such a “nonconceptual”
ultimate intuition of such an “inconceivable” ultimare reality has proven highly problematic
and contentious.

As in the ontological and epistemological sections above, we shall see in this section
that Tsong Khapa argues that care must be taken to determine the precise target and scope of
the neganda of terms such as “nonconceprual” to avoid both undernegation and (more often)
overnegation. As we'll see, he will argue again that the negative prefix must not be taken in
too broad a way, that it must be taken in a very precise, surgical way: here, in many contexts,
the negative prefix “non” does not negate any and all examples of its negandum “conceprual-
ity,” it negates only conceptions of intrinsic reality. In this way, Tsong Khapa will reserve a
place for certain other types of conceptuality on the path and - even more provocatively — in
the “nonconceptual” ultimate intuition characteristic of the fruitional state of buddhahood
ieself. (This will be elaborated in the context of deity yoga in the next chaprer.)

However, to simply state this conclusion will miss too much of deeper meaning and
broader context, including the many important issues therein implied and thereby entailed.
To derive the maximum benefit and impact we must methodically work our way through
this complex terrain to reach Tsong Khapa’s conclusion. This broader context must (again)
first be explored in an exoteric domain before we can appreciate and discuss how these same
issues play out in an esoteric domain. We will thus now explore this broader context ar three
levels within exoteric discourse. First (p. 175 JF), at the broadest level we will situate this
issue of “nonconceptuality” within the wide, typologically related sets of themes, topics, and
currents so meticulously drawn out and analyzed in Ruegg’s R89 book (as alluded to in
chapter I above). Within this brief overview, I will also introduce my own distinction

between what I will call a “weak position” and a “strong position” that can be adopted with
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respect to (non)conceptuality at any level of discourse, and I will trace the perenniality of
these issues. Second (p. 187 ff), at a mid-level of application, we will discuss this issue of
“nonconceptuality” in the context of more directly related topics having to do with mind
and mental functions, mental activity, and so forth. And finally (p. 202 JfF), at the most
specific level, we will explore in some detail Tsong Khapa's analysis of the meaning of the
terms most directly translatable as “(non)conceptuality” ([a]kalpand or (4] vikapa, rtog pa
(med pa] or rnam par [mi] rtog pa; as well as [an]abhbinivesa, [mngon par] [mi] zhen pa).

It is important to stress here at the outset that I will herein be using the term “concep-
tual(ity)” in an intentionally open, inclusive way to refer to the broadest spectrum of processes
which can be described as intentional, including those processes which are constructive
(creative, synthetic, aesthetic) and hence contenc-full, deconstructive (rational, analyrtical,
discriminative) and hence content-emptying, as well as deductive, linguistic, imagistic,
analogical, and so forth. It must be acknowledged here thar this use of the term “conceptual”
is misleading, for as we have seen many times above, both perception and conception (snang
zhen) are often presented as completely interrelated, as “two sides of the same Klein.” Thus,
whereas the perceptual might seem to be linked to the material “apparent” world only, and
the conceptual might seem to be linked to mental processes only, in fact both are intimately
linked to both. These interconnections should be borne in mind throughour all of our dis-

cussions below.

Broad Level Context: Related Themes: Weak and Strong Applications

Typologically related themes, topics, and currents regarding (non)conceptuality
At the outset of R89 Ruegg describes the typologically related themes compared and

contrasted throughout his book:

In the following essays an attempt is made to investigate a pair of themes in Bud-
dhist thought by considering, in historical and comparative outline, their treatment
in some traditions of Indian and Tibetan Buddhism .... The two themes are,

schematically stated, ‘nature’ and ‘nurture’ in the twin realms of soteriology and
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gnoseology, a pair of topics that call for examination in terms of the notions of ‘in-

. Y ¢ - ? L . . r . .- ..
natism’, ‘spontaneism’ and ‘simultaneism’ as contrasted with graded acquisition

and reinforcement through progressive cultivation. Connected themes are enstatic

concentration (gnoseological rather than cataleptic) as against intellectual analysis,

ethical and spiritual quietism in contrast to effort,

apophaticism. (R89: 3)

These contrasting themes are usefully juxtaposed in table form as follows:

and cataphaticism as opposed to

A. Nature

B. Nurture

Innatism, spontaneism, simultaneism

Gradualism, graded acquisition and
progressive cultivation

Gnoseological enstatic concentration

Intellectual analysis

Ethical and spiritual quietism

Effort

Cataphaticism

Apophaticism

Table 4: Nature and Nurture Themes

Ruegg then goes on to describe the various pairs of topics which he considers under

these themes. These topics can again be usefully juxtaposed in table form as in Tzble 5 below.

Note that the members of these topic-pairs are in opposition to each other. Thus, it should

not be thought that a centrist position is to be found through somehow balancing or inte-

grating columns A and B. Finally, while some of the topic-items in column A of Tzble 5 be-

low are related to the “nature” theme column of Table 4 above, and while some of the topic-
p

items in column B below are related to the “nurture” theme column above, such a one-

to-

one correspondence does not necessarily always hold between the columns of the two tables.

The topic table is as follows:
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A. Topic

B. Contrasted or Opposing Topic

Hva shang Mahiyina (in ‘Great Debate’)

Kamalaila (in ‘Great Debate’)

‘Simultaneist’ (cig c/har, yugapad) sponta-

neity and naturalness

‘Gradualist’ (rim gyis, krama) reinforcement
and cultivation

Tathagaragarbha (Buddha-nature) under-

stood as a positive quality or essence

Tathagaragarbha understood as emptiness

Shentong (gzhan stong, “parabhivasinyati)
— extrinsic emptiness

Emptiness as absolute negation

dkar po chig thub (‘sole white remedy’ that
“by itself ‘cures’ all conceprual construc-
tions and discursivity of thinking”)

(Rejection of this on the basis that no one
such remedy exists, or that such a cure as
understood is not needed)

Neo-Mahamudri (Satric)

Classic Mahimudri (Tantric)

Empbhasis on priority of quietistic medita-
tion ($zmatha, zhi gnas) and enstatic con-
centration (jog bsgom) over analytic medita-
tion (vipasyand, or savicarabhavana (dpyad
bsgom))

Emphasis on conjunction and integration of
analytic meditation (vipasyana) with qui-
etistic meditation ($ematha) and enstatic
concentration

Table 5: Contrasting or Opposed Topics Within Nature and Nurture Themes

Now we can make a few observations about these tables. First, Tsong Khapa is clearly

solidly in column B. Second, items in either column (say, column A) are typologically related

in such a way that a person who adopts, advocates, or (over-)emphasizes any one item in that

column might be likely to do so with other items in that same column but will be very un-

likely to do so with items in the other column (B, in this case). Thirdly, when column A is

(over-)emphasized then there is a tendency towards what we have described as “under nega-

tion” and reification, whereas when column B is over-emphasized there can be a tendency

towards “over negation” and nihilism (what is sometimes referred to as “deli hting in emprti-
g g p

ness”). Thus, we see throughout much of Tsong Khapa's exoteric work (LRC, EF, and so on)

a great concern to resist and refute positions in any way similar to anything in column A.

Finally, as I will show in subsequent chapters, and as an extension of Ruegg’s pioneer-

ing work, there is throughout much of Tsong Khapa's esoteric NRC an explicit typological
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linkage between the division of exoteric topics in the tables above and two sets of esoteric
topics which are described as “nonconceprual yogas” (ma brtags pa'i ral byor) and “con-
ceptual yogas” (brtags pa'i rnal ‘byor). For Tsong Khapa both of these types of yogas are nec-
essary, and both must be completely integrated, as with famatha and vipasyana (see last entry
of column B of Tzble 5 above).

Now to generalize based on the above observations: two different orientations toward
the path (and its fruition) have emerged historically (and/or typologically) within Buddhism,
each claiming to accurately represent “the tradition” and each highly critical of the other.”
Ruegg has characterized proponents of these two opposed trends, orientations, or “currents
of thought” as emphasizing either “non-constructivism,” on the one hand (column A), or
“analysis,” on the other (column B). He has described these opposed currents as follows:

The current of thought in Tibet, and earlier in India, that thus empbhasized, to
the practical exclusion of all other exercises, the cultivation of non-construction
(akalpa[na), avikalpa, etc.) and the spontaneous and gnoseologically innate
recognition of Mind together with its Quieting (szmatha) was opposed by a
school of thought that laid much stress on correct analysis (bhiwtapratyaveksa =
yari dag par so sor rtog pa) leading to the full development of the investigation of
the factors of existence (dharmapravicaya = chos rnams fin tu rnam par ‘byed pa)
and of discriminative knowledge born from meditative realization (bbhavana-
mayi prajid) together with Insight (vipasyana = lhag mehon). (R89: 110)

For our purposes, I will characterize these two currents respectively as “anti-concep-
tual” and “pro-conceptual.” Here the prefix “anti-" will mean “rejecting or at least deeply
suspicious of the soteriological value of” (conceptuality), and “pro-" will mean “insistent on
the necessity and soteriological value of” (concepruality). As mentioned at the outset of this

section, by “conceptual” I have here in mind the broadest spectrum of processes (not only

% Representatives of both groups have a claim to being “Buddhist” from a historical (and
numerical) perspective, even if either might at times deny the other proper inclusion in this
category. It is not my intention to take sides on such claims herein. However, while both
sides have many plausible arguments and exegerical strategies, [ am persuaded by Tsong
Khapa's arguments and positions.
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“mental processes”; here we may recall the bodily/material emphases of those such as Bour-
dieu discussed previously). Thus, in this sense, in addition to its obvious mental connota-
tions, to be “pro-conceptual” is also to be pro-perception (-side), to “save the appearances” in
Ruegg’s terms, and it is to be pro-form (“emptiness is form™), and pro-body. Notwithstand-
ing such limitations, with these clarifications we will proceed forthwith with the admittedly
inadequate terms “anti-conceptual” and “pro-conceptual.”

Through the lens of Tsong Khapa's many writings we get a clear picture of the histori-
cal continuity of his own pro-conceptual current. Tsong Khapa traces this current from the
carliest Buddhist Swstas and Sizras, through the Indian commentarial tradition (beginning
with Nigirjuna himself in the first century CE, through Aryadeva in the third, Vasubandhu
and Asaniga in the fourth, Candrakirti in the seventh, Kamalagila in the ninth, and Atisa in
the eleventh centuries CE), and then through various Tibetan commentarial traditions, and
right up to his own day. However, Tsong Khapa also gives us a clear picture of the fact that
various anti-conceptual traditions also had a long and persistent history. Sometimes he di-
rectly cites persons or texts from these anti-conceptual traditions, and at other times he cites
them as unnamed objectors (pitrvapaksas) in pro-conceptual texts. The abundance of such
anti-conceptual examples indicates that such positions were indeed very persistent and perva-
sive.

In his own study of these issues Ruegg likewise cites other scholars who have discerned
in earlier Buddhist canonical sources “Some aspects of the proto-history of the opposition
between ‘simultaneist innatism’ — expressed in mystical or cataphatic terms — on the one side
and analyrtical, and gradualist, cultivation — expressed in terms of intellection or apophati-
cism —on the other side ...." (R89: 8; ¢f also 125; ch. IV). He also notes, “The fact that they

[the simultaneist views associated with Hva Shang] are envisioned in the Mahayinist
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canonical texts cited by Kamalaéila [in his third Bhavanakramal leads one to suppose that

they are quite old opinions.” (R89: 96)'%

Weak and strong positions regarding (non)conceptuality

In addition to the above observations regarding the two currents, I will now further ar-
gue that there are both weak and strong positions that can be taken within these two. If the
former current is “anti-conceptual” in that it is decply suspicious of the soteriological value of
any processes that could be described as “conceptual,” then a strong anti-conceptual position
would completely eschew the value of any such concepruality for anyone at any stage of the
path (if indeed “stages” and “path” were even accepted within such a strong subsitistic posi-
tion), arguing that the desired nonconceptual fruit could not possibly come from a concep-
tual cause and that all concepts are thus binding to sarhsra and to be abandoned post haste.
According to Tsong Khapa and most others in the Tibetan tradition, such a strong anti-con-
ceptual position is characteristic of “the Hva-shang’s view.” A weak anti-conceptual position
would relegate such conceprual processes to a necessary earlier portion of the path (some-
times only for the lowliest practitioners), advocating that certain conceptual processes are
“necessary evils” to be used preliminarily to clear away certain negative propensities, condi-
tionings, and so forth, only to be promptly discarded once their job is done. (Some have at
times ascribed this slightly moderated position to the Hva-shang.)

If the other current is “pro-conceptual” in the sense that it emphasizes that at least
some forms of “conceptuality” are fundamentally necessary (even if not sufficient) for all
practitioners on the path, then a weak pro-conceptual position would maintain that this is so

for a significant portion of the path. A moderately stronger version of this “weak” pro-con-

" Ruegg discusses this further at 138-39 JF and in many other places scattered throughout
R89. His final chapter (IV, pp. 138-212) on “The Background to Some Issues in the Great
Debate” is dedicated to “identifying earlier examples or prefigurations of these themes.”
(R89: 141)
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ceptual position will argue that certain forms of conceptuality are necessary for all practitio-
ners for the entire path right up to the fruitional state of buddhahood. Finally, and most pro-
vocatively, a strong pro-conceptual position will maintain that some forms of “conceptuality”

necessarily remain even in the final fruitional “nonconceptual” state itself.

The spectrum of positions regarding the value and role of “conceptuality” can be ar-

rayed from left to right as follows:

strong anti- weak anti- weak pro-  : weak-moderate strong pro-
conceptual conceptual conceptual : pro-conceptual conceptual
All conceptual- | Some conceptu- | Some conceptu- ! Some conceptu- | Some conceptu-
ity is to be ality may be ality is necessary | ality is necessary | ality is necessary
abandoned for | useful for some | for all for a sig-  for all right up | for all right up
all throughout | at preliminary | nificant portion : # the fruitional | #0 and even in
the path stages of the of the path ! state of buddha- | the fruitional
path i hood state of buddha-
: hood

Table 6: Weak and Strong Positions Regarding (Non)conceptuality

Moreover, regarding the pro-conceptual position favored by Tsong Khapa and his

sources, although I have not seen the weak and strong variations of this position explicitly

extrapolated as such as a set of two, I maintain thar there are at least implicitly these two dis-

tinct (if interrelated) positions, approaches, or emphases apparent throughout Buddhist lic-

erature as a whole, within both exoteric as well as esoteric genres. Although Tsong Khapa

identifies and defends these weaker and stronger pro-conceptual positions in much greater

detail in his exoteric writings (e.g., LRCand EE), it is significant that in his esoteric NRC he

frequently recapitulates the exoteric versions of these arguments, carefully discussing and

typologically linking them to their esoteric counterparts in the NRC. Without such ground-

ing, Tantric theory runs all too quickly amok.

When we consider that Tsong Khapa elaborates these weaker and stronger pro-con-

ceptual positions in exoteric as well as in esoteric contexts, we can discern that there will be

the following four variations to this pro-conceptual theme:
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Weak

Strong

Some conceptuality is necessary for all

Some conceptuality is necessary for

tion of the path

Exoteric | for a significant portion of the path all right up 20 and even in the frui-
tional state of buddhahood
Some conceptual yoga (deity yoga) is | Some conceptual yoga (deity yoga) is
Esoteric | necessary for all for a significant por- necessary for all right up 20 and even

in the fruitional state of buddhahood

Table 7: Weak and Strong Pro-conceptual Positions in Exoteric and Esoteric Contexts

While the weak pro-conceptual positions we will be illustrating and discussing below
may be more familiar to those versed in buddhological debates, the strong pro-conceptual
position is less often encountered or acknowledged and will perhaps be less familiar. More-
over, the exoteric weak pro-conceptual position will be the most familiar, the exoteric strong
and the esoteric weak pro-conceptual positions will perhaps be less familiar, and the esoteric
strong pro-conceptual position (in spite of important links to its better-known exoteric
counterpart) will be the least familiar and in many ways the most essential to our discussion
of Tsong Khapa's analysis of deity yoga in the esoteric context. I will be identifying these

various positions in context as they emerge throughour the remainder of this dissertation.

Preliminary examples of the anti-conceptual position

The evidently perennial appeal of anti-conceptualism has ensured that such an orienta-
tion would manifest not only within certain Tibetan traditions but also within some of the
contemporary Western scholarship on those traditions. Regarding the latter, many examples
of what we may call an anti-conceptual “bias” can be found (in varying degrees and forms)
throughout contemporary Buddhist scholarly literature. Napper correctly cites Murti as a
particularly egregious example:

That conceptuality is what Madhyamika seeks to negate is a position advanced
by, among others, T.R.V. Murti ... who ... equate(s] ignorance (avidyd) with
conceptuality (kalpand) as well as with views (drszi) — as Murti says “Kalpani,
(vikalpa) is avidya par excellence.” (NE89: 101)
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Murti also says ... that the Madhyamika is negating “the conceptualist ten-
dency (vikalpa or drsti); for this is what falsifies reality which is Intuition
(prajria);” he spells this out ...

In the Abhidharma, Vedinra and Vijfianavida systems particular con-
cepts or ways of viewing the real are avidyi. For the Midhyamika,
avidyd is much wider and more general in scope; conceptualization as
such (not merely particular concepts), any view without exception, is
avidyd. Reason or intellect (buddhi) as the faculty of conceprual con-
struction is avidya...."” (NE89: 692 n168)

Though Murti represents an extreme example, countless other more moderated examples of
anti-conceptual presentations and biases could be cited in contemporary buddhological
scholarly literature as well.

Thurman widens this contemporary circle beyond scholars, commenting on how an
anti-conceptual perspective has likewise been adopted by many (he says “most”) people today

who consider themselves to be Buddhist “practitioners”:

Most of today’s practitioners of Buddhism suffer from a variety of entrenched
notions against the intellect and its role and power as a vehicle of liberation.
They consider their duty to be the cultivation of a supposed “pure experience”
free of concepts, unwitting of the fact thar the conceptual aggregate (samjnd-
skandha) is always operative to determine any state of consciousness. This is
particularly tragic for many “meditators,” since by conceprually choosing to es-
chew concepts, they lose the flexibility of conceptual adapration, and become
stuck with whatever range of concepts their habit of mind deems comfortable.
This dooms them as modern persons to the grievous error of taking the nihilis-
tic reification of the metaphysical nothingness underlying materialist culture to
be the emptiness or selflessness thart is ultimate reality. (EE: 7)

Here we can make several observations. First, Thurman’s observation in 1983 that practitio-
ners “consider their duty to be the cultivation of a supposed ‘pure experience’ free of con-
cepts” is a clear example of a contemporary historical precedent to the perspective/agenda
later codified in 1990 by Forman, et al. as the PCE. Second, Thurman’s allusion to such
practitioners considering themselves to be “meditators” reveals an alignment or equation
which persists unabated twenty years later (in 2003), where “to practice” still usually means
“to meditate.” This empbhasis is in direct conflict with the Transcendent Wisdom scriptures

which clearly maintain that the cultivation of transcendent, analytic wisdom (prajridpara-
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mitd) — not the cultivation of meditation (dhydnaparamita) - is the paramount practice. As
these scriptures repeatedly emphasize, the practice of transcendent, analyric wisdom is in fact
what makes other pracrices (the other paramizas), including meditation, “transcendent.” As
Ruegg has observed, according to Kamalasila’s BA 11, “[H]e who suitably joins together
dhyana and prajia is called prajriottaradhydyin (es rab mchog gi bsam gran pa), i.e. 2 meditator
for whom discriminative understanding is paramount” (R89: 95); and, moreover, “Such
dhyana in which prajiia is supreme is opposed to the ‘Dhyana’ which is said to subsume all
paramits in itself ... — in other words, apparently, the ‘Dhyina’ of Kamalasila’s opponent
Mo-ho-yen [Hvashang Mahiyina].” (R89:183) (The latter might even be called dhyanortara-
dhydyin.) Finally, we can observe that when Thurman mentions that “by conceptually
choosing to eschew concepts, [meditators] ... lose the flexibility of conceptual adapration,”
this is (in part) an indirect reference to an obstacle to deity yoga practice, which we will see

in the next chapter is precisely the intentional practice of creative “conceptual adapration.”

Preliminary examples of the pro-conceptual position

Guy Newland provides us with a classic formulation of a weak pro-conceptual position
in his book Appearance & Reality. Therein he argues that Tsong Khapa's Gelugpa tradition —
in its presentation of the Buddhist Sautrintika philosophy - portrays concepruality as a nec-
essary (if temporary) means to a (qualitatively different) end:

.. the Siitra system is the context in which Gelukpas introduce students to the
idea that conceptuality, far from being the enemy, is an absolutely indispensable
tool on the path to liberation.... [Clonceptuality is firsc wielded as a sword
against a misconception, and dropped only when that misconception has been
refuted.... One must begin by using conceptual meditations to identify and
logically refute the conception of inherent existence. (NG99: 34—35)

While some thus present conceptuality as a sword to be used then ultimately dropped, others

N . . . 7
(such as Aryadeva) liken it to a boat to be abandoned once a river has been crossed,'” and

"7 See NRC: 370b fF The same boat analogy is used in the Tantras themselves; see NRC:
359b, 370a.
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still others (such as Kamalaéila in his BA) liken the use of conceptuality to the use of two
sticks (specific conceptual processes) which when rubbed together produce a fire (intuitive
wisdom) which ultimately consumes those very sticks (near or at buddhahood).'”® Still others
invoke the analogy of 2 homeopathic remedy in which one uses poison to cure a disease,
comparing the use of conceptuality to what we might now describe as “fighting fire with
fire.”

In canonical defense of such weak pro-conceptual positions, some cite verses from
Nagarjuna such as: “Without employing the conventional, the ultimate is not taught; With-
out understanding the ultimate reality, Nirvina is not attained.” (MMK, XXIV- 10). The
Dalai Lama cites the second chapter of Dharmakirti’s Pramanavarttika in support of a weak
pro-conceptual position, concluding that “[W]e should not have the notion that, since the
goal is to arrive at a nonconceptual state, nothing which involves conceptual thought proc-
esses can be of benefit to that goal.” (Healing Anger: 130)

In both traditional and contemporary writings the weak pro-conceptual position (in-
cluding its moderate variation) is frequently presented in explicit opposition to some varia-
tion of an anti-conceptual position. Thus, Napper discusses how some over-negating Cen-
trists regard the negations of the tetralemma to be entirely negative (with no acknowledge-
ment of a positive finding of non-intrinsic reality), noting that “they see this as a psychologi-
cal process of transcending conceptuality, a means of forcing the mind to a different plane.”
She then elaborates the opposed, weak pro-conceptual form of Tsong Khapa's Centrist posi-
tion when she notes: “In Ge-luk-pa also conceptuality is eventually transcended, but not by
means of ceasing verbal conventions; rather, conceptuality is used to develop a level of insight
which upon repeated medirative familiarization can be brought to the point of direct non-

conceptual, non-imagistic perception.” (NE89: 60) Likewise, Thurman gives his own pres-

1% See Kasyapaparivartav. 69. This fire-stick analogy is well-known and often cited. See for
example: NE89: 105; CMDR: 405; and R89: 94-95, note 179.
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entation of Tsong Khapa's weak-moderate pro-conceptual position as refuting an anti-con-
ceptual stance when he explains:

rNgog-lo [1059-1109] .... held that ultimate reality was beyond the sphere of
word and concepr, therefore utterly lacking in any sort of characteristic whatso-
ever, and therefore not an object of knowledge at all. ... rNgog-lo’s position ...
scems to resemble a distorted version of the Dialecticist Centrist’s insistence on
the radical transcendentality of the ultimate.... Tsong Khapa discusses the mis-
understanding of this radical position as nihilistic skepticism.

.- Once the link between sharp critical reasoning and the ultimate reality is
broken [as it is by those such as rNgog who adopt an anti-conceprual posi-
tion]... philosophy has only a dubious role in the path to enlightenment, as
intellect and experience have become ultimately separated. It is for this that
Tsong Khapa refutes ... [certain] interpretation[s] of the inexpressibility, un-
conceptualizability, and uncognizability of the absolute, toward the end of the
Essence.'” In quick preview, although word, concepr, and intellect cannot
encompass the ultimate, as the well-known epithets, “inexpressible,” and so on
indicate, that does not mean that they cannot reach the ulrimate, bring the
philosopher to the point of nonconceptual realization, as it were. If they could
not even reach that point, there is an awkward picture of a gap and a leap - but
how would one know where to leap? — or the equally awkward nihilistic denial
that there is any such thing as the ultimate. (EE: 55; brackets added)

Finally, with respect to the strong pro-conceptual position, this position is “stronger”
because it brings home the full, radical implications of nonduality, thrusting apparent con-
ventional reality right here in one’s face, as it were. As mentioned above, rather than appar-
ently conceding that (all) concepts are abandoned at enlightenment (which might indeed
seem to raise problems regarding the homogeneity of cause and effect), this argument pro-
vocatively asserts that it is incorrect to maintain that the supposedly “nonconceptual” intui-
tion of a buddha is in fact entirely “nonconceptual.” This stronger and more refined position
argues that “concepts” are not in themselves “bad” (binding to samsdra); that some forms of
“conception/perception” are integral to the development and manifestation of a buddha's

Form Body; that therefore “nonconceptual” does not mean lack of all concepts but rather

* Cf. EE: 98-111, 149~173 for Thurman's own elaboration.
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only lack of specific types of conceptuality, and that not all concepts (as an entire class) are to
be abandoned. In other words, just as when analyzing what is and what is not to be rejected
by the term “selflessness,” subtler analysis and distinctions must be made with regard to what
types of conceptuality are being rejected by the term “nonconceptuality.” We will see some ex-
amples of this in the final section of this chapter, and I will highlight further examples as they

appear in context throughout the remainder of this study.

Mid-Level Context: Mind, Mental Functions, (No) Mental Activity ([Almanasikara), and
Other General Terms

When we begin to delve into the pro-conceptuality and anti-conceptuality positions
regarding nonconceptuality, we quickly find that the philosophical and doctrinal complexity
and problems are compounded by the sheer number of technical source terms (Sanskrit and
Tibetan for our purposes) developed and used to discuss these issues in the highly sophisti-
cated Indo-Tibetan Buddhist inner science tradition. Terms such as amanasibira (yid la mi
byed pa), asmrti (dran pa med pa), cittanirodba (sems g0g pa), acintya (bsam gyis mi khyab pa),
nisprapatica (spros pa dang bral ba), anilambana (mi dmigs pa), anupalambhana (mi dmigs pa),
anabhinivesa (mngon par mi zhen pa), nirvikalpajiana (rnam par mi rog pa'i ye shes), naiva-
samjnandsamjndyatana (du shes med du shes med min skye mched), asamjhika (' du shes med
pa), asamyjiid-samapatti (du shes med pa’isnyoms par jug pa), samyjndved(ay|itanirodha-sam-
dpasti (‘du shes dang tshor ba gog pa’i snyoms par Jug pa), and so forth, all have to do with
something more-or-less related to “nonconceptuality,” but in each instance, and in each con-
text, care must be taken to determine and qualify exactly what is — and what is noz - being
negated by any such term. This requires both careful reasoning as well as actentive, broad,
and deep reading of the relevant related literature — factors too often lacking, according to

Tsong Khapa.
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“Mind” and mental functions (citta-caitta); Formations concomitant with mind (citta-
samprayukta-samskara)

According to ADKI1:34, there are three general terms for “mind” that are synony-
mous: citta, manas, and vijfiana (the fifth skandha).® Now when analyzing the systems
(skandhas), such “mind” is often described as the subjective/receptive aspect of consciousness
(as opposed to the objective/content aspect), apparently separated out as pure, undifferenti-
ated consciousness or sensation without content (an obvious appeal for PCE advocates like
Forman, et al.). However, such a distinction must be considered to be merely a heuristic one,
for in reality, according to ADKII: 23, cista never stands alone; certain mental functions
(caitta or caitasika dharmas) always accompany citta. This is similar to the case of the four
physical elements (earth, water, fire, and air) which can be separated out heuristically or theo-
retically but which in reality are more like different aspects of matter (ripa) and which thus
always occur together. For this reason it is explained that each physical element acts as a
“simultaneous cause” (sahabhii-hetu) for the others and that each arises with the others in a
relationship of “simultaneous and mutual cause and effect” (Akira: 160). Likewise, citta and
caitta always arise together, each acting as a “concomitant cause” (samprayukea-hetu, a special
case of sahabhii-hetu) for the other. For this reason caittz (mental funcrions), all part of the
skandha of samskaras (formations, processes, forces), are also called citta-samprayukta-
samskara: lit. “formations that are concomitant with the mind,” or simply “concomitanc

mental functions.”

** Griffiths notes that although these terms “are said. .. to be synonymous... [they] are not
strictly so.” (1990: 82) In a note to this comment he references his more detailed discussion
of this in On Being Mindless (1986), and concludes “all that can be said here is that this claim
does not entail that it is possible to replace any occurrence of any of these terms with any of
the others in Buddhist philosophical texts without thereby altering their meaning.” (1990:
92n7) Notwithstanding such cavears, for our purposes it will be sufficient to consider these
terms synonymous (paryayah, ekirtham).
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Now while certain caittas concomitantly arise only during virtuous moments of con-
sciousness, and while others arise only during nonvirtuous moments, there is a class of ten
caittas which are ubiquitous, general functions and which are said to be always present in
every moment of consciousness. These particular caitzas, the mahiabhimika-dharmas, arise
concomitantly with citta always, in every context, and everywhere, whether the individual’s
continuum is in a virtuous, nonvirtuous, or neutral state, and no matter where the individual
is situated within sarisdra (that is, in any possible physical or phenomenological state within
the Desire, Form, or Formless Realms). These ubiquitous mental functions include the sys-
tems (skandhas) of sensation (vedand) and conception (samjia);"" they also include (inter-
estingly) analytic wisdom (pr4j7a) and concentration (samddhi), and other functions such as

intention (cezand), mindfulness (smre), and general mental activity (manas(ijkara).

Mental activity (manas/i/kara); Formations not concomitant with mind (cirta-
viprayukta-samskara); Simulated (provisional) and false (non-liberative) “nonconcep-
tual” states

Of the above mentioned ubiquitous mental functions, manasfiJkira would seem to be
one of the most general. Formed from manas (*mind”) plus a derivative of the verb “to
do/make” (&r), it literally means “making, doing, causing, producing (and so on) with or in
the mind” and is variously translated in English as “mental activity,” “mental application,”
“mental attention,” “mentation,” “thinking,” and so forth. In the Abhidharma literature it is
simply defined as “inflection of thinking” (cetasa abhogah).**

Now we can note also that Abhidharma literature is far from suspicious of manas(iJkira
but in fact values it quite highly. Various manaskaras are indispensable on the path toward

liberation (nirvina), enabling various soteriologically useful meditative states. For example,

' Recall Thurman’s comment above (p. 183) that “the conceptual aggregate (samjnzskan-
dha) is always operative to determine any state of consciousness...."”

** Vasubandhu’s ADK-B I1.24, and Asanga’s ADS (ed. Pradhan), p. 6, as cited at R89: 99.
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according to Asanga’s ADS seven different manaskaras help to enable one to attain the four
Form and Formless Realm absorptions. (R89: 200) Of particular relevance to our discussion,
the ADK and the ADS state that the highest Formless Realm, the “sphere of neither concep-
tuality nor nonconcepruality” (naivasamjnandsanijfidyatana), is enabled in part through the
manaskdra that “relies on the notion of residence in quictude” ($antavihdra-samjiidpirvaka
manasikira). (R89: 197) This is a state so rarified that it becomes impossible to say that the
caitta of samjna still exists, but where one can not quite say that it does not exist (asanijiz).
Moreover, a manaskara is also partially responsible for the attainment of the state “be-
yond” that highest Formless Realm sphere (a state in a sense “outside” of samsara, though not
the same as nérvina, and not lasting), namely the state of the “cessation of conceptuality and
sensations” (samjiidved|ay]itanirodha), a temporary state wherein it s said that the czitta of
samjnd has ceased to exist, as has the concomitant mind (cirta) itself. This state of cessation is
thus not related to mind or mental functions at all and is considered to be “mindless”
(acittaka), being defined in the Visuddhimagga (23.18) as “the non-occurrence of mind and
mental functions” (cittacetasikaninm dbammanam appavatti).*® It is thus classified in the Ab-
hidharma as a citta-viprayukra-samskara: lit. “a formation that is nor concomitant with the
mind.” Now many traditional as well as contemporary Buddhist authors have stressed that
not only is this state of cessation (samjridved[ay]itanirodba) not nirvana, it is also significantly
not a state which leads directly to nirvina. It is said to be a simulacrum of nirvana (nirvana
sadrsa), and as such it is a soteriologically valuable experience along the path, (R89: 193-
194) but one must avoid the very real danger of mistaking this conceptuality-free and uncon-

scious experience for the goal of nonconceptuality characteristic of the fully conscious (awak-

* Griffiths, 1990: 78; 92n4. See Griffiths’ discussion therein for a brief examination of the
problems arising from the notion of cessation and mindlessness, including the problem of
explaining how citta-caitta re-emerges after having ceased. For an in-depth treatment of these
issues, see his On Being Mindless: Buddhist Meditation and the Mind-Body Problem (LaSalle,
Open Court Press: 1986).
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ened) state. (As always, careful and thorough development and application of analyric, dis-

criminating wisdom provides the key to avoiding such dangers.)

In addition to the experience of cessation, there are two other less-refined conceptual-
ity-free and unconscious experiences which also stop citra and caitta and which are also clas-
sified as citta-viprayukta-samskaras. These two are not considered soteriologically valuable
and are not to be cultivated on the path. The first is the “absorprion without concepruality”
(asamjii-samaparei). This is a false simulacrum of nirviana which according to the ADK and
the ADS is enabled in part through a manasikara, namely that “relying on the notion of re-
lease” (nibsarana-samyjndparvaka manasikira). (R89: 198) It has a “wholesome” fruition,
causing rebirth in a heaven in the fourth Dhyina, but it is a potentially misleading experi-
ence often considered by alienated individuals to be liberation, and as such it is a real danger.
The second is simply a “concept-free state” (Zsamjiika). It is not enabled through any
manasikara. While also causing rebirth in a heaven in the fourth Dhyina, it has a “neutral”
fruition, and is also a porentially dangerous distraction on the path.

The above observations regarding the citta-viprayukea-saniskara that produce in a sense
“false nonconceptuality” (concept-free or unconscious states that are not equivalent to the

nonconceptuality in an awakened state) are summarized below in Tizble &:
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samapatts

1. Samjraved(ay]itanirodha-

2. Asamjfii-samapatti

3. Asamjiiika

Absorption of cessation of concep-
tuality and sensations (R89: “Stop-
page of all notions and feelings”)

Absorption without
concepruality (R89:
“Unconsciousness”)

Concept-free state
(R89: “The notionless”)

tinct) notions”)

The state which follows the fourth
Formless absorption (nasvasamjrna-
nasamjndyatana (“neither [distinct]

notions nor total absence of [indis-

Stops citta and cairta
and causes rebirth in a
heaven in the fourth
Dhyina — has a “whole-

” ..
some” fruition

Stops citta and caitta
and causes rebirth in a
heaven in the fourth
Dhyina — has a

“neutral” fruition

ADK & ADS)

Attained in part through “a mental
act relying on the notion of resi-
dence in quietude” (¢3ntavibira-

sanyfidpiarvaka manasikira) (acc.

Attained in part through
“a mental act relying on
the notion of release”
(nibsarana-samjnd-
piorvaka manasikira)
(acc. ADK & ADS)

Not artained through

mental action (manas-

kara) (acc. ADK & ADS)

nirvina (nirvana sadysa)

A valid, useful simulacrum of

A false simulacrum of
nirvana considered by
alienated individuals to

be release and liberation

A false simulacrum of

nirvdina

Buddhists do cultivate

Buddhists do not

cultivate

Buddhists do not

cultivate

1able 8: Cirta-viprayukta-samskdira that produce false nonconceptualiry

(Concept-free or unconscious states)

The above brief discussion and table should clearly begin to show that mainstream

Buddhist tradition developed a sophisticated topology of psycho-physical states which in-

cluded the real possibility (and danger) of confusing certain clearly specified meditative states

(some soteriologically useful, some not) with the attainment of nirvdana itself. Persons who

are thus confused are described in many Buddhist sources (Ratnagotravibbaga, Abhisam-

ayalamkara, and so on) as “those who have the [false] conception that they have atrained

nirvina” (praptanirvinasamjiiin = myan 'das thob ‘Au fes can). (R89: 201) As [ have argued

above, if meditators (“practitioners,” yogfs, mystics) can misidentify such temporary (if rari-

fied) concept-free, unconscious, or other states as the final permanent goal of nirvana, it
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should be evident that — with relevance to our present discussion — they can certainly mis-
identify the same or similar experiences (or “glimpses” of such) as “nonconceptual.” These
am calling experiences of “false nonconceptuality” (what in parallel to the above phrase
would be “prapta-nirvikalpa-samjsiin = rmam par mi rtog pa thob du shes can) in contradis-
tinction to the genuine “nonconceptuality” to be discussed in the final section of the present
chapter.

There are many historically attested examples of Buddhists accusing individual practi-
tioners or entire schools of thought of making such dire mistakes. Clearly Kamalasila consid-
ered Hva shang Mahiyana to be making this type of mistake, and others in a similar “pro-
conceptual current” are readily found accusing others in a similar “anti-conceptual currenc”
of making typologically similar mistakes. According to Ruegg’s analysis, while certain aspects
of Hva shang Mahayana’s teaching may at times seem at least consonant with the provisional
goal of atraining cessation (:arr’zjﬁa'vedayitaniradba, the legitimate simulacrum of nirvana),
Kamalasila seems to have clearly thought that “... Hva $an’s meditative methods approached
perilously closely the cataleptic state of notionlessness (asamjnisamapartii) that arises for a
worldling (prthagjana) on the level of the fourth Dhyana, as a result of his desire for deljver-
ance (nipsaranasamyjiin), but which... has not been accepted by Buddhist tradition as form-
ing an integral part of the Arya’s Path of meditative realization.” (R89: 202) Ruegg also notes
possible typological similarities in non-Buddhist traditions such as che Yogasiuera's goal of
cirtavretinirodha: “In certain respects the final Samipatti of the Stoppage of notions and
feelings (samjriavedayitanirodha), not to speak of the lower states of ‘notionlessness’ known in
the Buddhist tradition as the asamjriisamaparti and the dsanijsiska, seems to correspond to
what is known in Patafijalayoga as cittavrstinirodba (Yogasiztra 1.2}, in other words to what
Erich Frauwallner termed the Yoga of suppression (Unterdritkungsyoga) in contradistinction
to the eight-membered (astariga) Yogic path described in other parts of the Yogasirras.” (R89:
199) And we have already suggested that certain contemporary currents (Forman, et al.) are

subject to similar criticisms.
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The value and status of non-mentation (amanasikara)

While there are the manasikaras which are ubiquitous (those classified among the
mahabhimika-dharmas), and while there are others which are provisionally valued for their
ability to create the experiences of nirvina-simulacra, there are also many instances in which
amansikdra (non-mentation) is recommended as valuable. This raises the now-familiar form
of our question: Exactly what is being negated with such prescribed amansikara, and why?

As with all negational terms encountered so far, here with amanasibara the negative
qualifying prefix (2-) does not negate any and all instances of its qualificand (manasikara). In
Kamalasila's analysis amanasikira does not mean the total absence of all mental activity
(manastkarabhavamatra); rather, the negative prefix here (as elsewhere) is intended to surgi-
cally remove all reificatory, objectifying mental activity that would seck to relate to an imputed
intrinsic reality in things. It is specifically chis type of mental activity that is being proscribed
when amanasikara is prescribed. Ruegg cites examples from two of Kamalasila's works:

Kamalasila ... cites ([in his Bhavanakrama 111] p- 15) the [opponent’s] teaching
according to which one ‘enters’ all factors through non-mind and non-menta-
tion (sarvadharmesv asmytyamanasikirena pravisati). And in another Bhivani-
krama (I, ed. Tucci, p- 212) Kamalaéila quotes the Avikalpapravesadhirani’s
[Toh. 142] observation that ‘by non-mentation one sets aside the phenomenal
marks of visible matter and so forth’ (amanasikarato ripadinimittam varjayati).
According to Kamalasila’s explanation, what is here intended by the term
amanasikdra is not simple absence of mentation (manasikarabhavamatra) bur,
rather, that non-objectifying or non-apprehension which belongs to him who
analyses through discriminative knowledge (prajiaya niripayato yo 'nupa-
lambhah = ses rab kyis brtags na mi dmigs pa gar yin pa). (R89: 94)

Condensed into succinct formulae we have:

amanasikara = manasikiarabhivamatra

amanasikdra = prajiiayi niripayato yo ‘nupalambhah
Now the Avikalpapravesadharani (Toh. 142) is an important Dhdrani (= Stira) in the
Buddhist canon. As the title irself indicates, it addresses how one is to develop (lit. “enter
into,” pravesa) noncenceptuality (avikalpa = nirvikalpa) and, in that context, what exactly

“nonconceptuality” does and does not mean. In a long note to the above passage, Ruegg
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offers a paraphrase-translation of a section of Kamalagila’s commentary to that dharani, the
Avikalpapravesadharani-Tika (Toh. 4000). It will be useful to cite and then to examine this
passage from Kamalaila in some depth (I have added the Tibetan from the Derge for this
and each successive passage cited below in the notes):?™

Kamalasila has taken up this point in his Avikalpapravesadharani-Tiki (P, f.
156b—157b). There he observes first that when something is perceived by being
presented in cognition (snaz bar gyur bas mrion du gyur pa), it is something
that may then be removed through non-mentation (emanasikira). Next he ar-
gues that such amanasikara is not mere absence of mentation [in the sense of
absolute, non-presuppositional and non-implicative, negation, or prasajyaprati-
sedha]. For, non-existence being no thing (drios po med p4), it cannot serve as
the cause for anything at all; and withour correct analytical examination (bhiza-
pratyaveksd) it is impossible not to attend (manas-kr-) to the phenomenal signs
(nimirta) of matter (ripa) and the other (skandhas] presented in cognition.

(R89: 94-95, note 179; brackets in original)

This last phrase is quite interesting and significant: “withour correct analytical exami-
nation it is impossible noz to attend (manas-kr-, yid la byed pa) to ... phenomenal signs
(nimina) ... presented in cognition.” Or in other words, expressed in reverse, one will neces-
sarily always reify perceived signs in things unless one develops the ability to correctly analyti-
cally examine those things. Now in BA /I] and elsewhere Kamalasila expands on the nature
and development of this process of “correct/exact analytical examination” (bhatapratyaveksa,
yang dag par so sor rtog pa). Citing many Sizras as support, Kamalasila shows that such ana-
lytical examination leads to the intense investigation of things (dharmapravicaya, chos rnams

shin tu rnam par ‘byed pa) and to analytic wisdom born of meditation (bhivanamayi prajna,

"™ ... gang gi tshe snang bar ‘gyur bas mngon du gyur ba de'i 1she yid la_mi byed pas spang bar
byao /[ dir yid la mi byed pa ni yid lz byed pa med pa tsam ni ma yin te / med pa ni dngos po
med pas gang gt rgyw i dngos por yang mi ‘thad pa’i phyir ro / lyang dag par so sor rtog pa med
par ni snang bar gyur pa’s gzugs la sogs pa’i meshan ma rnams yid la mi byed par mi nus pa’i
phyirro//(D 131a-b). Cp. BA III: 62a. The Tibetan here and for the passages in the subse-
quent notes is from an electronic version of the Tibetan text (Derge edition) of Kamalasila’s
Avikalpapravesadharani- Ttk created by Dr. Jeff Schoening. I am grateful to him for sharing
this valuable resource with me.
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bsgom pa las byung ba’i shes rab), and finally to intense insight (vipasyana, lhag mthag) > This

development is shown in Table 9:

. } dharmapravicaya AND ) )
bhiztapratyaveksi -> o L => | vipasyana
bhavanamayi prajiia

chos shin tu rnam par ‘byed pa AND

d’ -
yang dag par so sor rtog pa bsgom pa las byung ba'i shes rab

lhag mthong

correct/exact analytical -, | intense investigation of things AND -, | intense

investigation analytic wisdom born of meditation insight

Table 9: Development [from correct analytical examination to insight

Thus, until one has undertaken this process and developed the analyrtical acuity to rout out
the intrinsic reality habit, one will necessarily always cognitively relate to perceived intrinsi-
cally real signs (nimirta) in things. There is no other medirative, mystical, or other way to pur
an end to this habit. (This is clearly related to Tsong Khapa's point that alienated individuals
will always consider existence to be insrinsic existence.)

Now continuing a little later in the paraphrase-translation of Kamalasila's
Avikalpapravesadhirani- Toki:*

.- Accordingly, what was intended [when amanasikira was spoken of in the
Avikalpapravesadhirani] is that an amanasikira that is the characteristic (lak;s-
ana) of bhizapratyaveksi ~ the contrary of that manasikira [which is to be
counteracted] — constitutes amanasikara.. .. (R89: 94-95, note 179; brackets in
original)

So the manasikara that is to be negated with the negative prefix is that manasikdra which is

the opposite of bhitapratyavekss, in other words that manasikdra which is ordinary, non-

3 For further discussion of this development, see R89: 64, 96, 110, etc.

6 .. de lta bas na yid la byed pa de dang mi mthun pa yang dag par so sor rtog pa'i meshan nyid
yid la mi byed pa gang yin pa de nyid yid la mi byed par dgongs te / [D 131b) [untranslated: mi

mthun pa'i don gyis dgag pa bzung ba'; phyir mi mdza’ ba dang brdzun pa la sogs pa bzhin no //]
(D 131a-b)
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analytical, reificatory thought; and conversely the amanasikarz which is to be developed is
bhitapratyaveksa. Kamalasila then continues with an alternative explanation:*”

Alternatively, because amanasikara is a product (phala) [of analytical examina-
tion], it has been stated that bbarapratyaveksi is to be designated metonymically
by the term ‘amanasikara’. That is, by merely indicating its product, it becomes
evident by implication (arthasamarthya) tha [analytical examination as the
cause of amanasikara) is to be effected. So it is possible fully to remove the
phenomenal signs (nimitta). For, granted that the Yogin thus analytically ex-
amines phenomenal signs such as r#pa presented in his cognition [even though)
in a form that is erroneous (viparyasta) owing to the force of misknowledge
(avidyd), once they are not cognitively objectified (2lamb-) (any longer], con-
ceptual attraction (abhinivesa) [to them] is removed. When they have been re-
moved, absence of phenomenal sign (animitta) is comprehended ... [157b5].

(R89: 94-95, note 179; brackets in original)

Once again it is useful to review this process in table form:

an-dlambana => | an-abhiniveia > | a-nimitta

mngon par zhen pa rnams mtshan ma med pa ...

mi dmigs pa - -
&P spong ba rtogs
. L . removal of conceprual absence of phenomenal
no cognitive objectification = . - h
attracrion signs perceived

Table 10: Development from nonobjectification to realization of signlessness

Kamalasila then cites supporting passages from four Sazras™® before finally con-

cluding:m

" ... yang na yid la mi byed pa ni ‘bras bur gyur pa’i phyir yang dag par so sor rtog pa la yid la
mi byed pa’i sgrar gdags pas brjod de ‘bras bu tsam bstan pas kyang don gyi shugs kyis de la bya
bar mngon no / /de ltar na meshan ma rams yongs su spang bar nus te / di ltar ma rig pa'i
dbang gis phyin ci log gi rnam pas gzugs la sogs pa i mishan ma snang ba dag rnal byor pas so sor
brtags na gang gi tshe mi dmigs pa de'i tshe mngon par zhen pa rnams spong ba'i phyir ro / /de
dag rnam par spangs na mtshan ma med, pa yang rab tu rtogs so // (D 131b)

“® All untranslated by Ruegg. The four are: (1) the phags pa dkon mchog sprin las (Toh. 231:
‘A-rya-ratna-megba), (2) the phags pa dkon mchog brisegs pa (Toh. 45: *Arya-ratna-kuta),

(3) the phags pa dgongs pa nges par grel pa (Toh. 106: ‘/frya-:arr’zdbinirmomna), and (4) the
phags pa ting nge dzin gyi rgyal po'i mdo (Toh. 127: */frya-samzid/)i—ra’jd-sﬁtm).
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In this way, the characteristic of bhatapratyavekss is considered in this con-
nexion to be amanasikira. Although it is [indeed] of the nature of dichoro-
mizing construction (vikalpa), it will [nevertheless] be consumed by the fire of
correct Gnosis (yas dag pa’i ye ses = samyagjnina) produced by it, just as e.g.
two fire-sticks are consumed by the fire produced by rubbing them together.
Thus, he who wishes to produce Gnosis free from vikalpa must first cultivate
Insight (vipasyana), the characteristic of bhitapratyaveksa. Thereby phenomenal
signs will be fully removed. (R89: 94-95, note 179; brackets in original)

Now here the anti-conceptualist will jump at the mention that bhiapratyaveksi :
amanasikara is vikalpa and that it is consumed and then absent in the state of nirvikalpa-
j#ana. However, we can note that this is at least a weak pro-conceptual position (not an anti-
conceptual one). What is more, other sources tell us that in fact the state of “nonconceprual
intuition” (nirvikalpajriana) does not lack manaskira altogether. For example, the first of five
aspects of nirvikalpajriana discussed by Asanga in chapter VIII of his Universal Vehicle Com-

pendium (Mahdyinasamgraha) is precisely that it does not lack manaskira.?'®

Qualifications of other terms: “Inconceivable,” “Beyond the Intellect,” and “Free of
Elaborations”
One final set of terms applicable to our exploration of the mid-level context are the oft-

encountered terms “inconceivable” (acintya, bsam gyis mi khyab pa), “beyond the intellect”

(buddhyatita, blo las ‘das pa), and “free from elaborations” (nisprapasica, spros pa dang bral

7 ... de lta bas na yang dag par so sor rtog pa’i mtshan nyid ni ‘dir yid la mi byed par dgongs
s0// de ni rnam par reog pa’i ngo bo nyid yin mod kyi ‘on kyang de nyid las byung ba yang dag
pai ye shes kyi mes de bsreg par gyur te / shing gnyis drud pa las byung ba'i mes shing de gnyis sreq
par byed pa bzhin no / /de lta bas na rnam par mi rtog pa’i ye shes bskyed par 'dod pas yang dag
par so sor rtog pa'i meshan nyid lhag mthong la thog mar bsgom par bya ste / des mishan ma
rnams yongs spong bar gyur ro// (D 132a)

ae Cf Lamotte’s La Somme du Grand Véhicule dAsariga, vol. 11, Louvain, 1939: 233-234.
For a discussion of this, see Wayman’s “Introduction” at CMDR: 51 JF CF also Griffiths,
1990: 87 fF (cited and discussed below, p. 210). Wayman's translation of the five aspects of
nirvikalpajiiana is as follows: “(1) It does not lack a mental orientation (manaskara); (2) It
need not exclude or transcend the stage with inquiry (vizarka) and investigation (vicara); (3)
It is not inoperative in ‘cessation of feelings and ideas’ (samyjraveditanirodha); (4) It has no
own-nature of form; (5) It does not make a variety out of objects (the bhitarthacitrikira).”
(CMDR: 51-52)
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ba). These terms have been and continue to be among the most misunderstood and (we may
say) “abused” terms in this class of Buddhist terminology. As usual, this abuse generally oc-
curs through over-application due to not having learned the delimitations and (in this case)
the intended audience of these terms.

Tsong Khapa argues persuasively in the LRC that phrases such as the former two are in
a sense hyperbole. Such phrases do not intend that ultimate reality is inconceivable in general
or in principle, or that it is beyond anyones intellect. Rather, these phrases are intended to
emphasize that ultimate reality is inconceivable, and so on, to those ordinary persons who
have so far only engaged in some learning and thinking (Sruta-cinta, thos bsam), in order to
give them a dose of humility and perspective. However, these phrases do not intend that
ultimate reality is inconceivable, and so on, to everyone, for ultimate reality is 7ot inconceiv-
able to or beyond the intellect of Noble persons who have progressed further to complete the
practice of proper meditation (bhdvand, bsgom; which includes the analytic) so as to intuit
ultimate reality directly. Moreover, these phrases are intended to negate the false conviction
that reality corresponds to the way it is perceived through truth-habits (bden par dzin pa);
they do not negate the possibility that realicy might be adequately perceived through proper
analytic investigation (yang dag par so sor rtog pa, bhitapratyaveksd). In the following passage
from the LRC Tsong Khapa makes the above points, backing this interpretation with passages

from Kamalasila’s BA /11 to strengthen his argument:2"!

M .. des na [@508a] goung rab las bsam gyis mi khyab pa dang blo las das pa la sogs pa gsungs
pader i zab mo'i don thos pa dang sems pa tsam gyis reogs par rlom pa dgag pa’i phyir  de
rnams phags pa'i so so rang gis rig par bya ba yin pas gzhan gyis bsam gyis mi khyab pa la sogs
par ston pa dang, yang zab mo'i don la bden par bzung nas tshul bzhin ma yin par sems pa dgag
pa’i phyir gsungs kyi, so sor rtog pa'i shes rab kyis tshul bzhin du dpyod pa gog pa min par shes
par bya ste, sgom rim tha ma lus,

de lrar gang dang gang du bsam gyis mi khyab pa la s0gs pa i tshig thos na, de dang

der thos pa dang sems pa tsam kho nas de kho na rtogs par gang dag sems pa de dag

gi mngon pa’i nga rgyal dgag pa'i phyir  chos rnams so so rang gis rig par bya ba

nyid du ston par byed do, ,tshul bzhin ma yin pa'i sems pa yang dag par dgag par
(Contd...)
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Therefore, statements in the scriptures referring to [the ultimate as] “inconceiv-
able” and “transcending the intellect” are made in order to block the conceit
thar one might realize the profound import through merely learning and think-
ing; for those are objects of the Noble's individually introspective intuition.
Therefore, those statements are made in order to indicate that [those ultimate
objects] are “inconceivable,” and so on, for persons other [than Nobles], and in
order to reject the incorrect thinking which arises from having adopted the
truth-habit regarding the profound import. But you should understand that
[such statements] are not to reject proper analysis with the wisdom of analytic

investigation. As (Kamalasila’s] Stages of Meditation I11 states:

Thus, wherever you encounter terms such as “inconceivable,” and so on,
they are to block the clear pride of those who think that they can realize
reality through mere learning and thinking alone, and to show that things
are to be individually introspectively intuited. They are to cause you to
understand that incorrect thinking is to be properly rejected, but they are
not to reject correct analytical examination (bhizapratyaveksi). Were this
not so, it would contradict a great many reasonings and scriptural pas-
sages.

Thus, Tsong Khapa and Kamalasila argue that terms like “inconceivable” and “beyond the
intellect” are hyperbole intended to counteract the pride of the person who is learned but
uncultivated through meditation. Therefore, following the partern we have seen with virtu-
ally all negative terms such as “selflessness” (nairdtmya), and so on, we can here see that there
is a useful “shock value” in the unqualified use of terms such as “inconceivable,” but that a
specific type of qualification must be supplied if the more precise intended meaning of the

term is to ascertained.

byed par khong du chud par bya yi, Jyang dag par so sor rtog pa dgag pa ni ma yin
no, ,de lta ma yin na rigs pa dang lung shin tu mang po dang gal bar gyur te

zhes pa ltar ro, , (LRC: 507b-508a) Cp. CMDR: 409; Snow III: 348.
The Sanskrit of the Bbhavanabrama III passage is given in Tucci’s edition (19-20):

tad evam yatra yatricintyadiprapasicah Srityate, tatra tatra srutacintamatrenaiva
tattvidhigaman ye manyante, tesim abhimanapratisedbena pra(tydtma) vedaniya-
tvam dharmananm pratipadyate / ‘yonitas ca cittapratisedhah kriyata iti boddha-
vyar, na bhizapratyaveksiyah pratisedhah / (anya*thi) babusaran yuktyagama-
viruddham syat /



V: Buddhist Dialecticist Deconstruction and Negation 201

As a final mid-level example, we can note that the frequently encountered scriptural
assertions thart ultimate reality is “free from elaborations” (nisprapasica, spros pa dang bral ba),
or that one should strive in meditation to allow the mind to rest in a state “free from con-
ceptual elaborations,” and so on, have provided further opportunities for misuse by over-ne-
gating anti-conceptualists. Again, however, Tsong Khapa insists that such scriptural assertions
should not be taken as vague, sweeping negations; rather, following our noted pattern, he s
careful to qualify and delimit precisely what type of “elaboration” one should understand to
be negated by such passages. It is, of course, elaborations of intrinsic reality that he maintains
these passages intend to negate. Thus, for example, in the following succinct definition of
ultimate reality Tsong Khapa clearly specifies that it is “claborations of intrinsic objectivity”
that should be considered “pacified”:?

We posit an ultimate truth on the basis of the pacification of all elaborations of
intrinsic objectivity (rang gi ngo bos grub pa = svaripasiddha), which is just the
reversal of all elaborations involving the erroneous perception which is the per-
ception of intrinsic reality where there is none. (LRC: 418b)

Likewise, in the mental sphere, we see in the following passage that it is “elaborations

involving the truth-habit” that represent problematic conceptuality:*"

Conceptions (rnam par rtog pa) which mentally function improperly [arise]
through only habitually conceiving (mngon par zhen pa) the thought “this is
true” with regard to the eight worldly concerns, men, women, pots, cloth,
matter, feelings, and so on. Thus, because of [such] conceprualization with re-

.. don dam pa'i bden pa ni rang gi ngo bos grub pa’i spros pa thams cad zhi ba'i steng du
rang bzhin med bzhin du der snang ba'i ‘khrul snang gi spros pa thams cad kyang rnam par log
pa tsam la jog pa (LRC: 418b). Cp. CMDR: 258; Snow I1I: 200. Cp. also Napper’s commen-
tary on another LRC passage in which she describes the “Ge-luk-ba interpretation of the
Prasangika system [which asserts] that [the] emptiness... that is the mere elimination of the
claborations of inkerent existence with respect to appearances is the ultimate truth.” (NE89:
425; emphasis added); and ¢p. also Griffiths’ brief comments on nisprapasica at 1994: 160.

n

3 Jig rten chos brgyad dang skyes pa bud med dang bum pa dang snam bu dang gzugs dang tshor
ba sogs la di bden no snyam du mngon par zhen pa dag kho nas tshul min yid byed kyi rnam par
rtog pas  yul de dag la rtog par byed pa’i phyir, mam reog de ni bden ‘dzin & spros pa las skye
ste (LRC: 490a). Cp. CMDR: 382; Snow I11: 321.
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gard to those objects, that conceptuality (rnam rtog = vikalpa) is produced from
elaborations involving the truth-habit. (LRC: 490a)

Conclusion

Thus, at the mid-level context, we have explored just a few representative examples of
the many possible technical terms that are more-or-less related to what gets rendered and un-
derstood as “nonconcepruality,” and we have seen that in each case the precise scope of the
negandum must be clearly delimited. Most importantly, we have seen that in almost no case
is the entire possible range of what can be considered “conceptuality,” “mentation,” and so
forth to be negated. We turn finally to our exploration of the terms most specifically and nar-

rowly related to what may be rendered as “(non)conceptuality.”

Specific Context: (Non)conceptuality per se - rNam par [mi] rTog pa ([A]Vikalpa) and rTog
pa [med pa] ([A]Kalpana)

“Conceptuality” (rtog pa) ... [which is to be abandoned] is not. .. any and all con-
ceptuality whatsoever but is rather that conceptuality which imbues things with
intrinsic objectivity.

—~ Tsong Khapa (ZRC, see passage below)

At the heart of our present discussion concerning (non)conceptuality is the Sanskrit
verbal root £/p-. This root has a wide range of semantic meanings, among which Monier
Williams (308) includes: ordering, arranging, regulating, managing, and adapting. From this
root is derived the nominal form kalpana (Tib. rteg pa) which s generally translated as “con-
ception” or simply “thought.” It can be seen from the underlying semantic meaning that this
word would tend indicate thought which orders, arranges, and so forth, and indeed it often
does carry this meaning. However, when the meaning of “constructive thought” is explicitly
desired the distributive or divisive prefix vi- (Tib. rnam pa) is usually added to form the
nominal form vikalpa (rnam par rtog pa). Thus, the effect of this prefix is that vikalpa usually

carries the conventional connotation of a dualistic type of constructive thought, that is,
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thought which orders, arranges, categorizes, and constructs by means of dividing things into
dialectical opposites™ (for this reason some translate this term as “dichotomous construc-
tion,” and the like; however, as we shall see, vikalpa does not always entail such dualizing
construction, and thus I generally avoid this translation unless the context explicitly warrants
it.)

A great many problems in the interpretation of scriptural passages which advocate
“nonconceptuality” stem from a failure to distinguish between the unprefixed and the pre-
fixed forms of these words.?'* Moreover, there are varying ranges of meaning and precise
technical uses of both terms defined for different contexts, leading to the likelihood of still
further misunderstanding and misapplication on the part of those not well-educated in these
distinctions. Due to such complexities, we will only be able to introduce some of the key
points regarding these matters below.

First, it is helpful to note some of the varieties of vikalpa distinguished within the Bud-
dhist commentarial tradition. For example, in his Bodhisattva Stages (book I, ch. 4) Asanga
discerns the following eight types of vikalpa:*'®

. the conception of intrinsic reality (svabhava-vikalpa)

. the conception of distinctions (visesa-vikalpa)

. the conception which apprehends material forms (pindagriha-vikalpa)
- the conception concerning “I” (aham iti vikalpa)

. the conception concerning “mine” (mameti vikalpa)

- the conception of what is pleasing (priya-vikalpa)

. the conception of what is unpleasing (apriya-vikalpa)

. the conception of what is neutral (tadubhayaviparita-vikalpa)

00 NG\ NN —

2 Cf. Griffiths, 1994: 154, and 1990: 85-86.

*> A failure to distinguish these terms is one important factor resulting in Hva Shang’s mis-
understandings. Contemporary scholars such as Murti, Matilal, and others have also failed to
fully appreciate this distinction, with similar results. (Cf Murti’s comment above, p. 182).

*® Cf. discussion of these eight at Griffiths, 1994: 154, and 1990: 86; and their mention at
EE: 243 n82. Griffiths gives comprehensive bibliographic citations to the Sanskrit and
Tibetan versions of these passages and to various translations and studies of them at 1994:
222 nll.
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Regarding these cight types, it can first be observed thar all of them do involve dualistic or
dichotomous constructive thought. As such, none of these types can be anything but trouble;
as Griffiths has observed: “It should be clear that vikalpa understood in this way is unambi-
guously salvifically negative for the digests.”?” (1994: 155) Furthermore, the first three types
of vikalpa listed here are described as being primary. They account for the construction of a
false, apparently objective world of intrinsically real and dualistically opposed essences. These
three give rise to the next two (4-5) which are more linguistic in character, and finally the
last three (6-8) are produced as judgments about the false world thus constructed.

However, it must not be assumed thar this list of cight exhausts all the possible varieties
of vikalpa, nor must it be assumed that all possible types of vikalpa will necessarily be simi-
larly “unambiguously salvifically negative” ~ and thus it can not even be assumed thar all
possible types of vikalpa are the target of negation of terms such as nirvikalpa (“nonconcep-
tual”). While it can be granted that the above list represents the type of vikalpa that is usually
intended, and while it can further be granted thac vikalpa is usually a “salvifically negarive”
term, even Asanga allows for positive types of vikalpa. As Wayman observes:

Now, the use of the term vikalpa (discursive thought) differs in various
works.”'® ... [W]e have already observed that Asanga allows for a kind of “dis-
cursive thought” (vikalpa) outside of, or transcendent, of, vitarka-viciraz. In
speaking this way, Asanga follows the lead of the Samdhinirmocana-siira which
.- states the medirative object of discerning (vipasyana) as being attended with
“discursive thought,” [which in turn] ... shows the sdtra’s position of allowing
a supramundane type of “discursive thought” as a form of insight (prajia).

(CMDR: 54)

*7 Griffiths’ “digests” are the Buddhist ¢Zstric commentaries (the samigrahas, samuccayas, and
so on) composed by authors such as Asanga between the third and ninth centuries CE (1994:

27 /).

*'® Wayman particularly contrasts che meaning of this term in the Szmdhinirmocana-sitra
(favored by Asanga) with that in the Larikavatara-sitra.
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However, when we are dealing with an instance of vikalpa that is being targeted for ne-
gation, we can sce that the type of vikalpa to be negated is generally represented by the above
list, and (Tsong Khapa will argue) in such cases we definitely should understand that the
quintessential negandum is the first of the eight types, viz. the conception of intrinsic reality
(svabhava-vikalpa), the other seven types being its derivatives or entailments. Moreover, from
our previous discussions it should be evident that we can expect Tsong Khapa to limit the
scape of the negandum to intrinsic reality (and its entailments), allowing for at least the
possibility that other types of concepruality ((vi/kalpa, [rnam par] rtog pa) might remain.
Indeed, this is precisely what Tsong Khapa does argue, emphasizing throughout his writings
that scriptural passages that give the mandate “do not conceptualize” should not be taken to
mean that one should eschew a// conceptuality whatsoever (as the Hva-Shang-types would
have it). Thus at one point in the LRC he says thar “... according to our own tradition the
phrase ‘do not conceptualize anything at all’ (cir yang mi rtog pa) ... does not mean thar you
should be free of [all] conceptuality (rzog bral)” (o, as a formula: m: rtog pa # rtog bral).*"
Later on, linking such an over-negation to Hva Shang, he then articulates precisely what the
intended negandum of such scriptural statements is:2°

What is the reason for the [common scriptural] statement “do not conceptual-
ize things” (chos rnams la rnam par mi breag pa)? If you assert like Hva Shang
that any and all concepts (rtog pa) which you create will bind you to sanisdra
[and that therefore the meaning of the statement is that you should abandon all
conceptuality] — I have refuted that many times before, [showing that] then
you must admit that even all thoughts such as “I request the precept of that

W dir rang gi lugs kyi cir yang mi rtog pa zhes ... rtog bral du ‘dod pa min no, , (LRC:
500b) Cp. CMDR: 398. Cp. also Tsong Khapa’s statement that “it is not [that reason refutes]

all concepts whatsoever” in note 225 below.

20 . chos rnams la_rnam par mi brtag par gsungs pa de la rayu mtshan ci yod pa yin, hva shang

lrar rtog pa gang byas thams cad kyis ‘khor bar ching bar ‘dod na ni, mi rt0g pa de'i gdams ngag
zhu'o de bsgom mo snyam pa la sogs pa thams cad kyis kyang ‘ching bar ‘dod dgos shing, de dgag

pa sngar yang mang du song ngo, ,des na de dag la bden par mi ‘dzin pa lung gi don yin la, ...
(LRC: 506b) Cp. CMDR: 407; Snow III: 346.
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nonconceptuality (m: rtog pa)! I will meditate on that!” will bind you. There-
fore, the import of such scriptural passages is that you should kick the truth-
habit (bden par mi dzin pa) regarding those things!

Here we see that Tsong Khapa distinguishes between rtog pa (kalpand) and rnam par rtog pa
(vikalpa), identifying only the latter as problematic, and then only when it is defined as that
type of conceptuality which is under the sway of the addictive “truth habit” (bden par dzin
pa = satya-griba). In formulaic summary:

rmam par mi brtag pa = bden par mi ‘dzin pa
Furthermore, this truth-habit thought (the main thing to be abandoned) is but one type of
though, as he clarifies elsewhere (LRChung):>'

Thus, it is not correct to mainrain that any and all conceptions (rtog pa) occur-
ring in analytic practice are sign-habits which are truth-habits, and to therefore
climinate them; because truth-habit conceptions (6den Zzin gyi rtog pa) are
only one type (phyogs) of conception (rrog pa), as I have previously established
many times. (LRChung: 210b)

Thus, the truth habic (satya-graha, bden dzin) is really the only issue; “conceptions” per se

(whether or not their linguistic forms are prefixed) are not necessarily problematic if they are

not imbued with the truth-habit, and they are necessarily problematic if they are so imbued.
Many of our above observations are summarized and clarified by the following com-

ments from Napper:

It is undeniable chat there are passages in Nagarjuna, Candrakirti, and so forth
= even in stras of the Buddha — that seem rto reject all conceprualiry. Dzong-
ka-ba’s response to these passages is that, just as the refutations of existence
must be understood with qualification, as meaning “inberent existence,” so also
the refutations of conceptuality must be understood with qualification. Con-
ceptions of inherent existence are being refuted, not all conceptions. Only one
type of conceptuality — a very specific misconception - is being refuted, not the
whole class. He finds support for this in Chandrakirti who, commenting on a

passage of Aryadeva's Four Hundred (XV1.23cd), “Conceptuality sees [and] one

2! de ltar dpyad nas skyong ba la r10g pa gang yin thams cad bden par ‘dzin pa'i mtshan ‘dzin du
baung nas gog pa ni mi ‘thad de, bden ‘dzin gyi rtog pa ni rtog pa i phyogs geig tsam yin par
sngar mang du bsgrubs pa'i phyir ro, , (Lam Rim Chung Ngu: 210b, ACIP S5393). Cp. Life &
Teachings: 177.
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is bound; it is to be stopped here,”” glosses conceptuality as “that which su-
perimposes a meaning of inherent existence which is not correct”. 2> (NE89:

104)
Now the LRC passages to which Napper here alludes are quite helpful, providing a useful
elaboration of our discussion of “conceptuality” so far. Thus, I here offer my translation of

these passages for consideration:**

» rtog pas mthong ba ching ba ste/ /de ni di ru dgag par bya/ / (from ACIP TD38G5: 238a).
This corresponds to vs. 398 (p. 298) of Ruth Sonam’s translation of the Four Hundred
(which is quite different): “Perception by way of conceptions binds. This is refuted here.”

* rtog pa ni yang dag pa ma yin pa'i rang bzhin gyt don sgro dogs pa... (Ibid.). Napper's
sources (given in note 174 on p. 694) are: for /-\ryadcva's Four Hundred, see Karen Lang’s
“Aryadeva on the Bodhisartva’s Cultivation of Merit and Knowledge.” Ann Arbor: University
Microfilms, 1983: 541-2, 671. Napper also references in bibliog. (p. 602): Karen Lang’s
edited Tibetan and Sanskrit fragments and English translation in her Aryadeva’s Catubsataka:
On the Bodhisattva’s Cultivation of Merit and Knowledge. Copenhagen: Akademisk Forlag,
1986. Then for Chandrakirti’s Commentary on (A-ryadeva 5) Four Hundred, Napper cites: P
5266, vol. 98; Toh. 3865; Tokyo sde dge Vol. 8. The quoted passage here is at Tokyo sde dge
Vol. 8, 238.2.1. The complete passage here is as follows:

rtog pas mthong ba thing ba ste, ,de ni di ru dgag par bya, \Itog pa ni yang dag pa ma yin pa'i

rang bzhin gyi don sgro 'dogs pa ste, de'i sgo nas sems can rnams bcings par dmigs nas, ‘khor ba'i
sdug bsngal gead par bya ba'i phyir don de bzlog par bya ba'i phyir thugs rje chen po mnga’ zhing
sems can gyi sdug bsngal gyis sdug bsngal ba'i de bzhin gshegs pa rnams dang, byang chub sems
dpa’rnams rten cing ‘brel bar byung ba dang mi gal bar dngos po rnams rang bzhin med pa
tzam zhig tu ston par mdzad de, de ltar na 'di ni mdor bsdus na sangs rgyas kyi gsung gi don yin
no zhes slob dpon gyi bstan beos ‘dis rnam par bshad do, ,

#!... slob dpon sangs rgyas bskyangs kyang  yan lag beu gnyis kyi dang Po'i ma rig pa dngos po
la rang bzhin sgro ‘dogs pa la bzhed pa dang  nyan rang la ang chos kyi bdag med riogs pa bzhed
par gsal lo, ,des (@424b) na nyan rang la chos rang bzhin med pa rtogs pa i sgrub byed chen po ni
chos kyi bdag ‘dzin yan lag beu gnyis kyi ma rig par gyur ba di yin par shes par gyis shig ,bzbi
brgya pa las,

rtog pas mthong ba ching ba ste, ,de ni di ru dgag par bya, ,

zhes gsungs pa i rtog pa ang rtog pa gang yin thams cad la byed pa ma yin gyi, chos rnams la rang

gi ngo bos grub par sgro dogs pa'i rtog pa yin te, de'i grel pa lus,
rtog pa ni yang dag pa ma yin pa'’i rang bzhin gyi don sgro dogs pa ste

zhes gsungs shing, de yang nyon mongs can gyi ma rig par bzhed pas di di'o snyam du  gang
rtog thams cad kyi yul rigs pas gog par dod pa ni  zhib mor ye ma brtags pao, ,

(Contd...)
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Master Buddhapilita clearly asserts that (1) the misknowledge which is the first
of the twelve links is the imbuing (sgro dogs p4) of things (dngos po) with an
intrinsic nature (rang bzhin), and that (2) even disciples and pratyekabuddhas
realize objective selflessness (chos kyi bdag med). Therefore, [@424b)] you should
understand that the major proof that disciples and pratyekabuddhas realize ob-
jective intrinsic realitylessness (chos rang bzhin med pa) is this fact that the ob-
jective self-habit (chos kyi bdag dzin) is the misknowledge which is the [first of
the] twelve links. As [Aryadeva’s] Four Hundred says:

Seeing with conceptuality (rzog pa) is bondage;
Thar [conceptual seeing] is what is refuted herein.

Now ‘conceptuality’ in this passage is not a reference (byed pa) to any and all
conceptuality whatsoever but is rather [a reference to] that conceptuality which
imbues things with intrinsic objectivity (rang gi ngo bos grub pa) — as [Candra-
kirti's] Commentary on that [same passage] says:

Conceptuality (rtog pa) [in Aryadeva’s usage here] is the imbuing with

an intrinsic sense which is not legitimate...

And so to claim that — when thinking “This is this” due to the orientation
(bzhed pa) of addictive misknowledge — you should refute with reasoning the
object of every concept whatsoever, is to have hardly investigated the subtleties
at all. Otherwise, [if the object of every concept were to be refuted,] since the
import of Suchness is hidden for alienated individuals, then were the import of
emptiness not (accessible to] conceptual thought [as your broad claim would
necessarily imply] there would be no method for ascertaining [it]; and if
through reasoning you were to invalidate all conceptual objects whatsoever,
then [any] object of certain knowledge would come to be like the superim-
posed nature [characteristic] of deluded, false knowledge.

208

Thus, Tsong Khapa is following Aryadeva and Candrakirti in maintaining that the “concep-

tuality” (kalpana, rtog pa) to be refuted is only that conceptuality which is imbued with a

sense of intrinsic reality, which reality is itself incoherent and hence illegitimate.

Tsong Khapa then concludes this passage by clarifying that the target of negation is

only the conceptual habit patterns of the mental consciousness (not any routinized, noncon-

ceptual habit patterns that may pertain to the sense consciousnesses), and that of these it is

de lta ma yin na 50 50 skye bo la de kho na nyid kyi don lkog tu gyur pas  stong pa nyid kyi
don rtog pa min pas  dzin pa'i thabs ni med la, rtog pa gang yin thams cad kyi yul la rigs pas

gnod na  nges shes kyi yul la'ang khrul ba'i log shes rang bzhin sgro ‘dogs pa ltar ‘gyur ro, ,

(LRC: 424a-b). Cp. CMDR: 268 fF; Snow III: 210 £
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specifically only the two self-habits (personal and objective) of the mental consciousness that
are targeted: ™

Thus, the ultimate (mthar gtugs pa) false conceptuality which grasps at that
which is to be negated is the innate misknowledge which is the first of the
twelve links [of dependent origination]. The intellectual neganda are only su-
perimposed after having previously produced this basic [innate misknowledge].
Therefore, it is never the case that reason refutes a// of the habit-patterns of the
nonconceptual consciousnesses such as the sense consciousnesses, and so forth.
Therefore, the habit-pattern of the mind (4/0) which is to be refuted by reason
is only the mental consciousness (yid shes); in particular, it is the two self-habits
[of the mental consciousness that reason refutes], or the concepts (rtog pa)
which are superimposed on objects designated by those [two self-habits]; but it
is not [that reason refutes] all concepts (rtog pa) whatsoever.

Having clearly identified the scope of what is to be negated by “nonconceptuality,” one
may wonder what types of conceptuality are to be cultivated. One type of conceptuality (rtog
pa) necessary for liberation which we have already discussed above is analytical thought (s0 sor

rtog pa, pratyaveksd).” In this connection, Ruegg paraphrases Tsong Khapa's argument™

.. deltar dgag bya dzin pa'i log rtog mehar geugs pani yan lag beu gnyis kyi dang po lhan
cig skyes pa'i ma rig pa yin la, kun breags kyi dgag bya rnams kyang snga ma gzhir byas nas sgro
dogs pa kho na yin pas na  dbang shes la sogs pa rtog med kyi shes pa’i dzin stangs thams cad ni
nam yang rigs pas sun ‘byin pa min no, ,de’s phyir rigs pas dzin [@425b] stangs sun dbyung bar
bya ba'i blo ni  yid shes rtog pa kho na dang  de yang bdag tu dzin pa gnyis sam de dag gis
brags pa’i yul la khyad par sgro dogs pa'i rtog pa rnams Jin gyi, rtog pa gang yin thams cad la mi
byao, , (LRC: 425a-b). Cp. CMDR: 270; Snow III: 212.

¢ CF R89: 114 for further discussion of this. Ruegg therein paraphrases a useful concluding
phrase of the LRC (507a): “What is required, therefore, is non-construction preceded by
already accomplished inspection through prejia pertaining to pratyaveksd (so sor rtog pa'i ses
rab kyi dpyad pa srion du sor ba'i mi rtog pa), mere non-construction alone being quite inade-

quate for chis.” (R89: 114)

® Cf R89: 112-113. The Tibetan is: ... de ltar dngos po yod med gang la yang bden par grub
pa rdul tsam yang med par nges pa gting nas ‘drongs pa’i nges pa bskyed pa dang des thag bcad
pa'idon la jog pa gnyis re mos su byed pa ni rnam par mi rtog pa’i ye shes bsgrub pa yin gyi, yul
la ci yang mi dpyod par yid byed bsdus pa tsam gyis ni bsgrub par mi nus te, bden par dzin pa
spong bar mi nus pa'i phyir te, de ni bden par yod par mi rtog pa tsam yin gyi, bden med rtogs pa
(@505a] min pa’i phyir ro, , de bzhin du bdag yod par mi rtog pa tsam yin gyi, bdag med
rtogs pa min pas de bsgoms pas bdag ‘dzin la ci yang mi gnod pa’i phyir ro, des na bden par yod
(Contd...)
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that it is not sufficient to just not construct (mi rtog pa) any hypostatized entity (bden par yod
pa) or substantiality (6dag). Tsong Khapa argues that to Just not construct only corresponds
to Dharmakirti’s negative determination (vyavaccheda = rnam par geod pa ‘exclusion’). He
further explains that jog sgom effects this type of cancellation (gnod byed = sadhana : vyavac-
cheda), but that this is not enough; that it is also necessary to understand (rtogs pa : adbi-
gama) non-hypostatization (bden med) and nonsubstantiality (bdag med).

We may observe that the position that o sor rtog pa is necessary on the path to libera-
tion is at least a weak pro-conceptual position. But is there a strong position that would allow
for (or even insist on) the existence of any type of “conceptual content” or process in the
fruitional state of a buddha’s “nonconceptual” intuitive awareness (nirvikalpajiina, rnam par
mi rtog pai ye shes)? In fact, in our discussion of manasikira above™® we have already im-
plicitly noted that such a strong position is expressed in Asanga’s Universal Vehicle Compen-
dium wherein it is maintained that manasibira (among other things) is not absent in nir-
vikalpajiidna; or to express this in reverse, a buddha’s nirvikalpajiana does indeed have phe-
nomenological attributes and plenty of content, as Griffiths’ overview of Asanga'’s analysis
shows:

Asanga begins by defining the essence (suzbhiva) of unconstructed awareness
[nirvikalpajriana], and he does so solely by using negation.... This apophatic
method is not used because unconstructed awareness is without phenomenol-
ogical attributes or content; rather, it seems, this apophatic method is used for
the more pragmatic reason that those who have not experienced unconstructed
awareness will not be able to understand it. Indeed, the idea that unconstructed
awareness might be in any way like the attainment of cessation or other exam-
ples of insensibility is explicitly rejected by Asanga. Two of the negations that
he uses to describe its essence indicate this. They are the negation of the idea
that unconstructed awareness is without mental activity and the negation of the
idea that unconstructed awareness is identical with the attainment of cessa-

pa dang bdag gnyis su yod par mi rog pa dang bden med dang bdag med gnyis rtogs pa phyed par
bya dgos pa 'di gnad kyi don du zungs shig, (LRC: 504b—505a)

2% Cf p. 198, note 210.
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tion.... The difference between unconstructed awareness and such states is that
unconstructed awareness has both an object (dmigs/adlambana) and some con-
tent (rnam palakira). The object of unconstructed awareness is given precise
definition by Asaiga: it is the “indescribability of things” (chos rnams brjod du
med|dharmanirabhilapyata) which is, in turn, identified with the “Thusness of
absence of self” (bdag med de bzhin nyidlnairatmyatathatd).... Whar this
amounts to is that the object of unconstructed awareness is the totality of

things as they really are.” (1990: 87-88)

Thus, with the entire multiverse (the “totality of things”) as its content, it must be ac-
knowledged that this presentation of a buddha’s “nonconceptual intuition” represents in fact
the strongest possible pro-conceptual position. Of course a buddha'’s “conceptions” regarding
the objects of this content will be “nonconceptual” in the sense that they will in no way con-
tain any concept that there is an intrinsic reality in any of those objects. But there will be
content (non-intrinsically real content), and there certainly can be concepts (non-intrinsically
real concepts) as well. Or, in the language of the Transcendent Wisdom Seriptures, just as a
buddha will perceive by means of not perceiving, so he will conceive by means of not con-
ceiving, and so on. Free of the truth-habir, he is free to have relative perceptions and concep-
tions which can engage the superficial, relative subjects and objects of the world without
“chasing after” (anugam-) those subjects and objects, and free of the self-habit he is free to act

with maximum sensitivity and altruisitc compassion in those engagements.

"’ As this is an essay in Forman's book, Griffiths then concludes by noting the ramifications
of this for the PCE: “While the text under consideration tells us this only negatively, it is im-
portant to note that the awareness in question is not, strictly speaking, objectless and, thus,
thar the descriptions of it do not seem to provide support for the pure consciousness thesis
[PCT].” (1990: 88). Indeed, the overall conclusion one must draw from Griffichs’ study of
the Buddhist “digests” is that the more nuanced positions of the Buddhists do not support
but rather badly damage the relatively naive pure consciousness thesis of Forman, et al.
Griffichs states this somewhat more circumspectly at the conclusion to his contribution when
he says: “there is no clear support for the PCT to be drawn from Buddhist analyses of the
attainment of cessation.... [Furthermore, regarding what] Buddhist thinkers have said about
unconstructed awareness [nirvikalpajriana), ... Buddhist analyses of this kind of awareness

provide no support for the PCT...." (1990: 91)
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CHAPTER VI:
Emptiness and Nonconceptuality in Esoteric Buddhist Discourse

Overview of Main Antagonists’ Positions

Introduction

We have so far seen how in an exoteric context Tsong Khapa accomplished the feat of
balancing and preserving perceptions and emptiness with respect to the philosophical view
and with respect to exoteric praxis (in the integration of samatha and vipasyand). This explo-
ration has now prepared the way for us to see how in an esoteric context Tsong Khapa wields
his critical sword to carefully slice through a spectrum of over-negations typologically related
to those exoteric over-negations with which we have now become familiar. With the onto-
logical and epistemological ground having been cleared in the previous chapter, our esoteric
exploration picks up where we left off by probing deeper into the more “experiential” or
phenomenological ground of concepruality. Here the subtle, dialectical relationship between
conception and perception will become more evident and relevant. Thus, in this context we
will more often encounter the term [mngon par] zhen pa ([abhi]nivesa) to express the “con-
ception” side of this relationship, and we will see that this term is often paired with the term
snang ba (*Gbhdsa), “perception,” to form the Tibetan compound term and idea snang zhen
(perception/conception). While zhen pa may at times express more of a sense of “habitual
conception” than does our previously encountered term [rnam par] rtog pa ([vilkalpa), and
while it may more often be directly related to and hence paired with snang ba, the basic issues
and conclusions encountered previously with /rnam par] rtog pa will hold for zhen pa.

In the esoteric context we will see that the major manifestation of intrinsic reality that
is targeted is the “conception and perception of ordinariness.” This amounts to a reification
of oneself and others as intrinsically “ordinary,” limited, and so on, and to an unhealthy over-

identification with such a limiting conception/ perception. The balanced solution to this will
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be the development of an “extraordinary” conventional self, a conception/perception
grounded in the profound awareness of emptiness and relativity yet manifest as the magnifi-
cent, perceived multiverse of a buddha. The way to achieve this extraordinary conventional
self will be the esoteric art of deiry yoga in which the mind cognizing emptiness is conceived/
perceived in the form of a buddha-deity. However, over-negating objectors to this solution
will contend that one can not create such an extraordinary conception/perception without
necessarily engaging in conceptual reification, disturbing one’s samadhi, and so on. This
chapter will proceed by raising the various forms of such over-negating objections (pizrva-
paksas) that Tsong Khapa cites — objections that were historically well-attested and evidencly
widespread ~ and by exploring how Tsong Khapa answers each of these objections. Thus, this
chapter will be dedicated to clearing the theoretical ground necessary to demonstrate how
one should be able to develop “pure” or “extraordinary” conceptions and perceptions
(through deity yoga) withou this entailing any kind of reification. Once this theoretical
ground has been cleared, the final chapter will then explore some of the issues, debates, and
techniques pertaining to the actual practical arts of deity yoga in general and the Creation

Stage of Unexcelled Yoga Tantra in particular.

The exoteric—esoteric connection: Emphasis on the perception side

It is well known that Tsong Khapa drew great inspiration from the Indian master
Diparhkara Srijfiina, or Ati¢a (arr. Tiber 1042), naming his new order the “New Kadampa”
after the latter’s Kadampa order, and modeling his exoteric “Stages of the Path” (lam rim)
texts after Ati$a’s Lam-rim text, the Lamp for the Path to Awakening (Bodhipathapradipa).
Atisa ends his pithy (68 verse) text with a very short description of the study and practice of
Tantra (vss. 60—67). This being primarily an exoteric text discussing (1) the Sara path,
Atida’s few concluding verses reveal little about the Tantric path, instead only sketching an
outline of its most basic, foundational practices and offering inspiration regarding its value

and efficacy, stating that if (and only if) one (2) serves a qualified gury, (3) receives pure ini-
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tiation, and (4) keeps one’s vows and commitments, then one will “create the collections
with ease” and will “obrain powerful attainments.”

Likewise, Tsong Khapa ends his much longer (519 folio sides) exoteric Grear Stages of
the Path (lam rim chen mo, LRC) with a very short, two page section on Tantra. ™ Implicitly
referencing Atiéa’s work, he similarly states that one must (1) first train in the general Sira
path, and then (2) serve a qualified guru, (3) receive pure initiation, and (4) learn, keep, and
purify one’s vows and commitments. Tsong Khapa then goes one step beyond Adi¢a, adding a
few sentences regarding the two stages of Unexcelled Yoga Tantra, stating that one must (5)
practice the Creation Stage for the purpose of purifying ordinary perceptions and developing
extraordinary, pure perceptions, and that one must then subsequently (G) practice the Per-
fection Stage:™'

[518b...] When you have thus maintained your vows and commitments and
are [ready] to meditate the Mantra path, you must first meditate a complete
Creation Stage circle of deities as explicated in one of the authoritative Tantric
collections; because the uncommon/unique thing to be eliminated on the
Mantra path is this [our present] ordinary conceptuality which conceives as in-
dependent (rang dga’ bar zhen pa) the aggregates, elements, and sense media,
and [because] it is precisely the Creation Stage which eliminates that [ordinary

®" LRC517b5-519al = 2+ folio sides = 14 lines = 2 English pages.

Bl de lrar dam tshig dang sdom pa bsrung ba des sngags kyi lam bsgom par bya ba la thog mar
bskyed pa'i rim pa lha'i "khor lo tshang ba rgyud sde khungs ma nas bshad pa zhig bsgom dgos te,
sngags kyt lam gyi thun mong ma yin pa’i spang bya ni phung po dang khams dang skye mched
la rang dga’ bar zhen pa'i tha mal pa’i rnam reog di yin la, de spong ba ang gnas dang lus dang
longs spyod rnams khyad par can gyi snang bar sgyur bar byed pa'i bskyed rim nyid yin pa’i phyir

ro, ,

de ltar tha mal gyi ram rtog sbyangs pa de rgyal ba sras beas kyis dus kun tu byin gyis rlob cing
bsod nams kyi tshogs mtha’ yas pa bde blag tu rdzogs par byed pas na, rdzogs pa’i rim pa’i snod du
rung ba yin pas, de nas rdzogs pa’i rim pa rgyud sde khungs ma nas byung ba rnams bsgom dgos
kyi, rim pa dang po dor ba'i phyi ma’i khongs su ‘du ba tsam gy lam gyi cha shas re re tsam la
sbyong ba ni rgyud sde dang de dag gi dgongs ‘grel gyi mhhas pa rnams kyi bzhed pa ma yin no,
de’i phyir rnal ‘byor bla na med pa’i lam gyi lus rdzogs pa’i rim pa gnyis kyi gnad zin par bya o, ,
(LRC: 518b)

For alternate translations, ¢f CMDR: 426-427, and Snow I1I: 364—65.
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conceptuality] and which causes you to have a special/distinctive perception of
your environment, body, and resources.

Having thus purified your ordinary conceptuality, the Victors and their chil-
dren bless you at all times, you easily complete immeasurable stores of merit,
and you thereby become a suirable vessel for the Perfection Stage. Thus, you
must then meditate the Perfection Stage practices which occur in the authori-
tative Tantric collections.

Tsong Khapa then concludes his brief overview of this sequence with the further admonition
that (7) one must not simply skip over the Creation Stage in preference for the Perfection
Stage:*?

However, neither the Tantric collections nor the scholars who comment on
their intentions endorse a merely partial practice involving a path comprised
only of the latter Stage to the exclusion of the former Stage. Therefore, you
should remember the essential points of the two Stages which [taken together]
form the complete body of the path of Unexcelled Yoga.

It is highly significant that with so few lines on Tantra, this is the only misunderstand-
ing against which Tsong Khapa warns. The great emphasis he places on reversing this misun-
derstanding shouldn’t be too surprising given that he identifies deity yoga as the defining
characteristic of Tantra. It is precisely the danger of this tendency — the tendency to under-
value or even exclude or toss aside (dor b2) the development of the relative, perceived world
and body, which development is the specific purview of deity yoga in general and of the
Creation Stage in particular — that represents in an esoteric context the typologically related
tendency to repudiate the relative/perceptual. Tsong Khapa shows that this is in fact an es-
sential issue ~ that to eschew form, content, specifics, signs, and so forth, is to do away with
body, communication, compassion, relativity, and so on — that is, half of buddhahood — and
to “delight in emptiness” at the expense of the relational (as if these two halves were ulti-
mately different). Not only should one not discard this half of buddhahood (because keeping

it is “the right thing to do” as a Buddhist), Tsong Khapa shows that one can coherently keep

»* Cf end of previous note for Tibetan text (beginning rim pa dang po dor ba'i phyi ma...).
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this half without reifying, without opening oneself up to the postmodernist-type attacks or to
the antinomial Nyingma/Hva Shang/Ngog type attacks. Accordingly, this is one of the main
threads that weaves its way through Tsong Khapa's esoteric NRC and which will occupy our

artention below.

The terms of the debate:
Conceptual and nonconceptual yogas; Esoteric nurture/nature topics

Throughout much of Tsong Khapa’s esoteric NRC there is an explicit typological link-
age between the division of exoteric topics outlined in the tables in our chapter on exoteric
conceptuality above and two sets of esoteric topics which are described as “conceptual yogas”
(brtags pa’i rnal ‘byor) and “nonconceptual yogas” (ma brtags pa’; rnal byor). > The concep-
tual yogas are considered to be “fabricated” (bcos p@) —and hence developed through nurtur-
ance — and include “yogas with signs” (sanimitta-yoga, meshan bcas kyt rnal ‘byor) and “Crea-
tion Stage yogas,” whereas the nonconceptual yogas are considered to be “unfabricated” (ma
beos pa) — and hence more related to the basic nature of a person — and include “yogas with-
out signs” (animitta-yoga, mishan med kyi rnal byor) and “Perfection Stage yogas” (such as

prandyama, and so forth). These terms can be laid out as follows:

A B
Conceptual yoga (all 4 Tantra classes) Nonconceptual yoga (all 4 Tantra classes)
Deirty yoga (all 4 Tantra classes) Emptiness yoga (all 4 Tantra classes)
Yoga with signs (3 lower Tantras) Yoga without signs (3 lower Tantras)
Crearion Stage yoga (Unexcelled Yoga Perfection Stage yoga (Unexcelled Yoga
Tantra) Tantra)

Table 11: Conceptual and Nonconceptual Yogas

% See NRC: 370a where similar topics are discussed in terms of stages (rim pa), that is, in
terms of ma brrags pa'i rim pa and brtags pa'i rim pa.
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While the terms in either of these columns are not strictly synonymous with other
terms in that same column, they are all typologically related in such a way that they are gen-
erally interchangeable when considering an objector’s position and Tsong Khapa's answer to
it. Thus, for example, when considering an objector’s contention that “Creation Stage yoga is
not necessary, because...,” we can generally substitute any of the other terms in column A to
derive a typologically related proposition with which the objector would most likely agree;
likewise, the same principle of substitution will generally apply for Tsong Khapa’s answer.

For Tsong Khapa it is a grave mistake to overemphasize the yogas in either one of these
columns to the neglect of the yogas in the other column. It is more common to overempha-
size the nonconceptual yogas, and this type of error is aligned with column A in Tzble 5 of
the previous chapter (¢f p. 177). Tsong Khapa maintains that bozh conceptual and noncon-
ceptual yogas are necessary (and neither is sufficient alone), and that both must be com-
pletely integrated (as with sematha and vipasyana); this balanced position is aligned with

column B in 7zble 5. These two possibilities can thus be appended to that 7able 5 as follows:

A. Topic B. Contrasted or Opposing Topic

Hva shang Mahayina (in ‘Great Debate’) Kamalaéila (in ‘Great Debate’)

Emphasis on priority of quietistic medita- Empbhasis on conjunction and integration of
tion (sematha) and enstatic concentration analytic meditation (vipasyand) with qui-
(jog bsgom) over analytic meditation etistic meditation (szmatha) and enstatic
(vipasyana) concentration

Emphasis on priority of “nonconceptual” | Emphasis on conjunction and integration
yogas over “conceptual” yogas of nonconceptual yogas with conceptual
yogas

Table 12: Contrasting or Opposed Topics Within Nature and Nurture Themes (incl. Esoteric)
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We will see that Tsong Khapa explicitly typologically aligns the over-emphasis on esoteric
nonconceptual yogas with the exoteric views of Hva Shang Mahayina, and that he gives this
esoteric faux pas as strong a negative assessment as its exoteric counterpart.

Moreover, we will also see that the meaning which various esoteric opponents ascribe to
the term “(non)conceptual (yoga)” (and to related terms such as “emptiness”) is often not
what Tsong Khapa maintains such terms properly do mean (hence the use of quote marks in
column A of Table 12 above). This often complicates the assessment of opponents’
propositions as both the components of the propositions as well as the overall propositions
themselves must be evaluated. Take for example the following series of propositions by a
hypothetical esoteric objector:

1. An effect must correspond with its cause;

2. Thus a nonconceptual effect must have a nonconceptual cause;

3. Buddhahood is accepted to be a nonconceprual stare;

4. Therefore, conceptual practices such as deity yoga can be of no help in attaining

buddhahood and only nonconceptual practices should be performed.
Tsong Khapa will accept (1) and (2) for the most part, though he will argue that there are
many types of causes and conditions, and that causes that are not “material” causes need not
be so correspondingly restricted. He will maintain that (3) is true if understood properly, but
he will be suspicious of what opponents might mean by “nonconceptual state,” and he may
reject the validity of the proposition depending on their understanding and use of this term.
Most importantly, he will want to insist that while buddhahood is indeed “nonconceptual”
in one sense (it involves no conception/perception of intrinsic reality), it is also “conceptual/
perceptual” in a different sense (it entails having a Form Body, and so on). Finally, while
deity yoga is indeed “conceptual” in some senses (it involves constructive content, and so
on), it is not conceprual in the sense that matters to Tsong Khapa; that is, it does not

conceive/perceive intrinsic reality in its constructions; and thus, as we shall see, Tsong Khapa
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will completely reject proposition (4) for a variety of weak and strong reasons. These

complications and intersections can be laid out in tabular form as follows:

An opponent’s definition of
“nonconceptual” -
No content; mere non-

thought; absolutely apophatic

Tsong Khapa’s (& sources’)
definition of “nonconcep-
tual” -

No concept/percept of intrin-
sic reality; content per se not

an issue

Opponent’s assessment
of definition/position

This type of nonconceptuality
is all that is needed

Nort understood, seems non-

sensical (see prev. chapter)

Tsong Khapa’s
assessment of
definition/position

This type of “nonconceptual-
ity” is never what is meant by
this term; such is not

liberative

This type of nonconcepruality
is necessary (burt not suffi-

cient) for full awakening/

buddhahood

Table 13: Definitions and Assessments of “Nonconceptuality”

Thus, Tsong Khapa would say that in the series of four propositions given above the

opponent makes two serious errors. First, the opponent misunderstands the import of the

term “(non)conceprual (yogas).” Second, regardless of how this term is understood (correctly

or otherwise), the opponent is incorrect in his application of the term when he maintains

that “nonconceptual yogas” should be given priority over (or should entirely supplant) con-

ceptual ones. While such double strikes are common, in other cases we will find that an op-

ponent may err on only one accord or the other (import or application).

The need for the integration of conceptual and nonconceptual yogas

Tsong Khapa entitles the eleventh chapter of his NRC “The need to accomplish en-

lightenment through the co-ordination of the two Stages” (rim gnyis zung ‘brel gyis byang

chub sgrub dgos par bstan pa). After a brief (3.5 folio) opening admonition to keep one's vows

and commitments and to strive to understand the Mantra path initially through learning and

contemplation (¢hos bsam), he dedicates the bulk of this chapter (22.5 folios from 352b—

375a) — and indeed the remainder of much of the book — to a discussion of “How one
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should cultivate [the path] through meditating (bsgom) the import of what one has under-
stood” (II1.C.3.b). In chapter eleven, then, he addresses his main topic (the need to co-

ordinate the two stages) in two major sections, as follows: >

IN.C.3.b.i (353a-368b) — Rejection of the claim that one can atrain buddha-
hood by experientially cultivating either one of the two stages alone

l.C.3.b.ii (368b-375a) — The way of experientially cultivating the two stages
in an integrated (ya ma bral bar, lit. non-divided) way

In the first of these sections Tsong Khapa sets forth various incorrect views of oppo-
nents (pirvapaksas) who would denigrate or eliminate one or the other of the two stages and
would thus noz co-ordinate or integrate them. He first briefly examines (3532—355a) the type
of claim that maintains that only the Creation Stage (or deity yoga in general) is necessary.
He argues that this type of claim amounts to a reification of deities (or deity experiences, or
the perception side in general). This claim is a direct outcome of the error of under-negation
which, as we discussed in our previous chapters, was not the most prevalent error in Tsong
Khapa's day, and thus, for this reason (we can assume) he treats this claim only very briefly
here in chapter eleven of the NRC. Accordingly, and for lack of space, although there are
some very interesting issues raised therein we will not examine this claim here but will in-
stead let the relatively self-explanatory section of the translation in the Appendix speak for it-
self.

Tsong Khapa then examines at much greater length (13.5 folios from 355a—368b) the
claim that only the Perfection Stage (or yogas without signs, or emptiness meditation) is
needed. He argues that this type of claim amounts to a misunderstanding and reification of
“nonconcepruality” and/or of emptiness (the empty side). This claim is a direct outcome of

the error of over-negation and directly corresponds to the views of the Hva Shang discussed

 The broader context and relative placement of these sub-sections within the structure of
the VRC can be seen in the English and Tibetan versions of the topical outlines (sz bcad)
contained in Appendices I (Tibetan) and III (English).
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in our previous chapters. As this was the main type of error of his day, it accordingly takes up
the bulk of his attention in chapter eleven of the NRC. Moreover, this type of error has per-
sisted as a common type of misunderstanding right up to the present, with relevance to con-
temporary buddhological debates as well as to the postmodern deconstructivist issucs raised
in our earlier chapters. For these reasons it will command most of our artention here as well.

Each of the above sections (Creation Stage alone is needed, Perfection Stage alone is
needed) is purportedly subdivided into expressions of the opponents’ claims and demonstra-
tions of their refutation (often with sub-sub-sections on refutations of rebuttals, and so
forth), and expressions of “our own position.” However, these are at best heuristic subdivi-
sions, for in fact in all of these sections and subsections we find chat Tsong Khapa continu-
ously weaves back and forth between the subtleties and variations of various objections and
answers.

This complexity is compounded by the fact that the differenc issues at stake (in par-
ticular, various [mis-] understandings of emptiness and of nonconceptuality) are themselves
all very much typologically interrelated, each often entailing and entailed by the other in
numerous implicit (sometimes made explicit) ways. Moreover, to take this observation an
important step further, while it would appear from the various titles of the chapters and their
subsections that it is only this first part of chapter eleven that deals with these issues, in actu-
ality we find such issues popping up repeatedly throughout most chapters of the NRC. Thus,
in our present discussion of this complex topic we will be citing passages from our translation
not only of chapter eleven (NRC folios 348a—375a) but also of chapter twelve (identifiable
below by reference to NRC folio nos. 375a—442a), in addition to passages from the first three
chapters of the NRC (identifiable below by reference to much lower NRC folio numbers and
by references to compare (“cp.”) the translations contained in 77 and Yn.

The interrelated nature of these themes — as well as Tsong Khapa's integrated treatment
of them ~ make our discussion in the present chapter difficult to cleanly divide and organize

into discreet subjects. Nevertheless, I have herein made an attempt to provide at least some
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organizational structure to the discussion of these interrelated issues. As suggested above, the
different issues at stake in particular entail various [mis-] understandings of emptiness and of
(non)conceptuality. Thus, after the remainder of this overview section which will outline the
parameters of the anti-conceptual objectors’ arguments, the second main section of this
chapter will explore how these arguments play out in terms of the theme of emptiness, and
the third main section will explore how these arguments are expressed and addressed in terms
of the language of (non)conceptuality itself. I have likewise made an attempt to then further

group and discuss related themes and sub-themes within these broad sections.?

Main anti-conceptual objection regarding why conceptual yoga is not needed

Tsong Khapa presents the main antagonists’ objection (pizrvapaksa) in chapter eleven of
the VRC, in the section entitled “Expression of the claim [that one can atrain buddhahood
through the Perfection Stage alone, without the Creation Stage]” (IIL.C.3.b.i.B".1", NRC:
355b-357a). It is significant that Tsong Khapa here cites an Indian, Mafijusrikirti, who him-
self cites (and later refutes) previous Indian antagonists. Likewise, below we will see another
Indian, Ratnaraksita, elaborating on such antagonists before refuting them. Thus, we can ob-
serve that the esoteric applications of these issues are not just reflective of Tsong Khapa's
agenda, nor are they just Tibetan Buddhist concerns; they are pan-Buddhist and, I would ar-
gue, in many ways universal or perennial in scope. Tsong Khapa cites the Indian presentation
of this objection as follows:

@355a ... [Maijusrikirti] presents the antagonist’s position in The Ornament
of the Essence (Garbhalamkara, sNying po rgyan):

@355b Furthermore, the brahmin Stnyamati, and the Kashmiri abbot
Prabhaskara, and Anantavajra, and the upasika Sitikara, and the great sage

> The identifications and divisions of topics herein are mine. The process of thus organizing
this material was exceedingly difficult due to the interrelated nature mentioned above, and
due to the fact that so many points presuppose at least an understanding - if not an accep-
tance ~ of the others. There are certainly other ways that this multi-dimensional jig-saw
puzzle could be organized and presented.
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$t1 Sirhha, and Avabhisavajra, and the bhiksu Mahiayinas¢ri, and Sudat-
tabhadra, and $ri Nilantaravisadhara, and Jinapada, and Ratnamat, and
Brahmanabhadramitra,” and the bhiksuni Nandi, and so forth, say:
“[1] Statements regarding the Creation Stage and modes of behavior are
stated [merely] as methods for rejecting nihilists, for establishing the frui-
tion of relativity by relativity, and for reassuring (gzung ba) some worldly
people who are frightened by the profound meaning; but [2] perfect
buddhahood is inconceivable non-dual wisdom, and it is not born from a
cause [such as Creation Stage practice] which does not correspond with
that [non-dual wisdom] — [3] therefore here, by the inconceivability of
seeing the sign of emptiness there is a cutting off of [conceptual] elabora-
tions, and by thinking along these lines (bsam pa’s tshul gyis) a yogi will
possess the highest fruition in the world [thar is, buddhahood].”

There are three points being made by these opponents (as numbered above in brackers):

1. The Creation Stage and other prescribed conventional modes of behavior (such as

ethical and ritual practices) are taught for various provisional reasons only;

2. Nonconceptuality is what is needed (buddhahood is a nonconceptual state); a non-
conceptual result needs a nonconceptual cause; Creation Stage practice is not non-

conceptual; and, significantly, the opponent argues that this point #2 enails that

“therefore”:

3. Intuition of emptiness alone is needed.
Here, among other things we can note that these objectors link nonconceptuality and intui-
tion of emptiness in such a way tha, for them, implicitly, any type of conception (or percep-
tion) must be cut off in order for the intuition of emptiness to occur.?”” This type of linkage
is common among such objectors, but it can be subtle and can be easily missed. For our pre-

sent, introductory purposes it is enough just to note this point.

¢ Tsong Khapa shows his careful critical reading of his sources when he later (355b) notes
that “Since... Jinapida, and so on [Ratnamar and Brahmanabhadramitra] also appear as
claimants of the former antagonists’ position [earlier in chapter eleven, namely that Creation
Stage alone is needed], one should investigate whether or not their appearance again here [in
this laceer list] is a corruption in this book.” Indeed, Tsong Khapa's hunch regarding textual
corruption would appear to be correct as the three names in question do not appear in this
passage in the Derge edition of Mafijusrikirti’s Garbhalanikira (Toh. 2490). Cf my note to
this passage in the translation in the Appendix.

7 We can note a similar kind of linkage in the series of seven objections at NRC 3592 J/a
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After addressing some minor quibbles Tsong Khapa then proceeds to further elaborate
the antagonists’ position as follows (the same three points are labeled in brackets, this time in

a different order):

... [Antagonists’ Position Reiterated:] @356a (Point #2:] The object to be at-
tained, completely perfect buddhahood, is the nondual, nonconceptual intui-
tive wisdom, and thus also the method for achieving that should logically be
the mediration of nonconceptualization, whereas that [nonconceptual intuitive
wisdom] would not be achieved through meditating on conceptual things in
the Creation Stage, and so on; because conceptual thought must be abandoned,
and because from familiarization with conceptual thought one will not get any
fruition other than what corresponds with just thar, [namely,] something thar is
just conceptual.

[Counter Answer:] Now, if we then say that [the above anragonists’ wrong
thought] invalidates the statements of the Teacher that one should practice the
Creation Stage and the behavioral topics, then he [the antagonist] will say:

[Counter Objection:] [Point #1:] The disciple to whom he [the Teacher] taught
those things is the worldling who would have been afraid if he [had instead]
explained the import of profound emptiness; that is, he taught [those things] as
a method of reassuring (gzung ba) certain types of [inferior] disciples. More-
over, it is necessary for [the Teacher] to teach the topics of behavior in order to
refute the view of nihilism which repudiates (sbur pa debs pa) the causality
(rgyu ‘bras) of addiction and purification, and it is necessary for [the Teacher]
to teach the Creation Stage @356b so that through the relativities of deity
yoga, mantra repetition, fire sacrifices, substances, and so on, people can
achieve the relativities of the fruits of peace, and so on [power, prosperity,
terror], and the [mundane] siddhis such as sword, pill, and so on. [Point #3:]
Therefore, the antidote to all taints is the realization of emptiness free of all
claborations, and if the yogi familiarizes himself with just that alone and
increases that familiarization limitlessly, he will achieve the supreme fruit.
Therefore, since one should meditate on just that alone, what's the use of any
other meditation?

Tsong Khapa then notes that according to Ratnaraksita’s Commentary on the Arisal of
Sanivara Tantra (sdom byung grel pa) these types of antagonists who reject the Creation Stage
cite passages like the following from the fiftieth chapter of The Vajradaka Tantra to bolster
their contentions:

Therefore, striving in ritual activities
Such as mandalas, and so on,
These people are outside of liberation
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— they generate (byed) only addictions!

Tsong Khapa also cites here a couple of verses from The Kiss Tantra (Samputa, kha sbyor)
which seem to rhetorically ask, “Why should one bother to pursue developing ordinary pow-
ers through vows, deity yoga, and so forth?” Moreover, many similar statements can be found
in other root Tantras (and commentaries) and are cited throughout the NRC as examples of
canonical passages that would seem to support the opponents’ anti-conceptual (anti-deity-
yoga) position. Tsong Khapa gives a particularly important example a little later on when he
cites a passage from the root Hevajra Tantra in which the main bodhisattva interlocutor
Vajragarbha himself expresses this doubt:

@360b ... The second chapter of the latter section of the [Hevajra Tantra in]
Two Sections (brtag gnyis) says:

[Vajragarbha said:]

Regarding this yoga of the Perfection Stage

Of which the bliss is called Grear Bliss —
Lacking [such] Perfection [Stage] meditation
What is the use of Creation [Stage meditation]?

Krsnacirya's ninth century Yogaratnamala commentary (not cited in the NRC) clarifies here
that Vajragarbha is raising the doubr that Creation Stage may be of no real use:

The import is: What is the purpose of actualizing the Great Bliss through long
drawn-out emanations of Mandala Circles when one who directs all his atten-
tion through the Great Bliss accomplishes? Vajragarbha is exposing the diffi-
culty in understanding the utility of the Process of Generation. (Farrow & Me-
non, p. 165).

This passage is important because, being expressed within a root Tantras itself, it clearly
demonstrates and highlights the fact that such doubts about the role of conceptual practices
in the spiritual path were recognized to be common, deep-seated, and natural qualms. Yet, as
we shall see later, many of these same root Tantras also subsequently interpret, qualify, and
answer such doubts. Thus, as Tsong Khapa will demonstrate again and again, objectors mis-
use such passages when they cite them out of context to support their anti-conceptual posi-

tions.
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Tsong Khapa then concludes the short section we have been reviewing with one more
type of objection as cited by Ratnaraksita. Here the opponent contends that the conceprual-
ity which he thinks characterizes deity yoga will disrupt the practitioner’s ability to develop
meditative concentration, thus further impugning its usefulness:

@357a ... [Point #4:] Furthermore, [these cited antagonists say that] not only
will one not attain buddhahood through the Creation Stage, but one will not
even attain samddhi (concentration) through it — because this [Creation Stage]
agitates the mental continuum with many conceptual thoughts, whereas
samadhi has the nature of one-pointedness of mind. Although one may indeed
get a litcle vividness by meditating, it’s like a lusty person’s vivid vision of his
desired female object — it abides only for an instant, not for a long time. Con-
ceptual yoga is extremely false — even more so than the conceprualizations of
worldly phenomena - like meditating on a skeleton [in Hinayina medita-
tions].”® Therefore, it is erroneous and is thus of no help in the achievement of
the supreme. Such is the antagonist’s position as stated by Ratnaraksita.

Now this fourth type of objection — that deity yoga is just analytical, conceptual medi-
tation and that it involves no (or interferes with) stabilizing meditation — is another argu-
ment based on recourse to correspondence of cause and effect (here with respect to samathay).
Incerestingly, we shall also see that others make exactly the opposite claim — that deity yoga is
Just stabilizing medirtation, that it lacks the type of analytical meditation required to cut the
root of sarsira, and that thus it is of no use. This likewise appeals to correspondence of
cause and effect (here with respect to vipasyana). In this way, these types of objections are
thus related to the second objection above regarding nonconceptual cause and effect. Ac-
cordingly, I will treat these types of objections as sub-types of the nonconceptuality objection
to be treated in the third major section of this chapter.

Moreover, the first antagonist’s position described above (regarding the Creation Stage

being taught only for certain provisional reasons, or only to beginners) is actually not so

** This is a reference to Hinayina meditations in which one practices seeing all people as just
skeletons (or as skin-bags filled with blood and filth, etc.) to develop detachment. The
opponent here is suggesting that since that meditation is not literally true (people are not in
fact just skeletons), how much less true it is that people should be seen as deities, etc.
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much an argument as it is a conclusion drawn from the other two positions. As Tsong Khapa
suggests somewhat later, this conclusion is also linked to Hva Shang:

@361a ... Furthermore, if one does not assert that there is a beginner’s con-
text for the exceptional person (gang zag rab) who will attain buddhahood in
this life, then onc must assert, like the Chinese abbot [Hva shang], that trainees
will [attain buddhahood] instantaneously; but if one does assert that there s 2
beginner’s context [for the exceptional person], then the assertion thar that [ex-
ceptional person] does not need the first stage to atrain buddhahood is in con-
tradiction to all the treatises of Mantra....

The net result of this conclusion is that the Creation Stage is dismissed. As this is more of a
conclusion than a position or an argument, I will not discuss this first point in a separate
section but will rather trear it throughout this chapter as an anti-conceptual conclusion, with
weak and strong variations, applicable to the other two positions.

Thus, of the four points enumerated above, the fourth can be included within the sec-
ond (regarding nonconceptuality); the first can be considered more generally throughour;
and this leaves us with two broad ropic areas, nonconceptuality and emptiness, covered by
points two and three, respectively. We will discuss these two topic areas in reverse order in the
two major sections of this present chapter. Thus our first major section (p- 229 f7) will cover
objections framed in terms of emptiness, and our second (p. 247 fF) will cover objections
framed in terms of nonconceptuality. We will see that the objections in these two areas in-
volve complex, sustained arguments (supported by scriptural citations), that this complexity
is magnified by the inter-relationship that pertains between the two, and that therefore a
clear division of such topics will not always be possible (or desirable). On the other hand,
notwithstanding these inter-relationships, it can also be noted that each of the sub-positions
discussed below is at least theoretically distinct; that is, an objector might maintain any one
of them without necessarily adopting any of the others. For example, an objector may be so-
phisticated enough to know that buddhahood entails more than mere nonconceptuality, and

thus she would not accept the proposition that “nonconceptuality is all you need,” but she
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might still chink that deity yoga is just dualistic conception, and thus she would maintain

that “deity yoga is definitely not needed.”

Strong and weak, esoteric and exoteric, anti-conceptual connections

Tsong Khapa ends the section we have been discussing by noting that the above eso-
teric anti-conceptual positions manifest in what I have been calling a strong and a weak
form:

@357a ... So here there are two kinds of [antagonistic] claims: (1) the Crea-
tion Stage is completely unnecessary for the achievement of the supreme; and
(2) it is unnecessary for those with sharp faculties, bur it is necessary for those
with dull faculries.

Moreover, later on he explicitly emphasizes the connection berween these strong and weak
esoteric anti-conceptual positions and their exoteric counterparts. In one passage he says:

@368a --. [Tlhe wise should far distance themselves from and abandon
(rgyang ring du dor te) the following two positions, having understood them as
essenceless messages: (1) That in the (exoteric] Transcendence Vehicle, since the
deeds component is interpretable in meaning and fabricated, all one needs to
rely on is mere emptiness, and (2) That in the [esoteric] Mantra Vehicle, since
the meditation of the Creation Stage, [mantra] repetition, and so forth are con-
ceptual, fabricated, and interpretable in meaning, then if one knows definitive
meaning [such practices] are unnecessary. Rather, [the wise] should train se-
quentially in the path of the integration of [exoteric] art and wisdom and the
integration of [esoteric] Creation and Perfection, and they should enter into the
path of the great champions endowed with the two ways — understanding the
import of the central way which is free of fabrications and keeping the vows.

Furthermore, in a second, related passage he laments the fact that chese exoteric and esoteric
anti-conceptual positions are very widespread, and he cautions that the wise should abandon

them:

@362a ... Two statements are not different: (1) “In the Transcendence
Vehicle the exceptional disciple has a path to buddhahood in which he does not
need to learn the activities of the transcendences such as generosity,”” and (2)
“In the Mantra Vehicle, without relying on the first Stage, the exceptional

®This is a clear and direct reference to the views associated with Hva Shang Mahiyina.
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disciple has a path for going to buddhahood” — this is a false notion, and it
seems to be very widespread; so those who know how to properly compile the
treatises from cover to cover and then examine them should completely dis-
tance themselves [from such false views]; ...

Tsong Khapa then concludes this admenition by indicating just how widespread these false
positions are, noting that Indian masters such as Vagiévarakirti and Ratnaraksita also encoun-
tered and “extensively refuted these false positions.” He cites their texts by name, implies that
one should consult them, and demurs that, “fearing prolixity,” he will not write anymore on

the subject ar this juncture. (Fortunately for us, he is quite prolix throughout other sections!)

Emptiness Meditation in Tantric Practice

The primary basis of the wrong conception that casts aside deity yoga [as
necessary] for the achievement of the supreme [buddhahood] is this habir of
taking just the meditation on emptiness to be the means Jor achieving both

of the [buddha] Bodies... .

You must develop certainty that the meditation of deity yoga is indispensa-
ble..... If your Mantra path lacks the meditation of deity Jyoga, then regard-
less of how much you may familiarize yourself with emptiness, and so on, at
the time of fruition you will be unable to avoid falling to the extreme of
peace. This is the sacred intention of [all] the classes of Tantra. You should
understand that if you do not develop strong certainty regarding these points
you will cast aside deity yoga and practice just a mere portion of the Mantra
path, and thus you will have in no way found the body of the Mantra
pach.*

~ Tsong Khapa (/VRQ)

* mchog sgrub pa la lha' rmal ‘byor ‘dor ba'i* log rtog gi gzhi che ba ni stong nyid bsgoms pa
nyid sku gnyis ka'i sgrub byed du dzin pa di yin (NRC: 18b.4-5). Cp. TT: 122.

lha'i rnal ‘byor sgom pa med mi rung yin pa la nges pa rnyed dgos te... sngags kyi lam la lha'i
rnal ‘byor sgom pa med na stong pa nyid la sogs pa la ji tsam goms kyang ‘bras bu'i skabs su zhi
ba’i mehar ltung ba gog mi nus pa ni rgyud sde’i dgongs pa dam pa'o, ,de dag la nges pa legs por
ma rnyed na lha'i rnal ‘byor dor nas sngags kyi lam gyi cha Phyogs re ba la shyong bas, lam gyi lus
gran rnyed pa ma yin par shes par bya's, ,(NRC: 26b.2... 272.4-G). Cp. TT: 137-138.
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The Problem: Widespread Misunderstanding Regarding Emptiness Yoga, Deity Yoga, and
the Two Stages of Unexcelled Yoga Tantra

There are many complex and contested issues related to the status, role, and form of
emptiness meditation in esoteric Buddhist practice. Throughout the NRC Tsong Khapa raises
and addresses a seemingly endless variety of “false views” on such issues. To lend some orga-
nization to this situation, we can group most of these “false views” regarding emptiness in
Tantra into two types of complementary positions:

1) Deity yogas (conceptual yogas, yogas with signs, Creation Stage yoga) do not
involve emptiness yoga.

2) Perfection Stage yogas (nonconceptual yogas, yogas without signs) do not
involve deity yoga.

We can note here that while the second position is not precisely the converse of the first, it is

in a sense a reflex of it. There is then a variation or a sub-version of position #2, as follows:
3) Perfection Stage yogas (and so on) are really just emptiness yoga.

And finally there is a position that is really most often just the concluding position of any or

all of the above positions (that is, it is where all the above often end up):

4) Emptiness yoga (and/or Perfection Stage yoga) is the real (main, only, com-

plete, etc.) path to buddhahood.
Careful examination and refutation of these types of generalized positions, specifically in-
stantiated in a wide variety of actual forms, occupies much of Tsong Khapa’s attention

throughout the NRC.
In the following passage from the first chapter of the NRC Tsong Khapa raises most of

the above issues, and indicates that such misunderstandings had become common among his

Tibetan collcagucs:m

U dir dkyil khor gyi ‘khor lo'i lha'i rnal 'byor bstan pa de rim pa dang po kho na la bod kyi bla
ma mang pos sbyar ba ni lha'i ral ‘byor dang bskyed rim gnyis kyi rgya che chung ma phyed pa'i
skyon yin pas rim pa gnyis ka'i skabs su gzung dgos so, ,mchog sgrub pa la lha’i mal ‘byor dor ba'i
log rtog gi gzhi che ba ni stong nyid bsgoms pa nyid sku gnyis ka'i sgrub byed du ‘dzin pa 'di yin
la, ,de’i dogs pa gsal bar bead nas gzugs sku'i rgyur lha'i rnal ‘byor nges par sgom dgos par gur nas
(Contd...)
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Many Tibetan lamas have [incorrectly] connected the teaching of deity yoga in-
volving the circle of a mandala with just the first Stage [that is, the Creation
Stage]. This has the fault of not discriminating between the greater and lesser
extent of deity yoga [in general] and the Creation Stage [which occurs only in
Unexcelled Yoga Tantra]. Thus, it [deity yoga] must be held to be [necessary] in
both Stages [Creation and Perfection].

The primary basis of the wrong conception that casts aside deity yoga [as neces-
sary] for the achievement of the supreme [buddhahood] is this habit of taking
just the meditation on emptiness to be the means for achieving both of the
[buddha] Bodics. I have cited this passage from The [Vajra] Tenf® because it
clearly removes doubt regarding this, stating clearly that you must certainly
meditate deity yoga as the cause of a Form Body. Therefore, you should like-
wise understand the teachings of other tantras using this as an illustration.

Not only were such misunderstandings widespread among Tibetans, bur as many of Tsong
Khapa’s sources show, they were common among [ndians as well. Thus, for example, even
Indians such as Ratnaraksita, whom Tsong Khapa cites as a reliable source on many issues,
were often confused on this issue. As the Dalai Lama explains in his introduction to 77

Ratnarakshira ... mistakenly concludes that the distincrive feature of tantra is
the stage of generation. He wrongly assumes that the stage of generation in
Highest Yoga Tantra is primarily deity yoga and that the stage of completion is
primarily meditation on emptiness, whereas the very foundation of deity yoga
is meditation on emptiness and deity yoga also occurs in the stage of comple-

ton. (77: 71-72)
Answering the Objection that Deity Yoga Does Not Involve Emptiness Yoga
Within chapter twelve of the NRC there is a section entitled, “The explanation of the
general arrangement of the Creation Stage” (II1.C.3.b.ii.D".1".a"), within which the chird and
final subsection is, “How to meditate emptiness in that context” (II1.C.3.b.ii.D".1".a".iii").

This entire subsection (ten folio sides, 398b—403a) answers multiple variations of the an-

goungs pa di gial bar snang bas drangs pa yin pas, des meshon nas rgyud gzhan &is bstan pa yang
shes par bya ste dir ni mangs su dogs nas ma bris so, , (INRC: 18b.3-G). Cp. TT: 121-122. (I am
following Hopkins here with some of my brackets.)

*? We will examine this important passage from the Vajrapasnijara below (p. 270). In TT it is
cited at p. 117.
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tagonists’ objection that the Creation Stage does 7ot involve meditation on emptiness and
will thus not cut the root of sanmisara. Much of this is discussed in terms of Tsong Khapa’s
counter-argument that “the mandala mind” (¢f below, p. 236 ff) is and must be a mind as-
cerraining emptiness arising in the form of a mandala. This nondual practice integrating
emptiness and perception then cuts the root of samsirz — misknowledge, or the self-habit —
which here in this Tantric context is articulated as the habit of the conception and perception
of ordinariness. The reverse of this ordinary self-habit is the “distinctive” conception and per-
ception (of extra-ordinariness) — or respectively divine identity and divine vivid perception —
always integrated with direct cognition of emptiness.

This is a seemingly simple point: in esoteric practice zbe conception/perception side must
always be integrated with the empty side. Perceptions of deities, mandalas, and so forth must
not be reified in any way; they can and must be understood and seen as empty. Yet as simple
as this conclusion may seem, and as well-attested as it is in Indian and Tibetan texts, there
were also evidently in India and in Tiber a great variety of objections to it (many of which
then result in the concomitant rejection of deity yoga). This Creation Stage section of the
NRC dealing with “How to meditate emptiness in that context [of the Creation Stage]” in-
vestigates many of these objections from numerous angles. The remainder of our present
section on emptiness (through p. 247) will explore Tsong Khapa's handling of the multiple
facets of this deceptively simple issue.

Tsong Khapa begins this section with the question:

@398b One may wonder: Well then, is it the case or not that in the context of
the first Stage one meditates just the wheel of the deities which is the visible as-
pect, and then in the context of the second Stage one must primarily meditate
on emptiness?

He then answers this by stating that “meditation on emptiness in the context of the first
Stage is extremely necessary,” offering five reasons for this. The first four reasons relate to the

“basis” of transformation in Tantra. These four are addressed in a subsequent section of the
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NRC (mostly in chapter twelve) and will likewise be addressed herein in our final chapter
(VII) on the basis. The fifth reason he gives is as follows:

@398b ... Meditation on emptiness in the context of the first stage is
extremely necessary — because ... [5] limitless Tantras and commentaries say not
only once that it is necessary to perform all of the yogas, and so on, of habitat
and inhabitant from within an illusory state.

It is this reason which he then explicitly elaborates next (a reason at least implicit throughout

the VRC), and it is to this elaboration that we now turn.

All conceptual yogas must be performed within illusoriness**

In parallel with exoteric literature, there are a great many esoteric passages which state
that the relative world must be seen as “like an illusion” (mayopama, sgyu ma lta bu / -bzhin),
“like a dream,” “like a rainbow,” “like a reflection,” and so forth. This applies equally to the
extraordinary, “pure” perception of mandalas and the like. The term “illusory” is a Buddhist
correlate for “emptiness” which preserves well the “perception side” of the “empty side.”
Note that — contrary to the many mistranslations common both today as well as in certain
traditional contexts — the expression here is never that the perceived world is “an illusion”
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(maya, sgyu ma),” which might nihilistically suggest that nothing is really there. Rather, the
expression is always that everything in the relative, perceived world is “lllusory” or “like an
illusion,” suggesting that something is there but that that something does not exist in the way
that it appears to exist (viz., intrinsically, non-relatively). Thus, the assertion in general Bud-

dhist discourse thac the world is “illusory” is an assertion which maintains a balance and an

integration of the two realities, affirming both that the world is relativistically perceived and

*3 The bold headings in this section are my additions, representing my attempt to analyze
and arrange Tsong Khapa's multi-dimensional jig-saw puzzle (see note 235 on p- 220 above)
into coherent topic areas.

4 Unless used as an abbreviation, or to fit the meter of a verse (metricausa). In such cases, as
with other terms discussed in previous chapters, a qualification (here “like”) must be sup-

plied.
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experienced and that it is simultaneously completely devoid of any intrinsic reality. Likewise,
to assert in Tantric Buddhist discourse that deity yoga (“yogas of habitat and inhabitant”)
must be performed “from within an illusory state” is tantamount to asserting that these ex-
traordinary mandalic realities must not only be perceived but must also be perceived as empty
(of intrinsic reality). Thus, Tsong Khapa argues, such assertions in Tantric discourses regard-
ing the Creation Stage directly supporr his contention that “meditation on emptiness in the
context of the first stage is extremely necessary.”

To give just one brief example from a root and an explanatory Tantra, Tsong Khapa
cites the following passages from the Hevajra literature which clearly state that the conceptual
yogas must be practiced from within illusoriness:

@402a ... the root Tantra of the Hevajra says:

Through the yoga of the Stage of Creation

One with [yogic] discipline (brtul zhugs can) should meditate
fabrications.

Having made the fabrications like a dream,

Through the fabrications themselves he should [engage in] the
unfabricated.

And the explanarory Tantra on that, The [Vajra] Tens, says:

For example, the moon [reflected] in water,

Oh friends, is neither true nor false.

Likewise, here, the wheel of the mandala

Has a nature which is brilliant/translucent (dwangs) and vivid.

To give an example from the commencarial (szstric, Tanjur) literature, at another point
Tsong Khapa cites an important Arya Tantric exegetical text in which Nigirjuna lists a wide
array of relative, conceprual esoteric practices, enjoyments, and objects that are to be viewed
from the perspective of being like an illusion, a rainbow, a reflection, and so forth, conclud-
ing thart in fact “each and every object” must be so viewed:

Moreover, @399a in 7he Five Stages [Nagarjuna] says:

Yogas (sbyor ba) involving mantras and mudris, and
Constructions such as the mandala, and so on, and
All activities involving fire offerings and tormas
Should always be performed as like an illusion.
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Pacifying, and prospering, or

Likewise dominating, and intense action, and
Compelling, and so on — all such actions

Should be performed as similar to Indra’s bow.*

Enjoying sensual pleasures/play (sgeg [Lasya / émigira]), and so on, and
Partaking of song and music, and

Fully engaging in exercises/play (sgyu resal, [kala))

Should be fully performed as like the moon [reflected in] water.

Forms, and sounds, and likewise smells,

Tastes, and tangibles —

Fully engage these with the eyes, and so on.
[Having] examined [them] to be like an illusion.

What need is there for much explanation here?
For the yogi on the Vajra Vehicle

Each and every object

[s stated to be only an illusion.*

Tsong Khapa then cites two additional sources to indicate that it is in fact ethically incum-
bent especially upon the Tantric yogi to view all things as empty/illusory:

@399a .. Especially on this [Vajra] path, JAinaér says in his Dispelling the
Two Extremes [of the Vajra Vehicle] (mtha’ gnyis sel ba) that if one does not con-
tinuously recall the view once one has found it, one’s heart-commitment (thugs
kyi dam tshig) will deteriorate; and in The Fourteen Root Downfalls (rtsa ltung
beu bzhi pa) it says:

With respect to things, which are nameless, and so on,
To conceptualize them (der rtog pa) is the eleventh [root downfall].?¥

Thus, it is not merely okay if one does do it [continuously recalls the view], but
it will [in fact] be harmful if one does nor do it.

Again we have the seemingly simple point: the perception side must always be integrated with

the empry side.

5 dbang po'i gzhu = Indra’s bow = a rainbow = “like an illusion.”
6 Metricausa for “illusory.”

*7 Cf Dudjom Rinpoche's Perfect Conduct (Boston: Wisdom, 1996), p. 121 regarding this.
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The conceptual mandala-mind engages emptiness
Tsong Khapa cites Santipa who articulates the following type of doubc (as a pirva-
paksa):

[Objection:) @400b ... When that [mandala-mind] does arise, since one does
not see the self-habir, then that [mandala-mind] cannot stop that [self-habit] —
but the meditation on the medium (aydtana) of infinite space will reverse it.

Here an objector suggests that a meditation involving complex visualizations of mandalas,
and so forth, is full of and focused on lots of (reificatory) content and therefore could not
possibly engage, let alone reverse, the (reificatory) self-habir; thus, only an empty mind with
no content, like empty space, can adequately remove or cancel the self-habir. (This argument
would appear to have some affinity with Forman's PCE position). Now this objection would
more likely be advocated by a non-Buddhist since few exoteric or esoteric Buddhists would
overtly maintain that the first Formless absorption is tantamount to meditation on empti-
ness. However, in its rejection of conceptual, visualizational practice this position is ar least
typologically related to certain possible Buddhistic positions, including either that of an
exoteric practitioner who rejects all esoteric practice, or that of an esoteric practitioner who
espouses a thoroughly deconstructive form of “Great Seal” (Mahimudz) practice entailing
the rejection of any constructive practice (essentially a Tantric Hva Shang position, or what
Sakya Pandita criticized as “neo-Mahimudri” (da lta’i phyag chen)).

In any event, we see that Santipa rejects both the objector’s premise as well as his solu-
tion. First he rejects the premise that the mandala-mind does not engage emptiness:

@400Db .. In answer [to that objection] Sintipa states (in his Commentary to
Diparkarabbadra’s The Four Hundred and Fifty Verses):

[The mandala-mind does stop self-habits,) because the mind which has
the form of the mandala (dkyil %hor gyi rnam pa can gyi sems) does engage
in clearing up all untrue conceptions. And it is not tha it [the self-habit]
just naturally (lhan cig) does not appear to it [the mandala-mind].
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Then he rejects the objector’s solution which advocates meditation on the first Formless ab-
sorption of infinite space, adding that meditation on none of the four Formless absorptions
will engage empriness:***

@400b ... [Sintipa continues:]

[A mind abiding in any of] the [four] media of infinite space, and so on,
does not engage with selflessness, because that [mind] does not reverse
the self-view; and it also does not involve a reversal of the suffering which
is caused by that [self-view].

Finally, in complete opposition to the objector’s assessment, he makes the very interesting as-
sertion that in Tantric terms the mandala-mind is in fact none other than the fourth Noble
Truth, the Truth of the Path:

@400b -.. [Sintipa continues:]

Furthermore, here, old age, death, and so on, [which occur] in the con-
tinuum from lifetime to lifetime are the Truth of Suffering. That which is
the cause of that, the view of self, and so on, is the Truth of the Origin.
That which is the antidote to that, the circle of the mandala, is the Truth
of the Path. Because it totally annihilates (s4in tu med par bya ba) the ori-
gin of suffering, the total transformation of the reality (gnas yongs su gyur
pa)** which [itself] has the characteristic of [being] a conrinuity of mind
is the Truth of Cessation — and this here is ultimate reality.

*® It will be recalled that in the previous, exoteric chapter (Cf. the section on “Mental activiry
(manas([ilkara); Formations not concomitant with mind (citta-viprayukta-samskara);
Simulated (provisional) and false (non-liberative) “nonconceptual” states,” p- 189 ff) we
examined the highest Formless realm, the “sphere of neither conceptuality nor nonconceptu-
ality” (naivasamjrianasamjadyatana), as well as the state “beyond” that highest Formless
Realm sphere, the state of the “cessation of conceptuality and sensations” (samyjriaved(ay]ita-
nirodha). Our goal there was to show that (1) various manaskiras are partially responsible for
the attainment of these states, and that (2) these are not states which lead directly to nirvana,
nor certainly should they be mistaken for the state of nonconceptuality characteristic of the
fully conscious (awakened) state. Another way to express the latter point is, of course, that
such states should not be mistaken for the realization or ascertainment of emptiness.

W gnas yongs su gyur pa = Gfraya-parivriti, the Yogicara view of an “inner revolution,”
resulting in the elimination (or purification) of the alayavijfiana leaving only the pure
mirror-like intuition. As the next phrase shows, the “site” or basis (gnas = gzhi) of this
transformation is the being’s mental continuum.
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Tsong Khapa then comments:

So [Santipa] distinguishes well the [following] facts (zshul): [1] [a mind abiding
in] infinite space @401a has no mental orientation (blo kha ma phyogs pas)
toward selflessness — thus by meditating on it there will be no damage to the
self-habit, and therefore also meditating on it will nor liberate one from exis-
tence; but [2] the mind which has the form of the circle [of the mandala] does
engage with selflessness which refutes the object which is habitually grasped as
a self (bdag tu ‘dzin pa’s yul) — thus that [mind] is able to reverse the self-habit.

But how could this latter assertion be justified? How could the conceptual mandala-
mind engage emptiness and (even more) be praised as the entirety of the Truth of the Path
which must include boz# art and wisdom? We will see that a key to answering this is con-
tained within Santipa’s use of the phrase “the mind which has the form of the mandala”
(dkyil ‘khor gyi rnam pa can gyi sems). This phrase suggests that a person’s mind or subjectiv-
ity, in addition to engaging in the expected “thinking abous” or “ascertaining of” something,
can also be said to have a form (related to but more than Bourdieu’s “disposition”). Thus, a
person’s subjectivity has an objective, perceivable form at least provisionally distinct from its
subjective state of engagement or ascertainment (in this case, its ascertainment of emptiness).

We thus turn now to this crucial distinction between ascertainment and perception.

Two types of “conception”; and ascertaining emptiness while perceiving the deity
While Tsong Khapa and his sources at times use the counterbalancing terms “ascer-
tainment” (nges pa) and “perception” (snang ba) to explain how deity yoga “works"** — that
is, to explain how deconstructive emptiness awareness can be nondually integrated with
(re)constructive perceptual awareness — at other times they accomplish this same feat through
recourse to different applications of one single term, “(habitual) conception” (zhen pa,
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nivesa),”" as is the case with the passages we examine next.

" As in “The mind ascertaining emptiness is perceived in the form of the deity.” Cf chapter
[ above.

5! This term is often prefixed with zbhi- (mngon par) to form the important derivative term
abhinivesa (mngon par zhen pa). This is often rendered by such phrases as “conceptual artrac-
(Contd...)
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In the context of discussing the yoga with signs in the lower Tantras, Tsong Khapa cites
three verses from The Contemplation Supplement Tantra (Dhyanottara, a general Action Tan-
tra). Two of the lines he cites are as follows:*2

The Contemplation Supplement says:

---A mantrin, dwelling on what transcends the members,
Should contemplate without conceptualization (zhen pa).

Tsong Khapa then comments on this by gualifjing what is and is not meant by “conceptuali-
zation,” discriminating two different types or applications of conceptualization, one to be
eliminated, the other not:

... Habitual conception (zhen pa) here is the truth-habit; that should be elimi-
nated. However, that is not to cease the mere conception (zhen pa) of the su-
perficial deity. Moreover, he should dwell on — tha is, not leave — [realization
of emptiness], the freedom from the elaborations [of intrinsic reality] which
transcends the members — [that is, conventional phenomena such as] eyes and
so forth — which have been determined to be not ultimately existent.

Now, we can link this passage on “(habitual) conception” back to our previous discus-
sion of “ascertainment” and “perception” by noting the following series of terminological

correspondences:

tion” (Ruegg, R89: 95, note 179) or “conceptual adherence” (Wedemeyer: 236). Cf our
brief discussion of this term above at p. 212. I will use “(habitual) conception” (including
“habitual” as appropriate) or “conceptualization” to translate both the unprefixed form (as in
the passages below) as well as the prefixed form when it occurs.
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bsam gtan phyi ma las, ...

sngags pa yan lag ‘das la gnas, ,zhen pa med par bsam gtan bya, , ...
-.-zhen pa ni dir bden par dzin pa ste de med par bya’i  kun rdzob pa’ilha la zhen pa tzam
gog pa min no, de yang mig la sogs pa’i yan lag rnams don dam par ma grub pa gtan la phab pa
mig sogs las ‘das pa'i spros bral la gnas pa ste ma langs pa’s, , (NRC: 77b.4... 78a.1-2). Cp. YT
156.

I'am here informed by and am somewha following Hopkins’ translation (YT: 156). The
words supplied in brackets are derived from Hopkins; as he says in his note 158, the qualifier
in “elaborations [of intrinsic reality]” is supplied from Pa-bong-ka’s NRC commentary (¢f
bibliography of YT: 257).
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to ‘contemplate without habitual conception’ =

to ‘contemplate withour the truth-habit’ =

to actively ‘determine to be not ultimately existent’ =
to actively ascerzain emptiness;

and:

to ‘not cease the mere conception of the superficial deity’ =
to percesve the deiry.

Thus, with respect to the basic definition of deity yoga (“The mind ascertaining emptiness is
perceived/arises in the form of the deity”), the type of zhen pa one is to eliminate (the con-
ception of intrinsic reality) is linked to the ascertainment (nges pa) of emptiness, whereas the
type of zhen pa one is not to eliminate (the conception of oneself as a relative deity) is linked
to the perception (snang ba, or shar ba) of oneself as a deity.

Presumably commenting on this very same passage in the NRC,*® the Dalai Lama suc-
cinctly says:

With regard to the concentration of abiding in fire, you must cease the con-
ception of inherent existence in the sense of not giving it a chance to be pro-
duced. Still, it is necessary to maintain conception of a conventional deity, that
is to say one with a face, arms, and so forth. (¥7: 30)

And here the terminological correspondences would be:

to ‘cease the conception of inherent existence’ =

to ascertain emptiness;
and:

to ‘maintain the conception of a conventional deity’ =

to perceive the deity

3 The Dalai Lama’s commentary in Y7 (as in 77) is an independent introductory chaprer,
and thus it is not always certain which of his points might be directly commenting on
specific passages of Tsong Khapa's text. Still, the organization and structure of his extremely
illumining introductions follow that of Tsong Khapa's quite closely, and thus it is usually
possible to make such direct links.
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Thus, using related but significantly different terminology (nges pa and snang/shar on
the one hand, or else on the other hand zhen pa used in two different, qualified ways), we see
two essentially identical “solutions” for explaining how deity yoga integrates emptiness and
perception. In parallel with the examples we explored in our exoteric chapter, here in the
context of explicating an esoteric passage from the The Contemplation Supplement Tantra
Tsong Khapa argues that careful qualification of the terms used to describe deity yoga is the

key to a proper, meaningful understanding,

The profound (the inconceivable) and the magnificent (the vivid)

Yet another counterbalancing pair of terms, “the profound” and “the magnificent”
(also used in exoteric discourse), is used in used in esoteric discourse to present the integra-
tion of deconstructive emptiness mediration and (re)constructive perceptual yoga. Now it is
generally evident how “the profound” (emptiness) cuts the root of suffering by eliminating
the self-habit, but here some will question how “the magnificent” (perceptions) could do so?
Afrer all, the suspicion again arises, are not the “magnificent” esoteric visions just reificatory?
As with other terminology we have reviewed, the answer is that the term “the magnificent”
necessarily entails profound realization of emptiness as well — it means the two combined (as
Tsong Khapa says in the opening phrase cited below, they are “indivisibly united™). Just as
with “deity yoga,” the term “the magnificent” can refer to just the perception side when (and
only when) heuristically distinguishing it from “emptiness yoga” or “the profound,” under-
stood as actually integrated with the magnificent. Otherwise, when spoken of alone, in the
abstract, “deity yoga” and “the magnificent” mean the perception side as integrated with the
emptiness side.

Thus, in the passages below we see that Tsong Khapa and Jaanapada indicate that a
mind which has a nature which unites the profound and the magnificent will eradicate the
self-habit, the root of suffering. (We will also see that this self-habit-root-of-suffering is here

described as “ordinary conceptual thought,” and that the profound/magnificent mind which
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eradicates that root is described as “opposing” it; we will return to these terms in the next

section.) Tsong Khapa says:

@399a ... Regarding the way to indivisibly unite in the context of the first
Stage both the perception which has the form of the circle of the mandala and
the wisdom which realizes the meaning of selflessness, @399b — which [indi-
visible union] is the way to thereby stop the self-habit which is the root of the
suffering of existence — JAiinapida’s tradition is clear; as (Jfidnapada's] The
Samantabhadra Sidhana (sgrub thabs kun bzang) states:

There is no other suffering of existence [produced]

From anything other than the stream of ordinary conceprual thought.

The mind which has an aspect opposed to that (de dang rnam pa gal ba)

Will come to have direct realization.

In whatever [mind] there is which has the nature of the profound and
magnificent

[Ordinary] conceptual thoughts will not appear.

Here the magnificent aspect is the vibrant, intricate details of the (re)constructed (visualized)
mandala, and the profound aspect is one’s own simultaneous cognizance of the emptiness of
that vibrant vision. Bozh of these aspects must be simultaneously and nondually present for
such Creation Stage practice to cut the self-habit which is the root of suffering.

Tsong Khapa then cites Thagana’s Commentary to re-assert that the magnificent side

both can and must be thoroughly de-reified; as magnificent as it might appear, it must be

cognized as empty:

@399b ... In order to cut any doubt regarding this — Thagana's Commentary
(Vrtri, grel pa) on that [first mentions that] someone might think: ‘If all of this
striving to make a detailed explanation of the way to meditate deity yoga is
[supposed to be] for the sake of liberating one from sariisira, [well then] medi-
tating this path of your first Stage is not going to liberate you from samsira,
because it involves no meditation on selflessness!” — and in answer to that ob-
jection [Thagana] explains that those passages show that the first Stage is a way
to stop the root of sarmsara.

How does the first stage, the Creation Stage, with its detailed, magnificent visualizations, cut
the root of suffering? As Vitapada's commentary and “other commentaries within Jfidna-
pida’s tradition” explain:

@399b ... [It is] that very nature of the inconceivability of the circle of the
mandala [that] ... is a remedy for the sufferings of existence....



VI: Emptiness and Nonconceptuality in Fsoteric Buddbist Discourse 243

Here, of course, the “inconceivable” aspect of the mandala is another term for its profound

aspect, its emptiness.?™*

Ordinary conceptual thought: the self-habit

If the self-habit-root-of-suffering is “ordinary conceptual thought,” then we can call the
profound/magnificent mind which “opposes” or eradicates that root “extraordinary concep-
tual thought.” Now;, again it might seem that “extraordinary conceptual thought” would
mean just the (reified) visualizations of fantastic deities, and that “ordinary conceprual
thought” would mean just the ordinary (reified) perceptions of mundane beings, and that the
two are opposed simply in this way — that both are reificatory, one in a fantastic way, the
other in a mundane way. Apparently, according to Tsong Khapa, “certain Tibetans and Indi-
ans” did think something along these lines. However, this is incorrect on both counts, In-
stead, as we saw above, what makes the “extraordinary conceptual thought” extraordinary
and magnificent is its inconceivability, that is, the fact that it entails the selflessness-habir;
and as Tsong Khapa explains below, what makes the “ordinary conceptual thought” ordinary
is the fact that it entails the self-habit (of reified ‘I’ and ‘mine’):

@399b ... Here, certain Tibetans and Indians explain the meaning of the
phrase “ordinary conceptual thought” (¢4 mal gyt rmam rtog) @400a as just
concepts involving self-indulgent perception (snang ba rang dga’ ba'i rog pa)™®
wherein there is no vision of the form of the deity;* [however] thar is defi-
nitely not the claim of Jfiinapida. As Thagana’s Commentary on this states:

‘Ordinary conceptual thought’ (¢hz mal pa’i rnam par rtog pa) is concep-
tual thoughts of ‘I’ and ‘mine.’

# See also the discussion of “inconceivability” above in chapter V.
** Or “habitual perception,” or “perceiving whatever one pleases.”

 Or rang dga’ ba can be interpreted as “habitual,” so that we get “habitual vision wherein
there is a lack of a vision of the form of the deity.”
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“Ordinary conceptual thought” is thus not just any aspect of socially, culturally, historically

constructed and conditioned perception. At a mera-level it is explicitly and specifically the

investment of any constructed ‘I’ and ‘mine’ with intrinsic reality that is the real problem.
Tsong Khapa continues in a similar vein:

@400a ... And furthermore, as Sintipa states in his Commentary to
[Dipasikarabhadra’s] The Four Hundred and Fifty [Verses]:

Here, [in a context] wherein “ordinary conceptual imagination” (tha mal
pa’i kun tu rtog pa) is explained to be an inner monologue/mental for-
mulation (yid kyi brjod pa) having the form of ‘I’ and ‘mine’ and subject
and object, then when [the text] refers to (nye bar gdags pas) the “suffering
which has the nature of existence” the contextual meaning (tha tshig) is
that “[that mental formulation of ‘I’ and ‘mine’] is the chief cause of suf-
fering which has the nature of existence.”

Also, [in their respective Commentaries on JAanapada’s Samantabhadra /-1
Sadhanas) Sr1 Phalavajra, Vitapida, and Samantabhadra clearly explain [the
“ordinary conceptual thought” to be] the self-habit, and one can know this also
by the context. Therefore, the self-habi is ‘ordinary conceprual thought,’ the
root of ‘the suffering of existence,’” and thus it is called ‘the suffering of exis-
tence.

It may be clarifying to portray this conclusion in tabular form as follows:

“prakrta-vikalpa (?) = dtma-graha = “bhava-dubka-mila (?)
tha mal pa'i rnam [lkun] rtog = bdag dzin = srid pa'i sdug bsngal gyi rtsa ba
ordinary conceptual thought = the self-habit = the root of the suffering of existence

Meditation on emptiness is not signless yoga or the Perfection Stage;
Signless yoga or the Perfection Stage are not just meditation on emptiness

Tsong Khapa concludes much of the above section of chapter 12 (and our discussion
here) by stating:

Therefore, @402b since meditation on emptiness is necessary in the contexts
of both Stages, then in the context of Mantra it is nor the case that all medira-
tions on any emptiness are the Perfection Stage.

This essentially summarizes much of our discussion, because to deny that in Tanrtra “all

meditations on any emptiness are the Perfection Stage” is to deny both (1) that deity yoga (or
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the Creation Stage) does not involve emptiness yoga and (2) that the Perfection Stage is just
meditation on emptiness (¢ our synopsis of false views noted at the outser, p- 230). Tsong
Khapa makes a similar point at the end of chapter 11 when he says:

@374b ... Regarding mere medirtation on emptiness — it is shared with the
[exoteric] Transcendence Vehicle, and although the three lower Tantras also
have meditations which link in some deity yoga [to this mere meditation on
emptiness], they do not have the Perfection Stage; thus the claim that mere
meditation on emptiness is meditation on the Perfection Stage is an extremely
unexamined [position]. Therefore, also in the context of the first Stage medita-
tion on emptiness is also very necessary.

Likewise, In chapters 2 and 3 he makes similar points with respect to signless yogas.
For example, in one context he cites the following passage from the Vairocanabhisambodhi
257

Tantra:

The excellent Conquerors assert that feats [siddbi, dngos grub — here, Bodies)
Having signs [arise] through that with signs.

Through abiding in the signless

That having signs can also be achieved.

Hence, you should rely in all

Respects on the signless. (YT: 185)

Now it might seem that this would mean that buddhahood (including both Form and Truth
Bodies) can be achieved through emptiness meditation alone (a rDzog-chen-like misinterpre-
tation; related to, but not the same as, over-emphasis on stabilizing meditation alone; ¢f YT:
33). In other words, one might read this as saying that Form Bodies are naturally present or
fully manifest within — or spontaneously arise from — emptiness meditation (the Truth
Body). However, this would be to mistakenly equate signless yoga with emptiness yoga.

“Signless yoga” does 70z mean mere meditation on emptiness but rather indicates emptiness

37 meshan mar beas pas mtshan beas kys, ,dngos grub rgyal ba dam pa bzhed, ,mtshan ma med la
gnas pas ni, ,mtshan ma can yang bsgrub tu rung, ,de bas rnam pa thams cad du, ,mtshan ma

med la brten par bya, , (INRC: 88b.3—4)
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yoga nondually conjoined with deity yoga (with visualized forms) as well. As Tsong Khapa

comments on this passage:**

Yoga without signs refers to deity meditation and repetition involving medita-
tion on emptiness [in the sense that the mind of deity yoga itself actually real-
ises emptiness or, in other words, the wisdom consciousness itself appears in the
form of a deity] and does not refer to meditation on emptiness alone. If yoga
without signs did refer to just meditation on emptiness, it would be necessary
to assert that one could be fully enlightened through emptiness yoga alone
since the Vairochanabhisambodhi Tantra [as quoted above] says that both feats
[Truth and Form Bodies] can be achieved through the signless. (YT: 185-186;
brackets in original)

Thus, “signless yoga” means deity yoga and emptiness yoga nondually combined; that s,
“signless” does not mean no signs whatsoever, rather it means no intrinsically real signs.
Kaydrup makes a very similar point in his chapter on Caryi Tantra (Lessing and Way-

man’s translation):?”

There are two stages: yoga with signs, and yoga without signs. The first of these
is deity yoga not [principally] concerned with emptiness, and the second is de-
ity yoga that is concerned with emptiness. However, you should not meditate
only emptiness, because you will not become a buddha by meditating only
emptiness, because it is stated that you will not achieve both siddhis [the deity
body with signs and that withourt signs]*® through the yoga withour signs.

% mishan ma dang beas pa’i rnal ‘byor ni stong nyid sgom pa dang bral ba'i lha'i bsgom bzlas yin
la, mishan ma med pa ni stong nyid sgom pa dang bcas pa’i lha’i bsgom bzlas la bya'i stong nyid
rkyang pa sgom pa la mi bya ste, de lta ma yin na stong pa rkyang pa'i rnal ‘byor gyis ‘tshang rgya
bar dod dgos te mtshan ma med pas dngos grub gnyis ka grub par gsungs pa’i phyir ro, , (NRC:
88b.4-6)

* gsum la gnyis, mishan ma dang beas pa’i rnal ‘byor dang, mtshan ma med pa'i rnal byor ro,
de'i dang po ni stong nyid kyis ma zin pailha’i ral byor yin zhing, gnyis pa ni stong nyid kyis
zin pa’i lha'i ral ‘byor la bya’s, stong nyid rkyang ba bsgom pa la mi bya ste, stong nyid rkyang
pa bsgom pas ‘tshang mi rgya zhing, mishan ma med pa’i rnal byor gyis dngos grub gnyis ka mi
grub par gsungs pas so, mtshan beas kyi rnal “byor bsgom pa’i sngon du stong nyid bsgom pa brang
yang de tsam gyis mishan med kyi ral byor du mi gro', (adapted from Tibetan at mKhas grub
rfe’s: 206).

%0 According to Lessing and Wayman's note 6 on p. 206, citing the Mahavairocana Tantra
(which seems almost the same as the quote from the Vairocanabhisambodbi Tantra cited by
Tsong Khapa just above). According to that other quote above, the two siddhis refer to the
Form and Truth Bodies, which is clearly what is intended here as well.
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Moreover, if you perform the meditarion on emptiness prior to the meditation
on the yoga with signs, with that alone you will not progress to the yoga with-
out signs.

Nonconceptuality in Tantric Practice

Overview of Objections: “Nonconceptuality” is All You Need

In the previous chapter we saw that the term “nonconceptual” can mean very different
things in different exoteric contexts, and we examined how various views of nonconceptual-
ity deemed incorrect or correct by Tsong Khapa applied and played out in those contexts. In
particular, we saw that for Tsong Khapa the main type of incorrect view regarding noncon-
ceptuality involves an overly negational interpretation of this term resulting in what [ called
an “anti-conceptual view,”**' and we saw that the more extreme variations of this anti-con-
ceptual view are typical of what is called “the Hva Shang’s view.” In this latter half of the pre-
sent chapter we will be examining how similar incorrect and correct views of nonconceptual-
ity play out in an esoteric context.

The anti-conceptual view expressed positively in terms of an objection can be stated
simply as “nonconceptuality is all you need” (to atrain liberation or buddhahood). This gen-
eral, formulaic objection will then yield different specific objections depending on what pre-
cise meanings are plugged into the negative variable “nonconceptuality.” Before we review
the many such specific objections articulated in the VRC, we can note here in advance chat
Tsong Khapa's pro-conceptual stance will mean that in each case he will tend to object both
to the anti-conceptual opponent’s overly negational understanding of the subject, “noncon-
ceptuality,” as well as to his predicate clause “...is a/l you need.” (Refer to the variations in

Table 13 above in this chapter, p. 219.)

! Cf especially p. 178 fF, and Table 6 on p. 181)
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I have organized into three broad categories the objections of this type that I have dis-
cerned throughout the NRC. These are discussed below in three main subsections. In the first
main sub-section, entitled “Nonconceptuality in Tantra as Compatible with Critical Analysis
of Reality ” (p. 249 fF) we will discuss Tsong Khapa's contention that references to “noncon-
ceptuality” in Tantric contexts do not entail an abandonment of the sustained critical analysis
of reality. Here Tsong Khapa's observations will be addressing an implicitly stated form of the
objection “nonconceptuality is all you need” which directly parallels the type of objection we
encountered in an exoteric context seen in our previous chapter. In the second main sub-sec-
tion, entitled “Nonconceptuality and Stability in Tantra as Compatible with
Perceptual/Conceptual Content” (p. 254 f) we will discuss Tsong Khapa's contention that
references to “nonconceptuality” in Tantric contexts do not entail an abandonment of the
conceptual visualizations of deity yoga. Here his arguments will be addressing three explicitly
stated forms of the objection “nonconceptuality is all you need” which contend tha the
conceptual practices of deity yoga will interfere with the development of meditative
stabilization, vivid perception, nondual perception, and so on. Then, in the third and final
sub-section, entitled “Nonconceptuality in Tantra Nondually Integrated with the Conceprual
as a Cause of Buddhahood” (p. 264 fF) we will discuss Tsong Khapa's main contention that
references to the “nonconceptual” fruition of buddhahood in Tantric contexts do not encail
an abandonment of conceptual causes as integral to the development of that fruition, nor do
such references in fact entail an abandonment of the strong pro-conceptual position that
some form of conceptuality is present in that fruitional state. Here his arguments will be
elaborating and addressing the main objection we saw in the present chapter’s introductory
section entitled “The need for the integration of conceptual and nonconceptual yogas” (p.
219, ff), viz. the objection which contends that “nonconceptuality is all you need” because
(a) buddhahood is a nonconceptual state, (b) a nonconceptual result needs a nonconceptual

cause, (c) Creation Stage practice is not nonconceptual, and therefore (d) conceptual yogas



VI: Emptiness and A/onconceptua/ity in Esoteric Buddbist Discourse 249

such as the Creation Stage should be abandoned and emptiness yoga alone should be

cultivared.
Nonconceptuality in Tantra as Compatible with Critical Analysis of Reality

Analytical examination in esoteric contexts (Kamalasila vs. Hva Shang in Tantra)

We have seen above in the present chapter that Tsong Khapa argued that meditation on
emptiness is a necessary, integral part of esoteric practice, both of “conceptual yoga” (deity
yoga) as well as, of course, of “nonconceptual yoga.” However, we have not yet addressed the
nature or form of such emptiness meditation in the esoteric context. We saw in the previous
chapter that in an exoteric context Tsong Khapa used Kamalasila's Bhdvanakramas to argue
that meditation on emptiness entails “correct analytical examination” (bhizapratyaveksa, yang
dag par so sor rtog pa). This leads to the question of whether the type of nonconceprual emp-
tiness meditation involved in an esoteric context also entails analysis (as it does in an exoteric
context) or whether it might not circumvent analysis through some sort of “special, more ad-
vanced” Tantric methodology. In answer to this basic question, Tsong Khapa and his sources
are clear that while there cerainly are some unique Tantric techniques (to be discussed in
chapter VII), such special techniques augment rather than replace analysis, and that indeed
the kind of nonconceptual emptiness meditation integrally involved in Tantric practice does
also necessarily entail the critical, analytical examination of reality.

Tsong Khapa addresses this basic issue primarily in the theoretical overview analyses he
presents in the first three chapters of the NRC. There, as a prelude to stressing the need in
Tantra to balance samatha and vipasyana, having cited an exoteric passage from Kamalasila's
Bhavanakrama I for general support, he then launches into an aside on what “nonconcep-

tuality” does 7o mean in general, explicitly critiquing a Hva Shang position:**

52 zhi gnas kyi phyogs shas che nas zhi lhag cha ma snyoms pa la mi rtog pa'i sgom klong du gyur

par mi gzung zhing ,rigs pa'i dgag bya'i tshad ma zin par 'di’s snyam du gang bzung thams cad

bden dzin yin pas dbu ma'i gzhung nas kyang de dag thams cad bkag ‘dug go snyam du bsams
(Contd...)
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When the factor of calm abiding becomes predominant and calm abiding and
special insight are not in balance, you should not hold that you have attained
mastery over non-conceptual meditation. Also, you should not hold the system
of the Chinese abbot [Mahayana Hvashang) for, without identifying the meas-
ure of what [in the view of selflessness] is refuted by reasoning, [proponents of
the Chinese abbot’s system mistakenly] think that all conceptuality whatsoever,
thinking, ‘It is such and such’, are conceptions of true existence. Thinking that
all these are refuted in the Madhyamika texts, they then [wrongly] hold thar all
analytical meditations involving individual investigation are hindrances to full
enlightenment. (TK, ¥7¢ 170, brackets in original)

Tsong Khapa then moves on to discuss how this applies in a Tantric context, stating that
“The root text and commentary to the Concentration Continuation (Dhyanottara Tantra)
clearly speak to this.” The root verse from the Dhyénottara Tantra (a general Action Tantra)
to which he here refers (cited much earlier) is as follows:*

(The Dhyanottara Tantra says:]

Afterwards, freed from the limbs [suchness

Is] not discriminated, thoroughly

Devoid of discrimination, and subtle. Unmoving

And clear mental analysis remains in its presence.”® (TK, YT 105)

The Commentary on this passage to which Tsong Khapa refers is by Buddhaguhya. The main
thrust of this commentary, evident in the concluding sentence as cited below, is to show that
even in a Tantric context nonconceptuality does not entail non-analysis. The full passage is as

follows: %

nas, so sor rtog pa i dpyad sgom thams cad 'tshang rgya ba'i gegs su ‘dzin pa rgya nag gi mkhan
po 't lugs kyang mi gzung ngo, , (NRC: 84a.3-5)

* bsam gran phyi ma las, phyi nas yan lag rnam grol ba, ,mi ‘byed 'byed pa rnam par spangs,
\phra ba mi ga-yo gsal ba ste, ,blo yi dpyod pa mdun na gnas, , (NRC: G1a.5-6)

** In this passage “analysis” is dpyod pa (Skr. vicara).
3 bsam gtan phyi ma rtsa grel gyis kyang gsal bar gsungs te, grel pa las,

de ltar bdag gi de kho na nyid yan lag med pa dmigs pa med pa, gzugs med pa rnam pa med
pa mi ga-yo ba gsal bar rjes su myong ba’i meshan nyid yin yang rmam par dpyod pa'i lam ma
spangs pa nyid du ‘dod pas, blo’i dpyod pa mdun na gnas zhes bya ba gsungs so, ,blo ni shes
rab po, ,de’i rang gi yul la jug pa ni dpyod pa ste blo'i dpyod pa’s, ,

(Contd...)
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Buddhaguhya's commentary says:

Thus, the suchness of self has the character of being experienced as with-
out the branches [the five senses], observation, form, or aspect, immov-
able and clear. However, this is asserted as not having forsaken the path of
analysis. Therefore, [the Concentration Continuation] says that ‘mental
analysis remains in its presence’. ‘Mental’ refers to wisdom; its operating
on its object is ‘analysis’ and thus ‘mental analysis’.

This mental analysis, characterised by the illumination of wisdom, dwells
in the presence of the suchness of self; [thus, the rext says that] ‘mental
analysis remains in its presence’. The passage explains that though the
nature of self-knowledge is non-conceptual, the illumination of wisdom
engages in analysis in the presence [of the suchness of self].

This establishes that the wisdom of individual analysis [so sor rtog pa, praty-
aveksd] is not fit to be forsaken even on the occasion of meditating on suchness

(YT: 170-171; English brackets in original)

Tsong Khapa reiterates this important point later on in the NRC in his chapter on
Performance Tantra. There, in the subsection on “Yoga without Signs,” he again stresses that
nonconceptual yoga is to be achieved through analysis and reasoning, this time citing long
passages from the Vairocanabhisambodhi Tantra and again using a commentary by Buddha-
guhya for further support. He then gives the following summary conclusion of these passages
from the Vairocanibhisambodhi Tantra:**

Thus, it sets forth how the mind does not inherently exist, that the conception
of its true existence is merely a mental superimposition, that if analysis [so sor
rtogs] of body and mind are done in that way the medirative stabilisation of

blo'i dpyod pa de shes rab kyi snang ba’i mtshan nyid de bdag gi de kho na nyid gang yin pa’i
mdun na gnas pa de ni blo'i dpyod pa mdun na gnas pa o, ,des di skad gsungs par gyur ro,
\rang gis rig pa’i rang bzhin de rnam par mi rtog pa yin yang shes rab kyi snang ba mdun na
dpyod pa nyid du jug go zhes bshad do, ,

zhes so sor rtog pa'i shes rab ni de kho na nyid sgom pa’i skabs su yang spang du mi rung bar
bsgrubs so, , (NRC: 84a2.5-84b.3)

)

* sems la rang bzhin med pa'i tshul dang, de la bden par ‘dzin pa blos brtags pa tsam yin pa
dang, lus dang sems la so sor rtogs tshul de ltar byas na mishan ma med pa'i ting nge dzin ‘thob
pa dang, ting nge dzin de thob na sngags kyi dngos grub mams grub par gsungs so, , (NRC:
93b.3-4)
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signlessness is attained, and that when this meditative stabilisation is artained,
feats of mantra are attained. (Y75 199; Tibetan in brackets added)

Tsong Khapa maintains that these esoteric statements are in fundamental agreement with
exoteric sources, lending support to his insistence that in general - in either an exoteric or an
esoteric context — examination and analysis (and not just “non-thought”) are the sine qua non
of the intuition of signlessness (animittata, meshan ma med pa [nyid]). Thus, first, in an

exoteric context he states:%’

These accord greatly with Kamalashila’s [three works on the] Stages of Medita-
tion, the last of which says:

The Cloud of Jewels Sutra says, ‘One who is skilled in this way about
faults takes as his yoga meditation on emptiness in order to become free
from all elaborations. Through much meditation on emptiness, when he
thoroughly examines (yongs su btsal] the nature of those places where his
mind scatters and which it likes, he realises them as empty. When he
analyses [6rtags] what the mind is, he realises it as empty. When he ex-
amines [kun tu btsal] by what mind that is realised, he realises it as empty.
Through realising such he enters into the yoga of signlessness.” This indi-
cates that whoever does not analyse [nye bar mi rtog pa) in this way will
not enter into signlessness.

Kamalashila says that since the sutra explains that one who analyses by means
of the wisdom of individual analysis will enter into the yoga of signlessness,
implicitly [it can be understood that] if one abandons the wisdom of individual

67 oAy dag ni sgom rim rnams dang yang shin tu mthun pa yin te, sgom rim tha ma las,
phags pa dkon mchog sprin las kyang

bka’ stsal te, de ltar skyon la mhhas pa de spros pa thams cad dang bral bar bya ba'i
phyir stong pa nyid sgom pa la rnal byor du byed do, ,de stong pa nyid la sgom pa
mang bas gnas gang dang gang du sems phro zhing mngon par dga’ ba'i gnas de
dag gi ngo bo nyid yongs su btsal na stong par rtogs so, ,sems gang yin pa de yang
brtags na stong par rtogs so, ,sems gang gis rtogs pa de yang ngo bo nyid kun tu btsal
na stong par rtogs te, de de ltar rtogs pas mishan ma med pa'i rnal ‘byor la ‘jug go

zhes ‘byung ngo, , dis ni 'di skad du gang nye bar mi rtog pa de ni mishan ma med pa
la jug par mi gyur ro zhes bstan pa yin no, ,
zhes 50 sor reog pa'i shes rab kyis dpyod pa de meshan ma med pai ral ‘byor la jug par gsungs
pa’i shugs kyis so sor rtog pa’i shes rab spangs na meshan med kyi rmal byor la mi jug par gsungs
te, (INRC: 94a2.3-94b.1)



VI: Emptiness and Nonconceptuality in Esoteric Buddbist Discourse 253

analysis, one will not enter into the yoga of signlessness. (TK, ¥T: 200; Tiberan
in brackets added)

Then, second, Tsong Khapa moves on to discuss how this applies in a Tantric context, re-
turning to his discussion of the Vairocanabhisambodbi Tantra: *

In this tantra also it is said* that one wishing to achieve the meditative stabili-
sation of signlessness should analyse the body and mind as not established in
reality. Hence, it also indicates that if one does not analyse with the wisdom in-
vestigating the suchness of things, the meditative stabilisation of signlessness
will not be produced.

Therefore it is necessary to sustain the continuum of a consciousness that as-
certains [nges pa] the meaning of the non-inherent existence of all phenomena
as scttled through the view [of emptiness]. Setting in non-conceptuality a mind
that does not understand the view or, despite having gained the view, sustaining
mere non-conceptuality at the time of meditation without sustaining ascer-
tainment [of emptiness] by means of the view is not meditation on emptiness.

(¥T: 200-201; Tibetan in brackets added)

Thus, whether in an exoteric or an esoteric context, Tsong Khapa argues that one must
use critical, analytical meditation to examine one’s sign-habit-patterns in order to eliminate
those patterns and to thereby enter into signlessness. Here again we encounter Tsong Khapa's
position (first encountered in the previous chapter) that it is not sufficient to merely not find
intrinsic reality and leave it at that, “sustaining mere nonconceptuality,” but that rather one
must also find intrinsic realitylessness, “sustaining ascertainment of emptiness.” Contrary to
the suspicion that the methodical process of using discriminative analysis to #ry to find in-
trinsic reality will be very mentally destabilizing, with the mind flitting here and there as it

chases after this and that concept of intrinsic reality, according to the above sources such

8 rgyud ‘dir yang mtshan ma med pa'i ting nge dzin sgrub par ‘dod pas lus dang sems de kho
nar ma grub par so sor brrag par gsungs pas, dngos po'i de kho na nyid la dpyod pa'i shes rab kyis
ma dpyad na mishan med kyi ting nge ‘dzin mi skye bar bstan pa yin no, , des na lta bas chos
thams cad rang bzhin med par gtan la phab pa'i don ngas pa i nges shes kyi rgyun skyong dgos kyi,
lta ba ma go ba'i sems mi rtog par bzhag pa dang, lta ba rmyed kyang sgom pa’i dus su lta ba'’i
nges pa ma bskyangs par mi rtog pa tsam zhig skyong ba ni stong pa nyid sgom pa ma yin no, ,
(NRC: 94b.1-3)

*? See Tsong Khapa's long citations from the Vairocanabhisambodhi Tantra at YT: 198-199.
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analysis of reality (so sor rtogs pa, dpyad sgom, and so on) is in fact precisely what is required to

enter into the meditative stabilization (samadhi, ting nge ‘dzin) of signlessness.”*

Nonconceptuality and Stability in Tantra as Compatible with Perceptual/Conceptual
Content

While the antagonists just mentioned argue that analytic discrimination aimed at in-
trinsic reality is destabilizing as it flits from one mistaken concept to another, the antagonists
we will examine in this section take issue with analytic discrimination in a different sense.
These antagonists are concerned that the analytic discrimination involved in deity yoga visu-
alization practice, aimed at generating, analyzing, discriminating, and highlighting innumer-
able details, is destabilizing as it flits from one perceptual derail to another. Thus, they con-
tend thar deity yoga is merely analytic discrimination (50 sor rtog pas dpyad pa) in this sense,
that it lacks enstatic meditation (jog sgom), and that it will in fact therefore interfere with or
altogether block samatha or samadhi, vivid perception, nondual perception, and so forth.
Thus, in this section we will examine the following three variations of such antagonists’ ob-
jections:

Objection 1: Analytic examination involved in deity yoga
will interfere with or block samatha or samadhi

Objection 2: Analytic examination involved in deity yoga

will interfere with or block vivid perception

Objection 3: Vivid perception involved in deity yoga
will not yield a conceptuality which perceives nondualistically

Objection 1: Deity yoga interferes with $amatha or samiadhi
Tsong Khapa here examines the objection (as cited by Ratnaraksita) that the practice of

deity yoga will interfere with the atrainment of one-pointed meditative concentration

7" See above. See also the previous chapter, and Table 5 above, wherein we address the fact
that the emphasis and goal of Buddhist meditative practice is conjunction and integration of
analytic meditation (vipasyand) with quietistic meditation (é2matha) and enstatic concentra-
tion (jog sgom), as addressed frequently by Kamalasila in his Bhdvandkramas.
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(samdadhi) — because it will only “agitate the mental continuum with many conceptual
thoughts” — and that it is therefore “erroneous and ... of no help” in achieving samadhi or

buddhahood:

@357a ... Furthermore, [these cited antagonists who reject the Creation Stage
say that] not only will one not attain buddhahood through the Creation Stage,
but one will not even attain semadh: (concentration) through it — because this
[Creation Stage] agitates the mental continuum with many conceptual
thoughts, whereas samadhi has the nature of one-pointedness of mind. Al-
though one may indeed get a little vividness by meditating, it’s like a lusty per-
son’s vivid vision of his desired female object - it abides only for an instant, not
for a long time. Conceptual yoga (b7tags pa’i mal ‘byor) is extremely false — even
more so than the designations / conceptualizations (breags) of worldly phenom-
ena — like meditating on a skeleton [in Hinayina meditations]. Therefore, it is
erroneous and is thus of no help in the achievement of the supreme. Such s the
antagonist’s position as stated by Ratnaraksira.

Tsong Khapa's answer to this comes a couple of folios later, where he addresses several objec-
tions together. At this point he doesn't really present a counter-argument (we’ll examine chis
momentarily), rather he just asserts that it is wrong to contend that one will not attain
samddhi ot samatha through the Creation Stage:

@359a ... [Now,] as for the assertion that the Creation Stage cannot achieve
samadhi — if one claims that the arisal of a one-pointed virtuous mind, whether
long or short in duration, is the existence of samadhi, and that therefore only
such a samadhi is not achieved [by the Creation Stage], then one is wrong. But
if one [goes even further and] says that Quiescence (szmazha) is not achieved
[by the Creation Stage], and for that reason one rejects that [the Creation
Stage] is a path to buddhahood, then one is extremely mistaken — just like [one
would be extremely mistaken to claim that] the many ways of analyzing and
cultivating (skyong ba) love, compassion, and the spirit of enlightenment [don’t
achieve Quiescence and are thus not a path to buddhahood]; there are very
many [other examples] like thar.

It is not merely the case that Tsong Khapa wants to make the negative statement that such
Creation Stage analytical meditations do not block samadhi or samatha; he also goes on to
make the positive assertion that the Creation Stage entails and includes the development of
enstatic meditation (jog sgom):

Moreover, @359b Creation Stage meditation is not only (ma khyab pa) culti-
vation through analysis with discriminating thought; rather it has both analytic
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and static (jog pa) meditations, and I will explain below the far-reaching way in
which it produces this as well as vivid perception.

This same doubt that the Creation Stage will interfere with medirarive stability is re-
visited some 28 folios later in his section on “The way to achieve stability” (II1.C.3.b.ii.
D'.1".a"i"b".3"). There, within the first of two subsections on “The way of meditating on
the subtle drop on the first two stages (gnas skabs)[of the Creation Stage],” Tsong Khapa gives
more of an answer to this doubt (here with reference to dhyina [bsam gtan] ard samatha
instead of to samddhi (ting nge ‘dzin] as addressed above). First he states the objection:

@385a ... One may think [the following mistaken set of thoughes]: ...
[Part of Long Objection:]

@385b ... Aryaiira stated that when one practices contemplation (dhyana,
bsam gran) it is unsuitable if one moves [one’s artention] unstably among many
objects, from object to object:

One should stabilize (brzan p4) mental thought

In the manner of relying on (brtan pa) a single object.
Moving sequentially to many objects,

The mind will be disturbed by addictions.

Tsong Khapa's answer below then addresses a much longer set of interrelated objections (not
just this objection that moving one’s attention sequentially to many objects will cause distur-
bance). Among other things, it again clarifies the fact one can and indeed must develop Qui-
escence (samatha) while on the Creation Stage, that just analytically discerning different as-
pects of the body, and repeatedly imprinting such impressions to the point of developing
distinctive (divine) pride and vivid perception, is not enough:

[Answer:]

@385b ... Here, we should explain. If one medirates mentally imprinting
(manasikara, yid la byed pa) the form again and again, one can indeed create
vivid perception by just that, but stable abiding (4r2an por gnas pa) will not be
achieved that way; it is like the vivid appearance cultivated by lust or terror.
Therefore, it is not sufficient to merely transform (phos pa) [one’s identity]
into the distinctive perception and pride — it is necessary to abide with solidi-
fied stability (6rtan chags par gnas pa dgos te). Since, without that, one will not
discover the antidote which enables one to stop ordinary perception and con-
ception, and since meditation on the Creation Stage is for stopping that, and
since in order to achieve fitness of mind through vivid perception of both sub-
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tle and gross complete habitat and inhabitant mandala, one definitely must
achieve Quiescence. Therefore, while on the first (Creation) Stage, one must
definitely achieve Quiescence, and that must be done by the yoga of the subtle
drop.

He then goes on to explain this in depth, giving the particulars of the techniques used here,
describing how on the third and most advanced stage (gnas skabs) of the Creation Stage one
develops the ability to medirtate the complete habitar and inhabitant mandala within the
subtle hand-symbol (phyag meshan) oc drop (thig le), instantancously manifesting the deiries
established in the eyes, and so forth, and explaining how this leads to the attainment of
Samatha.

A related objection is raised in an intermediate section (between the above two). Here
Tsong Khapa cites a position (apparently prevalent among “Tibetans”) to the effect that a
person can only meditate on one thing at a time, and that thus one can not (stably) hold in
mind all of the various details of the mandala habitat and its inhabitants, and that thus such
conceptual meditation is of no use on the path. This position is based in part upon what
Tsong Khapa argues is a misreading of certain passages from Pundarika's Great Commentary
on the Kalacakra Tantra. Tsong Khapa first describes this objection:

@364a -.. Citing the [supposed] fact that The Grear Commentary [Vimala-
prabha] [says] that ... @364b ... at the time of meditating on the lord [of the
mandala] one does not meditate on the deities in the east, and so on,”" [these
deluded] Tibetans say that ‘for those very ‘reasons’ a single mind cannot per-
ceive in its entirety (tshang bar snang ba med) [all] the aspects of the arms of a
deity, and it also cannot meditate completely the wheel of a mandala, and
therefore [conceptual meditation] is not a method for achieving the supreme.’

Tsong Khapa first gives a general reburral, arguing that the objector’s suggestion that the
meditator can not do two things at once would have unwanted consequences if applied too
generally:

@364b ... [However,] that is extremely wrong, because it is only excess and
deficiency [in scriptural interpretation). [And it is also extremely wrong be-

7! Also mentioned at 362b.
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cause] if things were like that, then art the time when one meditated on any one
of the branches [of yoga] such as withdrawal (sor sdud, pratyahira), and so on,
one could not meditate on another [branch], and thus one would not [be able
to] meditate completely the six branches [of yoga], and, therefore, [any such
branch of yoga] could not be something to be medirated for the sake of the
siddhi of the Great Seal....

In this general answer Tsong Khapa refers to the six yogas of Perfection Stage practice
(pratyahara, dhyana, prandyama, dbarand, anusmpti, and samddhi) which lead to the realiza-
tion of the “Great Seal” (Mahamudra), or buddhahood. It is evident that the Tibetan objec-
tors to whom he is here responding practice these yogas and would not want to accept that
various of these yogas could not be pracriced simultaneously. His use of this as an example
also strongly suggests that these objectors are the type of Perfection Stage yoga enthusiasts
with whom Tsong Khapa frequently took issue, namely the quietistic Tibetan yogis (often a
subser of Tibetan rDzogs chen pa or Mahamudya practitioners) who were misguided in their
enthusiasm to practice exclusively these “nonconceptual” Perfection Stage yogas to the exclu-
sion of any “conceptual” Creation Stage yogas.

Tsong Khapa then continues with a more detailed and reasoned response. In the pas-
sage below he begins by apparently acknowledging that (as Dharmakirti himself states) two
things (concepts) can 7ot be simultaneously perceived. However, he then clarifies that while
this is the case, it is not the case that two different aspects of one thing (or concept) can not
be simultaneously perceived (as Vagisvarakirti and Ratnaraksica demonstrate),””” offering the
simple but compelling example of the perception of a striped thing and extending this to the
perception of the different parts or aspects of one face or one eye (and then by implication to
the different parts/aspects of one entire deity or mandala). This response is as follows:

Therefore, @365a the meaning of the reason (gtan tshigs kyi don) is to show
that, just like the statement in The Grear Commentary itself that in the instant
when one is meditating on the lord [of the mandala] then in that instant one is
not meditating on the eastern deity, and so on, [so similarly] at the time when

772 For author attributions, see note to 362a in translation.
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one meditates thinking “This is the right face,” one does not meditate thinking
“This is the left face;” but it is 7ot to show that the mind (6lo) that perceives
the right face cannot perceive the left face, and so on. The Lord of Reason
(Dharmakirri) says [in Toh. 4210: the Pramanavarttika:

One does not perceive two concepts simultaneously. (I11.178b]

So [indeed] two concepts cannot be simultaneously produced [in the mind],
but ewo different aspects (rnam mi ‘dra ba gnyis) contained within one concept
(rtog pa grig la gzung) can be perceived by direct perception, like a mind that
has a conception of a striped thing (k4o o). Otherwise, when one perceived
an eye it would preclude one’s perceiving a nose, and when one perceived the
middle of an eye it would necessarily preclude one’s perceiving the two corners
of the eye, and therefore one would not be able to perceive anything about
[any] concept. Such a [false] claim is refuted in many ways by the auto-com-
mentary of The Seven Branches [when, for example, it refutes the erroneous as-
sertion that] (a) since when one sees a person’s front one does not see their
back or insides, and so on, therefore one can not see a [whole] woman, and so
on; and similarly chat (b) [one does not see) the pillars stuck inside the walls of
a house, therefore [one can not see] the totality (zin pa med pa) of a house, and
so on; and the Commentary on the Arisal of Samvara [Tantra] (sdom byung grel
p4) also refutes [such erroneous assertions].

Objection 2: Deity yoga interferes with vivid perception

In this section we encounter the objection that conceptuality and vivid perception are
mutually contradictory. According to this line of argument, conceptuality with respect to any
given object must be completely eliminated in order for a vivid perception of that object to
occur. Thus, by implication, the conceptual construction/perception of reality through deiry
yoga is necessarily vague and false. On the surface, this objector’s assertion of a fundamental
incompatibility berween conceptuality (rmam rtog) and vivid perception (gsal snang) seems to
accord with Dharmakirti’s system of epistemology in which there is a basic distinction be-
tween (and mutual exclusion of) two forms of validating cognition (pramana), logical (con-
ceptual) inference (anumana, rjes dpag) and direct, unmediated (nonconceptual) perception
(pratyaksa, mngon sum). This objection runs as follows:

(Objection:] @357b ...Again, if it is impossible to enter into a state free of
concepts through familiarization with concepts, then it is necessarily impossible
to vividly perceive an object of familiarization (goms yul) through familiariza-
tion with concepts — because very vivid perception of that object and conceptu-
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ality with regard to that [object] are mutually contradictory; as the Lord of Rea-
son (Dharmakirti) said (in the Pramanavarttika):*”

When one is chasing after conceprual thoughts
One does not have a vivid perception of an object. (I11.283ab)

Tsong Khapa answers in effect that this is an over-reading of Dharmakirti, for not all
mental objects are “conceptual” objects in the Dharmakirtian (here Sautrintika) sense. It is
indeed the case that from a Dharmakirtian perspective a conceptual (inferential) ascertain-
ment of an object is false and non-vivid in comparison to a nonconceptual (direct) sense per-
ception of that object. Still, just because an object is a mental object — and is thus in a sense
an “unreal” object (yang dag min pa) in that it is created through the force of meditation (as
in the case of the mental creations visualized in deity yoga) — this does not mean that such a
mental object can only be ascertained through conceptual (inferential) cognition. Rather, like
any object, a mental object can also be directly (and hence nonconceptually and vividly) per-
ceived. As Dharmakirti says in the passage cited by Tsong Khapa below, such “unreal
[objects] ... are nonconceptual and have a vivid appearance” (yang dag min pa ... rtog med
dang gsal bar snang ba can du gsungs). Thus, thoroughgoing meditative familiarization (goms
pa) is all that is required to create such a directly perceivable, nonconceptual, vivid mental
object. And as the Activities of the Yoginis (Yoginisasicarya) says in the passage also cited by
Tsong Khapa below, this is “Like a jewel that adopts various forms/colors” — that is, this is
just like the case of a clear crystal which, when placed on a red cloth, will itself be perceived
to be red. Even though that crystal is itself in no “real” way transformed into having a red
color, and thus the redness of that crystal is “unreal,” still one will directly perceive that
crystal as red. Tsong Khapa’s explanation of this response is as follows:

[Answer:] ... @358a If [one claimed that] vivid perception could not arise
through familiarization with concepts, then [1] one would be forced to make
false claims such as [A] a lusty person who thought again and again about his
object of lust could not possibly see its form vividly and make efforts to touch

273

,rnam rtog ries su ‘brel ba la, ,don gsal snang ba can ma yin,
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it, and so on, or [B] a person with an extremely frightened mind who thought
again and again about a ghost, and so on, could not possibly have a very vivid
vision of its form; and [2] [when dealing] with non-Buddhists who claim that
liberation is impossible and who reject statements of the Sagara which are said
to occur in scripture, such as what the King of Reason (Dharmakirti) said [in
the Pramanavarttika):

It is stated [by the Stigata] that such things as the earth-ugliness-totality
(mi sdug zad pa),

Even though unreal — being manifested (spru/ pa) through the force

Of meditation — arc nonconceprual

And have a vivid appearance.”* (I11.284)

- one will have cut the root of the means of proof for proving that there are
holy persons, and so on, even in other groups [other than Buddhism], since
even though [such] non-Buddhists may not deny the example [the ‘earth-total-
ity’] which is the basis for ascertaining the concomitance of the reason which
proves that yogic direct perception (yogi-pratyaksa) could possibly occur, [sti//]
they may formulate some denial (ésnyon bting pa).

Therefore, when an object of familiarization is vividly perceived it is the same
whether one is familiarizing with a genuine thing or a false thing — just to fa-
miliarize is all that is intended; as the Lord of Reason (Dharmakirti) said {in
the Pramanavarttika):

Therefore, whatever one really familiarizes oneself with,

Whether it is real or @358b unreal,

IF it is completely familiarized

[t will have a vivid, nonconceptual effect in the mind.”* (I11.285)

Here again we see that a contextually appropriate citation and a proper understanding of
Dharmakirti’s epistemological system is of paramount importance to a proper appreciation
of deity yoga.

Tsong Khapa then continues with the crystal example discussed above:

@358b ...And as the eleventh [chapter] of the Activities [of the Yoginis]
([YoginiJsaricarya, kun spyod) says:

When humans impress in their mind
Any thing whatsoever,

¥4 .. rtog med dang gsal bar snang ba can... See Appendix II for complete Tibetan and for
furcher discussion.

75 .de gsal mi reog blo ‘bras can,
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That thing becomes the reality of that [mind]
Like a jewel that adopts various forms/colors.

And he then ends this sub-section by rejecting a minor semantic quibble:

@358b -..If one accepts that through familiarization with a concept([ual ob-
ject] (rtog pa) there arises a vivid perception of the familiarized object (goms
yul), then since one has [in fact then)] achieved an object ‘free of concepts’ (rrog
bral gyi don), if one then refuses to use the convention ‘nonconceptual’ (mi rtog
pa) with regard to that then one is just quibbling abour terminology (ming
tsam).

Objection 3:
Vivid perception does not yield a conceptuality which perceives nondualistically

Here the objection is as follows:

@358b ... Objection: When there is vivid perception of an object, then
although one is indeed free of the conceptuality which holds together word and
referent (sgra don ‘dzin pa'i rtog bral), one is not free from the conceptuality
which perceives dualistically (gnyis su snang ba'i rtog pa), and therefore there is
[still some] concepruality.

Tsong Khapa answers:

@358b ... Answer: If it were [strictly] impossible to generate a mind (6/0) free
of concepts from a dualistically perceiving conceptuality, then since all minds
short of those who have attained the exaltation of the Aryas are dualistically
perceiving conceptual [minds], it would be impossible [for anyone] to develop
the nonconceptual intuitive wisdom of an Arya [bodhisattva) from the [pre-
bodhisattva] Paths of Accumulation or Preparation. As The Center and Extremes
(Madhyantavibhariga, dbus mtha)) says:

Artificial imagination
[Comprises] mind and mental functions [in] the three realms.”’ (L.9ab)

Here Tsong Khapa argues that it must be possible for an ordinary (pre-Arya) bodhisat-
tva to have nonconceptual direct perception even though it is acknowledged that such an in-

dividual will always perceive dualistically. On the preliminary Universal Vehicle Paths of Ac-

¢ yang dag ma yin kun rtog ni, sems dang sems ‘byung khams gsum pa. This is a famous
equation, kun rtog = sems + sems byung (parikalpiti = citta-caitta). That is (in the present
context), all mental states, other than the nonconceptual-intuition state of an Arya, are
dualistic.
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cumulation and Preparation an aspiring bodhisattva has not yet directly perceived emptiness
and hence he will always intuitively perceive dualistically (as the passage from The Center and
Extremes states); that is, he will always intuitively perceive incrinsic subject-object dichotomy,
even though he may analytically clearly understand that reality is otherwise. It is only on the
Universal Vehicle Path of Insight that an aspiring bodhisattva has his first direct, noncon-
ceptual intuition of emptiness and hence his first direct experience of nonduality, this being
the defining experience which qualifies him as an Arya bodhisattva. Still, this does not mean
that pre-Arya bodhisattvas can not perceive anything nonconceptually, for if it did mean this
then there would be no way for such a conceptually stuck mind to ever evolve into a non-
conceptual mind.

Tsong Khapa then further argues: “And since the aftermath intuitive wisdom (rjes thob
kyi ye shes) of bodhisattva-Aryas also has dualistic perception, those [dualistic aftermath in-
tuitive wisdoms] would also not be a path to buddhahood.” (VRC: 358b) Arya bodhisartvas
directly perceive emptiness when they are formally meditating on emptiness. When they arise
from such meditation — or in the “aftermath” of such meditation ~ due to lingering instinc-
tual propensities they revert to habitual dualistic perception, seeing things as if they had in-
trinsic reality. Still, due to their immediately preceding direct meditative experience of emp-
tiness (and due o their fully developed analytical acumen) such apparent dualistic perception
in no way fools them. Their inability to be fooled in this way is then called their “aftermath
intuitive wisdom.” Thus, Tsong Khapa’s final point above is that contrary to the implication
of the objector (who seems so anti-conceptual as to suggest that any form of dualistic con-
ceptuality is useless on the path), the dualistic aftermath intuitive wisdom of an Arya bodhi-

sateva 7s clearly a path to buddhahood.
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Nonconceptuality in Tantra Nondually Integrated with the Conceptual as a Cause of
Buddhahood

Brief reiterations of the anti-conceptual objection based on causal correspondence

In our Overview section above (cf esp. p. 222 ff) we briefly examined one of the main
esoteric anti-conceptual arguments. There, Tsong Khapa cites Maiijusrikirei’s The Ornament
of the Essence which presents the position of a group of Indian antagonists. In point #2 of
that presentation the antagonists rejected the Creation Stage practice by invoking correspon-
dence of cause and effect. Tsong Khapa's reiteration of that point was:

[Antagonists’ Position Reiterated:] @356a [Point #2:] The object to be at-
tained, completely perfect buddhahood, is the nondual, nonconceptual
intuitive wisdom, and thus also the method for achieving that should logically
be the meditation of nonconceptualization, whereas that [nonconceprual
intuitive wisdom] would not be achieved through meditating on conceptual
things in the Creation Stage, and so on, ....

It will be recalled that in this section "Tsong Khapa did not yet answer this antagonists’ posi-
tion; he simply countered that it “invalidates the statements of the Teacher that one should
practice the Creation Stage and the behavioral topics....”

A few folios later Tsong Khapa succinctly reiterates the basis for this objection:

@358b ... Objection: Well, the [well-accepted] way in which cause and frui-
tion are said to correspond — that ‘a non-corresponding fruition will not arise
from a non-corresponding cause’ — @359a [means that] if the fruition is non-
conceptual then also a nonconceptual cause definitely preceded it.

In chis particular instance he does give an answer, albeit an equally succinct (though clever)
one: “{If you hold so strictly to that, then also] you have to assert that one had had noncon-

ceptual [cognition] from beginningless sarhsira!"?’

7 It can be noted that the reasoning here is similar to that encountered just above (p- 262)
where Tsong Khapa argued that pre-Arya bodhisattvas must be able to perceive nonconceptu-
ally, concluding that “Still, this does not mean that pre-Arya bodhisattvas can not perceive
anything nonconceptually, for if it did mean this then there would be no way for such a con-
ceptually stuck mind to ever evolve into a nonconceptual mind.”
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Immediately thereafter he again presents this anti-conceptual causal argument, this
time explicitly connecting it to the subject of emptiness:

@359a ... Objection: A nonconceptual [cognition] which realizes Suchness at
the time of the Path is the necessary prerequisite cause of the nonconceptual
intuitive wisdom of a buddha; therefore, since the mind (6/) which medicates
the Creation Stage does not realize Suchness, [your position] is refuted.

In this later context Tsong Khapa responds with an expression of one of his main conten-
tions, namely that meditation on emptiness is extremely necessary during so-called concep-
tual yoga (as we explored at length in the emptiness section above). He also answers here thar
if one goes a step further and rejects all conceptual yoga on the (false) presumption that it
does not involve emptiness yoga, then this amounts to the extreme (Hva Shang type) asser-
tion that emptiness yoga alone is required for buddhahood. These concise assertions are as
follows:

@359a ... Answer: If one claims that there is no mind which realizes Suchness
in the occasion of the Creation Stage, that is extremely wrong, as I will explain.
And furthermore, if [one claims that] there is no realization of Suchness
through the Creation Stage — which is a meditation in which there are aspects
of color and shape on the perception side (snang phyogs) — and that for that rea-
son [the Creation Stage] is therefore not a method for achieving the Supreme,
then [it follows that] it would be impossible for there to be any method for
achieving buddhahood which was not a realization of emptiness, and chat
would be an extremely unwanted consequence (atiprasarga, ha cang thal ba).

Extensive examination of the anti-conceptual objection based on causal correspondence

In the above instances Tsong Khapa reiterates this causal correspondence objection in
various forms, but he offers primarily counter-assertions more than counter-arguments to
these objections. However, his main treatment of this objection occurs a few folios later
where he does give a more sustained and reasoned response. He begins with yet another pres-
entation of the objection from an unnamed opponent, this time with apparent scriptural
backing from an important text in the Hevajra literature:

@366a ... Objection: Vajragarbha’s [Hevajra] Commentary (rdo rje’i snying
grel) explains that because the nondual intuition is not produced from a con-
ceptual cause — which [cause] would be non-corresponding in kind (rigs) with
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the nonconceprual — the conceptual yoga of the Creation Stage is not suitable
as a cause of buddhahood. Therefore, how could it be correct to refute that?
Because it is stated:

We always see that effects

Are produced from causes like them;
Thus from a Kotava seed

A Salu fruit is not produced.

From a conceptual seed @366b

A conceptual fruit will be produced,
From a nonconceptual [seed]

A nonconceptual fruit will be born.

Tsong Khapa first answers this by arguing that the objector has misinterpreted the in-
tended meaning of the scriptural passage:

@366b .. Answer: Thart [passage causes us] no problem. Its intended meaning
is as follows: Just as a Kotava seed is not suitable as a seed for a Salu fruit, so the
Creation Stage which is meditating merely on the form of habitat and inhabi-
tant deity is not the material cause (nyer len, upadana) of the nonconceprual
intuition. But this does not refute that the Creation Stage is needed as an ac-
companying/supporting condition (lhan cig byed rkyen, sahakiri-kirana or
-pratyaya) for the nonconceprual intuition. For example, water, fertilizer, and
carth are not the material cause of the barley sprout, but they are certainly nec-
essary for its production.

Tsong Khapa makes reference here to the classic distinction between (direct) causes and (in-
direct) conditions well-attested in Buddhist (and Indic) philosophy. ® This is central to his
argument, as we'll see below. Now, it is widely accepted that whereas a material cause must
correspond in kind with its effect, supporting conditions need not (indeed often do not) so
correspond, as in the example he gives above wherein the barley seed would be the material
cause of the barley sprout, and the water, fertilizer, and earth would be the sprout’s necessary

supporting conditions. Likewise, as he says, while the Creation Stage may not be the material

*”® For more on “material causes” (nyer len) and “supporting conditions” (lhan cig byed rkyen),
including definitions, examples, and discussion, see Daniel Perdue, “Substantial Causes and
Cooperative Conditions” in ch. 12 of Debate in Tibetan Buddhism (Ithaca: Snow Lion,
1992), 544 ff. With relevance to the present discussion, see our Table 14: Material Causes and
Supporting Conditions of the Two Bodies on p. 273 below.
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cause of the (non-corresponding) nonconceptual intuition, it may still be a necessary sup-
porting condition for it.

To justify his recourse to this cause/condition distincrion, Tsong Khapa next cites the
subsequent passages from the same scriptural source as was cited by the objector. The pas-
sages Tsong Khapa cites not only justify his interpretation, they also demonstrate that the
objector’s interpretation arose from a hasty and careless (if not willful) decontextualization of
the passage he cited:

@366b ... Even that very Commentary [on the Quintessential Vajra Verses] says:

First, in order to cultivate (sbyang) a field,

One plants the Kotava [seeds];

Then later, on the cultivated field,

One plants the seeds of the Salu — it’s like tha.

So this uses the example that in a field which has been well cultivated by having
first planted the Kotava one later plants the Salu fruit. Then:

In the pure field of the human birth

One plants the seed of the non-objectifying compassion;
Thereby, because of that,

There arises the wish-fulfilling tree of voidness.

This explains that when one has purified the field [of one’s human existence]
through the Creation Stage one can then meditate the Perfection Stage which is
the non-objectifying compassion, the great bliss, and that thereby one can eas-
ily produce the fruit. So this [Commentary on the Quintessential Vajra Verses] is
actually a source proving the need for the prior development (sngon du gro) of
the Creation Stage.

In the example above the Salu seed is the material cause of the Salu tree and its fruit, and the
Kortava seeds (in addition to water, and so on) prepare and cultivate the field, providing the
necessary supporting conditions for the germination and growth of the Salu seed. Likewise,
non-objectifying compassion (nondual wisdom/compassion) is the material cause of buddha-
hood (the wish-fulfilling tree of voidness), and the Creation Stage prepares and cultivates the
field (the human practitioner), providing the necessary supporting conditions for the germi-

nation and growth of the wisdom/compassion seed.
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This would so far appear to be at least a weak pro-conceptual position, arguing thar the
conceptual practices of the Creation Stage are necessary for a time, to cultivate and mature
the practitioner for the Perfection Stage and ultimately for buddhahood. However, as we
shall see momentarily, there is a strong pro-conceptual position embedded herein as well.

Tsong Khapa next raises the issue of qualification in a form almost identical to the type
of qualification we saw in the exoteric contexts discussed in our previous chapter. First he
states what nonconceptuality is nor:

Thus, it does not say that any conceptual thoughe is useless, nor that noncon-
ceptualization @367a is just not thinking;

...then he explains what nonconcepruality , by inserting the necessary qualifiers (to not
conceptualize means to not conceptualize with regard to a self of persons or of phenomena):

rather, since the cause of the nondual intuition of a buddha must be the pre-
liminary path of knowing the Thatness of selflessness which does not concep-
tualize with regard to the signs of the two selves [subjective and objective],

...and he concludes with his main point:

the point [that is being emphasized by the verses you cite] is that iz is necessary
to have a cause that corresponds in kind (with its effect....

Now in this last clause Tsong Khapa effectively disarms the opponent by acknowledging that
indeed correspondence of cause and effect is needed. Clearly the verse does say: “From a con-
ceptual seed a conceprual fruit will be produced; from a nonconceptual [seed] a nonconcep-
tual fruit will be born” — and Tsong Khapa here agrees that this means that “the cause of the
nondual intuition of the buddha” must be correspondingly related to its effect, and that the
cause must therefore also be nonconceprual.

However, in addition to the important (but here incidental) reiteration of his point
that nonconceptuality does not mean mere non-thinking, there are two important points to
be noted here, one explicit, one implicit. The explicit point Tsong Khapa makes above is that
the verses cited by the objector do noz indicate that conceptuality is entirely useless in the

causal process which gives rise to a buddha’s nondual intuition. Ar a minimum, Tsong Khapa
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argues, it “does not refute” that the Creation Stage is a necessary supporting condition; and
we will recall that by citing later verses Tsong Khapa showed that in fact “this Commentary

-~ is actually a source proving the need for the prior development of the Creation Stage.” We
will see momentarily that Tsong Khapa argues that conceptual yogas such as the Creation
Stage are indeed needed precisely as accompanying conditions for the nonconceptual intui-
tion.

The implicit, unexplored point here is that the objector’s cited verses also do nor say
that nonconcepruality/nondual intuition is all there is to buddhahood. In fact, according to
mainstream Buddhist theory, nondual intuition corresponds only to a buddha’s Truth Body
(roughly his “mind” or subjectivity). Moreover, if anything, it should be noted that the verses
do indicate that there are conceptual causes and effects. This, Tsong Khapa will argue, corre-
sponds to what we might call the “other half’ of buddhahood, the Form Body. And here
with respect to the correspondence argument the tables get turned on the objector, for he
must then explain what type of material cause — if not a corresponding one — could possibly
produce the effect of a buddha’s Form Body which is replete with plenty of perceivable con-

tent, including the thirty-two signs and eighty minor marks, and so forth.

Conceptual yoga as the corresponding material cause of 2 buddha’s Form Body

As I have argued throughout this dissertation, one of Tsong Khapa's primary agenda
was to show both the possibility of — and then the necessity for — balancing and integrating
the perception side (snang phyogs) and the emptiness side (srong phyogs). In Tsong Khapa's
highly critically aware day this entailed “saving the appearances” by salvaging some sense of
reality from the deconstructive, sharp sword of critical analysis to show that the perceived
world (or at least 2 perceivable world) could have some degree of non-reified reality. In an
esoteric context this entailed demonstrating at a minimum that conceptual yoga/deity yoga
(yoga with signs, Creation Stage yoga) is at least “compatible” or non-contradictory with

nonconceptual yogas and emptiness. Further, beyond that, for Tsong Khapa this entailed
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demonstrating that conceptual yogas are not merely acceptable bur are in fact necessary for
buddhahood. The proof of this necessity was to be found (both exegetically as well as logi-
cally) in tracing the causes and conditions of a buddha’s relative, engaged, perceptible Form
Body.

Thus it is for these reasons that very early in the VRC, in the first chapter, Tsong
Khapa lays a firm foundation for this argument by citing a key passage from a commentarial
Tantra in the Hevajra corpus entitled The Vajra Tent (Tob. 419: Vajraparijara, rdo rje gur).
This passage is an essential source clearly arguing for the necessity of the Creation Stage as a

corresponding cause of a buddha’s Form Body. Tsong Khapa’s citation of this important pas-

sage is as follows (my translation):?”’

The first chapter of The Vajra Tent ... clearly states:
If emptiness were the method, then there could be no buddhahood.

Since there is no effect which is different from its cause, the method is
not emptiness.

The Victors teach emptiness to reverse the self-habit
Of those who have [nihilistically] turned away from [all] views and of
those who seek a self-view.

Therefore, it is “the circle of a mandala” — the method is a blissful bind-
M 280
ing.

Through the yoga of buddha-pride buddhahood will not far away.

7 rdo rje gur gyi le'u dang po las, gal te stong pa thabs yin na, ,de tshe sangs rgyas nyid mi gyur,
v1gyu las ‘bras bu gzhan med phyir, ,thabs ni stong pa nyid ma yin, ,lta ba rnams las log rnams
dang, ,bdag tu lta ba tshol rnams ky, ,bdag tu ‘dzin pa bzlog pa’i phyir, yrgyal ba rnams kyis
stong pa bstan, ,de phyir dkyil ‘khor "khor lo zhes, ,bde ba'i thabs kyi sdom pa ste, ,sangs rgyas nga
rgyal rnal byor gyss, ,sangs rgyas nyid yun ring mi ‘gyur, ,ston pa sum cu rtsa gnyis mtshan,
vmnga’ bdag dpe byad brgyad cur ldan, ,de phyir thabs des bsgrub bya ste, ,thabs ni ston pa’i gzugs
can no, ,zhes gsal bar gsungs so, , (NRC: 16b.3-5). Cp. TT: 117 (Hopkins cites the Peking
Tibetan as being at P11, vol. 1, 223.4.4-223.4.7). Cp. also Thurman, “Unexcelled Yoga,” pp.
4-5. See also chapter I above (p. 9 ff), where this same passage was initially mentioned and
discussed.

? The Tibetan here is: bde ba’s thabs kyi sdom pa ste. (INRC: 16b.4) This is translated by

Hopkins as “It is a binding of the blissful method.” (TT: 117) However, a bit later Tsong

Khapa says: gur grel du, thabs ni bde ba'i sdom pa ste, , zhes bsgyur ba bde's. (NRC: 17b.2)
(Contd...)
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A Teacher has the thirty-two signs and a ruler’s eighty minor marks;
Therefore, one should practice with that method — the method which has
the Teacher’s form.

Tsong Khapa's very important and useful commentary on this is as follows:?*'

One by one these four verses (1) refute the claim that thar mere meditation on
emptiness is the art, (2) show why it’s necessary to teach emptiness, (3) show
the uncommon art and its greatness, and (4) show the reasons why it is through
that art that one must achieve [buddhahood].

--- One might think, “To purify the taints, one should meditate on mere emp-
tiness, because it is just the wisdom which realizes the Thatness of selflessness
that has a form opposed to the conceptions of the self-habit, whereas other
paths do not oppose [those conceptions]. Therefore, the art for achieving
buddhahood is nothing but mere meditation on emptiness. What's the use of
other elaborations?”

But no matter how hard one were to strive at thar art, one would not achieve
buddhahood. Because, regarding an [art] such as that, if the cause is meditation
on emptiness there will be no art for a fruition other than that, and since one
will thus lack the branch of art, the cause will be incomplete. Therefore, to gain
familiarity with mere emptiness is not a complete art. Devakulamahimati cor-
rectly explains [in his Commentary on the Difficult Points of the Vajra Tent

This is translated by Hopkins as: “In Devakulamahamati’s commentary to the Vzjrapanjara
the next line is translated [into Tibetan] as ‘The method is a blissful binding.’ This is a better
translation than the one given above, ‘It is a binding of the blissful method’.” (TK, TT: 119;
brackets in original). It is not uncommon to see Tsong Khapa comparing different transla-
tions like this. As Tsong Khapa prefers this latter translation (and as it makes better sense) [
have used this latter in my English rendition of the verse above. This particular phrase is

discussed further below (p. 274 f).

... di dag gis ni stong nyid sgom pa tsam zhig thabs su dod pa dgag pa dang, stong nyid bstan
pa’i dgos pa dang, thun mong ma yin pa'i thabs che ba dang beas pa dang, thabs des bsgrub dgos
pa’i rgyu mishan rnams bstan te tshigs su bead pa bzhi dang go rim bzhin no, ,

. dri ma sbyong ba la stong nyid tsam zhig bsgom par bya ste, bdag med pa’i de kho na nyid
rtogs pa i shes rab nyid bdag tu ‘dzin pa'i rnam rtog dang rnam pa gal ba yin gyi lam gzhan
dang mi gal ba'i phyir ro, ,des na ‘tshang rgya ba'i thabs ni stong nyid sgom pa tsam du zad kyi
spros pa gzhan gyis ci bya snyam pa's, ,

de’i tshe thabs de la ji tsam ‘bad kyang sangs rgya bar mi gyur te, de ‘dra ba de la ni rgyu stong
nyid sgom pa de las gzhan ‘bras bu'i thabs med pa'i Phyir na, thabs kyi yan lag dang bral bas rgyu
ma tshang ba'i phyir ro, ,de’i phyir stong pa nyid tsam la goms par byed pa ni thabs tshang ba ma
yin no, ,tshul de ni sngags su ma zad phar phyin gyi theg pai lugs kyang yin no zhes lha’i rigs kyi
blo gros kyis bshad de legs pa yin no, , (NRC: 16b.5-6... 172.1-4). Cp. TT: 118.
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Tantrd®™ that this is the system not only of Mantra bur also of the Transcen-
dence Vehicle.

Thus, here and throughout the NRC we see that Tsong Khapa makes the following ar-
gument: While it is indeed true that the nonconceptual intuition of emptiness which is fully
perfected through the yoga without signs or the Perfection Stage is needed as a material cause
to produce the corresponding nonconceptual (signless) result of a buddha’s Truth Body, it is
equally the case that the conceptual yoga of the yoga with signs or the Creation Stage is
needed as a material cause to produce the corresponding result of a buddha’s Form Body (re-

plete with signs and marks). This latter point represents a strong pro-conceptual position.

Deity yoga and emptiness yoga as interdependent causes and conditions

Moreover, as Tsong Khapa argues frequently (and as we saw above in his commentary
on the passages from the Commentary on the Quintessential Vajra Verses), while the two (con-
ceptual and nonconceptual yogas) line up in this way as the corresponding material causes of
their respective fruitional Bodies, they also each function as necessary cooperating or sup-
porting conditions for the azher cause. Thus, each s necessary for-the other to causally func-
tion. We can depict this in general terms (for exoteric Mahayina and for Unexcelled Yoga

Tantra) as follows:

% Toh. 1196: Da'kix‘-vajmjila-paﬁjara-tantrzzrzija-tattva- paustika-parjiki-nama (rgyud kyi
rgyal po mkha’ gro ma rdo rje dra ba'i dka’ grel de kho na nyid rgyas pa zhes bya ba), by
Devakulamahimati (lha'i rigs kyi blo gros chen po). Hopkins cites the supporting passage as
occurring at P2326, vol. 54, 293.4.5-294.1.2. While not agrecing with Devakulamahamati
on every point, Tsong Khapa relies extensively on this commentary throughout this section

(TT: 117-122).
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Vast/magnificent arts
(or Creation Phase)

Wisdom of emptiness

(or Perfection Phase)

& - Tt F
Form Body Truth Body
—» Marerial Cause
----- - Supporting Condition

Table 14: Material Causes and Supporting Conditions of the Tiwo Bodies
in Exoteric Mahdyina and in Unexcelled Yoga Tantra

Based on earlier passages in the NRC,™ we can also construct a similar table for the
material causes and supporting conditions that give rise to the two buddha Bodies in the
lower Tantras. A key passage here is the following:**

Thus, in Action and Performance Tantra there are four important yogas — deity,
emptiness, wind, and repetition yogas. About these the two yogas of the ulti-
mate [emptiness] and conventional deities are the main means of achieving the
two Bodies [Truth and Form). Since repetition is a branch of [of the process] of
arousing the mind of the deity being meditated, it is included as a branch of
conventional deity yoga. Since wind yoga is a branch [of the process] of making
both deity yogas stable, it is included in both. Thereby, [the four] are included
in the two yogas — [conventional and ultimate or] with and without signs. (TK,
YT: 201; brackets in original)

This can then be represented as follows:

* NRC: 88b ff and 94b fF (cp. YT 186-187; 201).

™ de ltar na bya spyod kyi rgyud rnams la rnal byor gal che ba bzhi ste lba dang stong pa'i rnal
byor dang rlung dang bzlas pa’ rmal 'byor ro, ,de la don dam pa dang kun rdzob pa'ilha'i ral
byor gnyis ni sku gnyis kyi sgrub byed gtso bo yin la, bzlas pa ni gang du bsgoms pa’i lha de'i thugs
skul ba'i yan lag yin pas kun rdzob pa’i lha'i rmal 'byor gyi yan lag tu ‘du’s, ,rlung gi rnal ‘byor ni
lha’i rnal ‘byor gnyis ka'i brtan byed kyi yan lag yin pas gnyis kar bsdus nas mshan ma dang bcas
ma bcas kyi rnal ‘byor gnyis su bsdu's, , (NRC: 94b.5-6)
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MUNDANE SUPRAMUNDANE
Conventional Deity Yoga Ultimate Deity Yoga
Yoga with Signs Wind yoga Yoga without signs

(incl. repetition yoga) € =~ (eabilizes borh) ~~ ™ (= emptiness yoga)

Form Body Truth Body

———P Material Cause
----- ¥ Supporting Condition

Table 15: Four Yogas as Causes and Conditions of the Two Bodies in the Lower Tantras

Thus in exoteric Mahayana as well as in all Tantric systems the causes and conditions
which give rise to their respective effects (the two Bodies) are thoroughly interrelated and

interdependent.

The nondual integration of causes and conditions and the nondual integration of their
respective effects (Form and Truth Bodies)

We can now take this a step further, noting that this interdependent relationship entails
that these causal techniques must be practiced concurrently in an integrated, nondual fashion.
Furthermore, we will also now explore the fact that the respective effects (the two Bodies)
yielded by this two-pronged yet nondual causal process must be likewise nondually inte-
grated.

Returning now to our examination of the important Vzjrz Tent passage above (p- 270
), Tsong Khapa continues his exegesis a bit later by commenting on the phrase “The

method is a blissful binding” contained in the third verse. In the second paragraph cited here
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he briefly introduces the necessity for an indivisibility (mi phyed pa) of art and wisdom in the
Tantric context:*®

... “The method is a blissful binding.” ... Here, a method superior to that of
the Perfection Vehicle is being indicated, and it has been shown that mere
meditation on emptiness is not a complete method. Thus, there is 2 method to
be added to meditation on emptiness, and it is said to be deity yoga. Thereby,
meditation on a mandala circle [divine resident and residence] is known to be
the main method for [achieving] a Form Body.

The features of this method are two, blissfulness and binding. Blissfulness is
non-dependence on asceticism. Many modes of binding are pur forth in the
Hevajra Tantra, but at this point binding should be understood as an indivisi-
bility of method—the appearance of a divine circle—and wisdom—cognition
of the emptiness of inherent existence. (TK, 77: 119)

Thus, “blissful binding” is a non-ascetic practice involving an indivisibility or an integration
of two causal practices, art (conceptual yoga; divine or pure perception) and wisdom (non-
conceptual yoga; ascertainment of emptiness).

Tsong Khapa here raises an issue of paramount importance to his argument: While for
heuristic purposes two distinct techniques (conceptual yogas and nonconceptual yogas) for
developing these two Bodies may be set forth, each correspondingly related to its respective

fruit (as in Tzble 14 and Table 15 above), in actuality these two methods must function to-

*> In parallel with Devakulamahimati’s comment just above, we may note that such an indi-
visibility is the system not only of Mantra but also of the Perfection Vehicle. The Tibetan for
the following passage is:

thabs ni bde ba'i sdom pa ste, ,zhes bsgyur ba bde'o, , 'dir phar Phyin gyi theg pa las thabs mchog
tu gyur pa ston pa'i skabs yin zhing stong nyid sgom pa tsam la thabs ma tshang bar bstan pai
rgyu mtshan gyss, ,stong nyid sgom pa la bsnan rgyu’i thabs de lha'i rmal byor du gsungs pas na,
dkyil ‘khor gyi ‘khor lo sgom pa gzugs sku'i thabs kyi gtso bor shes pa yin no, ,

thabs de' khyad par ni gnyis las bde ba ni dka’ spyad la mi ltos pao, ,sdom pa la kyee rdo rier
sdom lugs mang du gsungs kyang skabs ‘dir rmam pa lha'i ‘bhor lor snang ba'i thabs dang rang
bzhin stong nyid du rtogs pa'i shes rab mi phyed pa la bya's,, (NRC: 17b.2-5)

28 See note 280 above.
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gether as one nondual causal technique (deity yoga, understood as integrally involving empti-
ness yoga).

Some of the Dalai Lama’s writings provide some helpful comments here on this im-
portant point that this must be viewed as one nondual causal technique. As he explains in
YT, the very word “yoga” in the context of “deity yoga” means just such a nondual integra-
tion of method (“the manifest,” or the constructed and perceived divine reality) and wisdom
(“the profound,” or the deconstructive ascertainment of emptiness): “The word ‘yoga’ means
in general to join one’s mind to an actual fact but here it can also refer to a joining or non-
duality of the profound - realisation of emptiness — and the manifest - appearance as a
deity.” (¥T: 10) Thus deity yoga practice can been described as 2 nondual embodiment of (the
cognition of) emptiness. Moreover, this entails that when we encounter language referring to
the “(con)joining of art and wisdom,” and so forth, it must be understood that such phrases
are referring to two aspects of what is really one indivisible process or entity, not to two
separate things that are somehow brought together or “(con)joined.” As the Dalai Lama says
in yet another context: “In Mantra .... the inseparability of method and wisdom does not
mean that wisdom and method are different entities conjoined; rather, method and wisdom
are included in one entity. In Mantra these two are complete in the different aspects of one
consciousness.” (77: 50-51) Furthermore, as he also indicates a bir after this, when a word
like “conjunction” i used we still must not be mislead into taking this in a dualistic sense;
nor must we allow statements that the two are “compatible” mislead us into thinking that we
are to somehow force together two otherwise incompatible opposites. Thus, he states, “In
Mantra, conjunction of method with wisdom and vice versa means not that method and
wisdom are individual entities which are merely compatible with each other but that they are
complete within the entity of one mind,” then he continues by indicating how this inte-
grated causal process yields the integrated, nondual effect of the two Bodies:

Based on cultivating this union of method and wisdom, at Buddhahood the
Truth Body of non-dual wisdom itself appears as the [Form Body] features of a
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deity. Therefore, prior to meditating on a divine body it is necessary to
establish through reasoning the non-inherent existence of oneself. Then, within
the context of meditating on this emptiness, just thar mind which has one’s
own emptiness as its object serves as the basis of appearance of the deity. (TT:

63, bracket added)

Indeed, this is the only possible arrangement —a single nondual, integrated effect
(buddhahood, with two “bodily” aspects, or with “mind” and “body” aspects) must arise
from a single nondual, integrated causal process (with two corresponding aspects). As Tsong
Khapa succinctly states: “[N]either Body can be atrained without the other. Since Truth and
Form Bodies have the definite relation of depending on one causal collection, they are never
separated.” * (TK, 77: 123-124) The fruitional bodies of buddhahood, the Form Body and
the Truth Body, are not in fact two distinct bodies; they are universally accepted in Buddhist
theory to be in reality “indivisible” (mi phyed or dbyer med) or “nondual” (gnyis med). This
means that the Form Body and the Truth Body (or body/environment and mind, or percep-
tion and emptiness) are reflexes of each other, or what we might call ewo sides (paksa, phyogs)
of the same Klein. Just as in the case of a Klein bottle, the perception side (snang phyogs) and
the emptiness side (stong phyogs) are not really “joined” as much as they are part of one indi-
visible, nondual entity. Hence one frequently encounters the Tantric phrase “the indivisible
incegration of perceptions and emptiness” (snang stong gzaung jug dbyer med pa). Thus, again,
the two causal methods (conceptual and nonconceptual yogas, or deity yoga and empriness
yoga, and so on) must function together as one nondual causal technique (deity yoga, under-
stood as integrally involving emptiness yoga) so as to be correspondingly related to the one
nondual result (buddhahood, understood as the integrated attainment of the two Bodies).

Moreover, while it is common to have references (like those above by the Dalai Lama)

to the “one entity” being “one consciousness” or “one mind,” it should be clear from the

"7 chos sku dang gzugs sku gnyis geig thob nas geig shos ma thob pa mi srid pa’i phyir te, de gnyis
ni 1gyu tshogs pa geig la rag las kyi ‘brel pa nges pa can yin pas nam yang mi ‘bral ba'i phyir ro, ,
(NRC: 19b.4-5)
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thrust and context of the overall argument here that “mind” is not being privileged over (or
indeed even separated from) “matter,” and that it would be thus more precise to speak in
terms of “one mind/body complex,” or “one psycho-physical process,” and so on. This more
precise language is often used in Unexcelled Yoga Tantra discourse when discussing the sub-
tlest level of body/mind wherein it is very clear that the two cannot be separated. In such
contexts the particular subjectivity involved in Unexcelled yogic practice is said to be an ex-
tremely subtle body/mind (or “wind/mind”) understood to be an entity analytically separable
into a “body” and “mind” but zctually one inseparable, nondual entity. The Tibetan phrase
used often by Tsong Khapa to describe this actual/analytical difference is: ngo bo geig dang
ldog pa tha dad, which can be translated literally as “one entity with different opposites.”
Tsong Khapa explains:?*®

... The wisdom cognising non-inherent existence and appearing in the aspect
of a deity is itself one entity (ngo 4o geig] with the mind of deity yoga, the vast.
However, method and wisdom are presented as different by force of the con-
vention of different opposites of negatives [dog pa tha dad pal in dependence
on the fact that their opposites are different [logs tha dad). (TK, TT: 127,
brackets added)

Though Tsong Khapa is sometimes credited with this distinction, in this section of the NRC
he clearly cites Jfidnapada’s Self Achievement (Toh. 1860: Atmasidhanivatira) as a source:™®

-+~ Jnanapada’s Self-Achievement says: ‘Also, these [method and wisdom] are
one nature in the unmistaken vast mind. Even so, the convention of difference
causes one to understand that they are different. It is thus: Wisdom is known

88 gzung rnam lha'i rmam par snang ba'i rang bzhin med rtogs kyi shes rab de n 1yid rgya che ba
tha'i rnal ‘byor gyi sems dang ngo bo geig yin yang thabs shes tha dad du Jjog pa ni, logs tha dad la
ltos pa'i ldog pa tha dad pa’i tha snyad kyi dbang gis yin te, 'di ltar de kho na nyid kyi don la
sems phyin ci log tu dzin pa las bzlog pa'i cha nas shes rab tu jog ste, shes bya'i mthar thug pa
don dam pa shas pa ni shes pa mchog yin pa’i phyir ro, , (NRC: 21b.4-6)

*® de ltar yang bdag sgrub pa las, de dag kyang phyin ci ma log pa’i rgya che ba'i sems dang
mishan nyid gcig pa nyid yin na'ang, tha dad pa'i tha snyad ni tha dad par khong du chud par
byed pa ste, di lrar de kho na nyid la sems phyin ci log pa las bzlog pa’i ngo bo nyid kyis shes rab
tu shes par bya la, rang gi ‘bras bu la nus pa med pa las bzlog pa ni thabs su bstan pa yin no, ,zhes
50, , (NRC: 21b.6-22a.2). See Hopkins note 47 (TT: 247) for Peking ed. folio refs.
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by way of its being an entity that is the opposite of a mind mistaken about
suchness, and method is shown to be that which is the opposite of not being
able to bear its respective fruit.’ (TK citing Jiianapada, 7T 127; brackets in
original)

Tsong Khapa then concludes this section with a description of deity yoga which empbhasizes

this nonduality:*

-~ Thus, a Form Body is achieved through the appearance of the wisdom ap-
prehending [emptiness] as a divine mandala circle, and a Truth Body is
achieved through the cognition of its nature—emptiness. One should know
that joining such method and wisdom non-dualistically is the chief meaning of
the method and wisdom of the yogas set forth in the Mantra Vehicle. (TK, TT:
128)

We turn now to an exploration of the Unexcelled Yoga Tantra’s elaboration of the sub-
tle, nondual, integrated body-mind which functions as the basis of transformation of the
Creation Stage and ultimately the Perfection Stage. As we transition to this final topic we
leave the realm of philosophical argumentation regarding whar should theoretically be the
case with respect to conceptions, perceptions, relative reality, and so forth, and we enter the
realm of pragmatic exegesis of what a millennium and a half of Buddhist yogis found to be

the case in terms of this subtle body-mind.

2 de ltar na gzung cha lha'i khor lor snang bas gzugs kyi sku sgrub cing, rang bzhin stong nyid
rtogs pas chos kyi sku sgrub pa’i thabs shes gnyis med du sbyor ba ni sngags nas gsungs pa’i thabs
shes dang rnal "byor rnams kyi gtso bo't don du shes par byao, , (NRC: 22a.3-4)
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Chapter ViI: The Creation Stage Transformation of the Body-Mind

Vivid Perception & Buddha Pride

Developing the vivid perception and conception of buddhahood

All Tantric deity yoga practices have two principal goals corresponding to the interre-
lated themes of perception and conception (snang zhen) discussed herein. These goals are:
(1) to develop the objective vivid perception of oneself as a buddha and of the world as a
perfected buddhaverse (a mandala), and (2) to develop the subjective firm conception, iden-
tity, or pride that one is in fact a buddha. The former is referred to simply as “vivid percep-
tion” (gsal snang), and the latter is referred to variously as “divine pride” (devasigarva | deva-
mana, lha'i nga rgyal),”' “vajra pride” (vajragarva, rdo rje bsnyems pa),” or “buddha-pride”
(*buddhamana, sangs rgyas kyi nga rgyal).” Indeed, so central are these two goals that the
term “Mantrayina” is often etymologized to mean the “vehicle of mind protection” (man-
tra),™ with the explanation being given that this vehicle protects the mind from the percep-
tion of ordinariness and the pride of ordinariness by means of its practices of divine vivid
perception and divine pride. While these twin goals are thus objectives common to the deity
yoga practiced within all classes of Tantra, they are also the specific purview of the Creation
Stage of Unexcelled Yoga Tantra; as Tsong Khapa says in our translation to NRC chapter 12:

“The extraordinary things to be abandoned on the Creation Stage are the perception (snang)

! For example, in Nagirjuna’s The Five Stages (Pasicakrama) (Toh. 1802) and numerous
other Tantric treatises; cited in YGST: 239, 263, 293.

2 For example, in The Sri Paramadya Tantra (Toh. 487); cited in YGST: 75.

* For example, in The Vajra Tent (Toh. 419: Vajrapaijara, rdo rje gur); cited by Tsong Khapa
in the NRC and discussed herein (¢f p. 270).

4 In the NRC Tsong Khapa cites The Further Tantra of The Esoteric Communion (Toh. 443)
to this effect; ¢f TT: 106. Cf also the Dalai Lama’s comments at TT: 47-48.
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of the ordinariness of the habitat and inhabitants, and the pride involving the conceprion

(zhen) of the habitat and inhabitants as ordinary.” (NRC: 375a)

While this twin goal entails abandoning both of these ordinary, alienated, addicted

habit patterns and developing both of their extraordinary opposites, Tsong Khapa acknowl-

edges (in standard Buddbhist tetralemmic style) that it is possible to develop either one with-

out the other:

@375b ... In this regard, we sce all four alternatives. Though genuine (ma
beos pa) divine pride arises for some, there is no vivid perception of habitar and
inhabitant. For others, though there is vivid perception of habitat and inhabi-
tant, there is no genuine (4cos min) divine pride. For others there are both, and
(for others] there is neither.

These alternarives can be charted as follows:

vivid perception

deity yoga

Ordinary conception/pride Extraordinary, divine
conception/pride
Ordinary perception | Alienated individuals and those | Those who partially succeed at
who fail at deity yoga deity yoga
Extraordinary, divine | Those who partially succeed at | Those who fully succeed at

deity yoga; and buddhas

Table 16: Degrees of success at deity yoga (divine pride and vivid perception)

It is, of course, only success at both divine pride and vivid perception (lower right incersec-

tion of Table 16) that qualifies as genuinely successful deity yoga.

In order to ensure the successful development of both of these goals, divine vivid per-

ception is considered primary in the sense that it is on the basis of the successful develop-

ment of the vivid perception of oneself as a buddha that one will more naturally be able to

develop the corresponding pride or identification of oneself as a buddha. Tsong Khapa ex-

presses this again in terms of perception and conception, noting that by transforming one’s

self-perception one should be able to alter both one’s self-perception as well as one’s self-con-

ception: “[B]y that method of getting rid of ordinary [@376b] perception in the mind one

gets rid of both ordinary perception and conception.” (WRC: 376a—b) The Dalai Lama con-
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curs in his commentary to the earlier chapters of the NRC, explaining that the development
of divine perception allows for the natural arisal of divine pride: “[I]n order for divine pride
to become firm there must be clear appearance as that deity, whereupon the pride of being
that deity is naturally generated. For one’s mind ordinary appearances must be stopped.”
(YT 12)

Now, while the development of divine perception is primary in the sense tha its prior
development functions as the primary means for the easier later development of buddha
pride, it is buddha pride that in general® is the primary goal of deity yoga. As Tsong Khapa
explains: “[M]editation on the pride of the habitatr and inhabitant’s mandala as an antidote
to ordinary pride is paramount (gzso 40), and meditation on the distincive perception of the
habirat and inhabitant in order to eliminate (zlog pa’s) ordinary perception is ancillary to
that.” (NRC: 376a) Again the Dalai Lama concurs here, saying that “The clear appearance of
the divine body is a subsidiary branch of a process whose main factor is the pride of being the

deity...” (YT: 12).

The power of familiarization through persistence

While it is necessary eventually to develop genuine, uncontrived vivid perception and
buddha pride, Tsong Khapa explains that the foundation for this development is the initial
contrived production of these states: “[T]he distinctive pride and perception which are not
merely verbal must at first be produced through familiarization with the meditation on the
artificial pride and perception which are merely verbal; thus, in the beginning one should
strive for that.” (VRC: 376b) Thus, it is acknowledged that one will be “faking it” as one be-
gins to develop what is at first a contrived, artificial vivid perception and buddha pride.

Then, in a section dedicated to the topic of “The way of bringing out vivid perception”

** The more specific goal in the context of Unexcelled Yoga Tantra is to mature the subtle
body for the yogas of the Perfection Stage. This is discussed by Tsong Khapa at, for example,
NRC: 383 ff, and will be explored later in this chapter.
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(381b-385a), Tsong Khapa explains that the key to the eventual successful development of
strong, genuine buddha pride is persistence at deity yoga — one must “fake it until one makes
i.” This persistence and diligence means that mere memorization of the details and corre-
spondences of the mandala, although necessary, will not be sufficient. Rather, the develop-
ment of vivid perception entails that the new, extraordinary details and correspondences —

. . « . ” . y .
the intricate new “mappings” of every perceived element of one’s reality — once learned, must
be repeatedly evoked over a sustained period of time:

@382b ... Practicing (bskyangs p4) through analysis with individuating wis-
dom, it is certain (dgos pa) that both perception and pride will gradually be
produced, but one should not count on them arising suddenly based on experi-
ence.... Thus, since meditation on the mandala circle in four sessions [per day]
has the ability to develop one’s continuum, @383b one must complete vivid
perception which comes from practicing a complete sidbana again and
again.... Thus, evocation again and again by means of the analytic meditation
of individual discrimination is of great importance.

As Tsong Khapa indicates here, traditionally a dedicaced yogi will practice his s@dhana four
times per day. While a condensed sédhana practice might take only a half an hour or so to
complete, the preferred full-length version of any sédbana will generally take at least one
hour and often several hours to complete. Thus, if dedicated, one will spend a great many
hours of every day systematically pursuing the goal of vivid, extraordinary perception. The
increasingly vivid and stable self- and world-perception that emerges creates new, “purified”
bases of designation such that gradually one’s sense of identification with the buddha-deity
and environment will come to be genuine and authentic, arising as naturally and spontane-
ously as one’s current, alienated, ordinary ones do now:

@384a .. It is not just making pride which merely remembers the forms of
the bodies, colors, faces and hands, and so on, Vairocana and Aksobhya, and so
on; rather, one must have the conviction of the real buddha who is in com-
mand of the real termination of all defilements and the real mastery of all ex-
cellences. Being familiar in this way, it is necessary to have an entrance inro
distinctive perception and pride that comes naturally just like when one famil-
iarizes oneself with a treatise and recites it.
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Such a naturally arising distinctive perception and pride can arise only with the cultivation of
focused, amatha-level concentration. A Tsong Khapa concludes: “[T]c is necessary to abide
with stability (brtan chags par gnas pa dgos te). Since without that one will not discover the
antidote which enables one to stop ordinary perception and conception, ... one definitely
must achieve Quiescence.” (NRC: 385b)
Sense restraint and mental consciousness in the development of vivid perception during
sadhana practice

There are several types of deity visions that can occur according to Buddhist sources. It
is important to clarify here at the outset which of these comprises the vivid, extraordinary,
divine perception that is the goal to be cultivated through deity yoga sadbana. In his Libera-
tion in the Palm of Your Hand (lam rim rmam grol lag beangs) the Gelugpa scholar Pabongka
Dechen Nyingpo (1878-1941) outlines three possible types of visionary encounters:**

In general there are three types of deity visions (zhal gzigs): (1) seeing (mrhong)
(a deity] in the context of a visionary experience (nyams snang) involving the
winds entering the channels; (2) seeing [a deity] arise in the mental conscious-
ness in the context of meditative experience; and (3) seeing (a deity] directly
with the sense consciousnesses, as if person to person.

Neither the first nor the third of these types is the immediate, intended result of deity yoga
practice, though either can occur as a result of the successful cultivation of vivid perception
in deity yoga. The first type can be triggered intentionally or can occur involuntarily during
Petfection Stage yogas, the death process, and at other special times when various energy-
winds enter various energy-channels in the body. The third type, seeing actual deities (bud-

dha Form Body emanations) directly with the sense faculties, is also said to oceur. Indeed,

% spyir zhal gzigs la, resa nang du rlung zhugs pa'i nyams snang la mthong ba dang, bsgom pa'i
nyams yid shes la shar ba mthong ba, dbang shes kyis mngon sum du ms dang mi bzhin mthong
ba ste gsum [@364b] yod, (ACIP edition [S0004M.ACT]: 364a~b; hard copy unavailable)
Cp. M. Richard, Liberation in the Palm of Your Hand, 681-82.
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Pabongka next indicates that of the three es he lists, “Je Rinpoche saw Maiijughosa in the
P p jughos
latter way and would meet him like a student meets with a teacher.”*”
Thus, it is the second type of dej vision, that “arising in the mental consciousness in
P g
the context of meditative experience,” that is the type of “vivid perception” to be developed

through deity yoga sadhana. The “mental consciousness” (mano-vijiana, yid kyi rmam shes) is

7 rje rin po ches ni Phyi ma lar gzigs nas jam dbyangs dang bla slob phrad pa bzhin du byung
bar, (ACIP edition [S0004M.ACT]: 364b) Cp- M. Richard, Liberation in the Palm of Your
Hand, 682. However, it should not be assumed that any divine vision directly presented to
the senses should be automatically granted authentic status. For example, in the “Supremely
Healing Nectar Garland” Vajrapini says this abourt Tsong Khapa’s future visions:

Before seeing the faces of Mystic Deities, there will occur terrible miraculous
cvents. Beings who are types of great demons will emerge, manifesting as
Mystic Deities. Confronting them then, stabilize your samadhi, invite the
Intuition-Hero and merge it into the (apparent Deity). If it is a (real) Mystic
Deity, an intense brilliance is generated. If it is a demon, it disappears. (Life &
Teachings: 229)

Snakes, ropes, demons, and buddha-deities are all said to exist. However, just as a rope is not
a suitable basis for the designation “snake,” so a demon is not a suitable basis for the designa-
tion “buddha-deity.” And just as the method for discriminating the real status of a threaten-
ing coiled object is to look more closely at it (confront it, then focus one’s attention and
senses sharply on it), so in this instance Vajrapani instructed Tsong Khapa that the method
for discriminating the real status of the divine vision would be for him to confront i, focus
his attention (stabilize his samadhi), and then to invite the Intuition-Hero and merge it into
the apparent deity. (Here the “Intuition Hero” (Aanasattva, ye shes sems dpal is the ultimate,
“real” deity. In deity yoga practice, this real deity is invoked and dissolved into the visualized
form of the deity, the “Devotee Hero” (Samayasattva, dam tshig sems dpa), and in the rituals
for the consecration of sacred objects it is invoked and dissolved into the object. Yael Bentor
has written that “the nature of the ye shes sems dpa’invited into the receptacle. .. remains
elusive. The tradition seems to be deliberately vague on this point.” (1996: 292). The pri-
mary paradox is that this real deity is said to be omnipresent, nonlocal, and unestablished
(apratisthd, rab tu mi gnas pa), yer this process of inviting and dissolving this deity into the
visualized deity or receptacle entails that it be localized and established (pratistha, rab ru gnas
p4). The many sources Bentor cites [various Tantras including Toh. 486: Supratistatantra-
sargraha, as well as other texts by the Fifth Dalaj Lama, Sakya Pandita, and so on] all agree
that in fact this deity can not really be so invited and dissolved, but thar this ritual process is
nonetheless important for beginners who can not yet understand this. Bentor has written
even more extensively on this subject in a later, unpublished essay entitled, “Embodiments of
Enlightenment in Tibetan Buddhism” [unpublished manuscript, n.d.].)
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one of six consciousnesses elaborated in standard Abhidharmic epistemology. According to
this systematization, the process of perception is explained with respect to cighteen percep-
tual categories, spheres, or fields (dbatu, khams). Among these cighteen there are six types of
perceivable objects (visaya, yul), including the five sense objects such as visible forms, and so
on, and a sixth class of mental objects (dharma, chos) such as thoughts, imagined images, and
so on. Then corresponding to the six objects of perception there are the six sense faculties
(indriya, dbang po), including the five sense faculties such as the eye organ, and so forth, and
again a sixth faculty called the “mental faculty” (mano-indriya, yid ky dbang po) which per-
ceives non-sensuous or mental objects. And finally there are six corresponding conscious-
nesses (vijfiana, rnam shes) including the five sense consciousnesses such as the visual sense
consciousness (caksur vijhiana, mig gi rnam shes), and so forth, and then again a “mental con-
sciousness” (mano-vifidna, yid kyi rnam shes), all six of which register at a conscious level the
more-or-less “bare data” presented by their corresponding faculties.

With reference to these perceptual categories, Tsong Khapa explains the way in which
perception is said to be initially controlled and transformed through deity yoga sidhana
practice: “The ‘ordinary perception’ to be abandoned is not [that of] the vessel and contencs
(snod bcud) which are perceived in the sensory consciousness, but rather it is the perception
as a vessel and contents which are ordinary in the mental consciousness.” (NRC: 376a) He
then elaborates:

@376b ... When by great familiarization one has become absorbed in deity
yoga [perceptions] and no further perceptions arise in the visual consciousness,
and so on, the mental consciousness, with intensity of engagement on that ob-
jective (don), erodes (nyams p4) the potentiality (nus pa) for the antecedent
condition (de ma thag rkyen) of the production of the visual consciousness, and
so on, and those [sense consciousnesses] are temporarily not produced. This
[non-arising] is a [temporary] non-arising of further perceptions of color, and
so on, but those perceptions are not terminated by the Creation Stage.

According to generally accepted Buddhist epistemology, there are three kinds of conditions

which are necessary for the arisal of perception. These three will be seen to correspond to the
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three classes of dhdtus mentioned above. The three conditions are: 1) the objective condition
(alambana-pratyaya, dmigs rkyen), which is the outer object of perception (the form, sound,
and so on); 2) the uncommon controlling condition (am'd/:a’mna-aa'/n'pati—pratyaya, thun
mong ma yin pa’i bdag rkyen), which is the subtle matter coating and empowering the par-
ticular sense organ in question; and 3) the antecedent condition (samanantara-pratyaya, de
ma thag rkyen), which is the previous moment of sense consciousness.’” Thus, according to
Tsong Khapa's analysis here, as the mental consciousness intensely engages its visualized
mental object in the contex of deity yoga during a formal sadhana session, this intensity of
engagement temporarily removes energy from the five sense consciousnesses such thar the
antecedent conditions for the arisal of those sense consciousnesses (viz. the immediately pre-
ceding moment of those same sense consciousnesses) are weakened. Thereby the otherwise
distracting data from those sense consciousnesses are temporarily blocked from the mental
consciousness, allowing the mental consciousness to completely focus on and develop vivid
perception of its mental object, namely the visualized deity-mandala. This is similar to the
experience of the dream state in which, for example, one’s ear organs still pick up sounds, but
in which one’s auditory consciousness does not register those sounds due to the fact that

one’s mental consciousness is fully absorbed in its own mental dream objects.

The development of divine perception and buddha pride between sidhana sessions

In order to fulfill the twin goals of divine vivid perception and buddha pride, Tsong
Khapa and his sources emphasize that one must come to maintain divine perception and
pride at all times, even outside of formal meditation sessions, and that only then will one be

able to eliminate the pride of ordinariness and develop genuine, firm buddha pride. Tsong

*® Cf Lati Rinbochay, Mind in Tibetan Buddhism, ed. and trans. by Elizabeth Napper
(Ithaca: Snow Lion, 1980), 17, 67-71.
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Khapa cites the following passage from the Vajrapani Initiation Tantra (Toh. 496) to support
this point:*

When a practitioner of the bodhisattva deeds who practices from the perspec-
tive of Secret Mantra assumes the form of his own deity and generates the pride
[of being that deity] with a mind fice from doubt, and — whether he is going,
standing, or sitting — is always unwavering (m: gye ba) [in his vivid perception
and divine pride]*® even though he moves about (bskyod kyang), then, Oh
Santimati, he is a practitioner of the bodhisattva deeds who possesses the ethics
of a great bodhisattva who practices from the perspective of Secret Mantra.

Tsong Khapa then comments on this passage a little later:*

The words “whether he is going, ... [he] is always unwavering” indicate the
measure of stability [to be developed] in deity yoga: when one has attained the
ability to hold the mind on the deity’s body during all activities, whether in
meditative absorption or not, without wavering to something else, then one
will be able to eliminate the pride of ordinariness.

Now, as described above, in order to develop vivid perception during sddhana practice
one must block the sense consciousnesses and engage only the visualized objects of the men-
tal consciousness. However, it is clear that one could not function “at all times” (while walk-
ing around in everyday life, and so on) while blocking the input from the sense conscious-
nesses. The question then arises as to how it is that one s to practice divine vivid perception

“hold[ing] the mind on the deity’s body” outside of formal meditation practice. The answer

? gang gi tshe byang chub sems dpa i spyad pa gsang sngags kyi sgo spyod pa bdag nyid rang gi
lha'i gzugs su byas la, the tshom med pa’i yid kyis nga rgyal bskyed cing gro yang rung greng yang
rung dug kyang rung, rtag tu dus thams cad du bskyod kyang mi ga-yo ba de’i tshe zhi ba'i blo
gros byang chub sems dpa'i spyad pa gsang sngags kyi 5go spyod pa’t byang chub sems dpa’ chen po'
tshul khrims dang ldan pa yin no, , (NRC: 47b.5-48a.1). Cp. YT: 59.

% This bracketed addition seems clear from the context, and accords with Hopkins’
bracketed insertion at this same point.

Y lha'i rnal ‘byor brtan pa’i tshad kyang gro yang rung zhes pa nas mi ga-yo ba de’i tshe zhes
pa’i bar gyis bstan te, mnyam par bzhag ma bzhag gi spyod lam thams cad du lha's skw Las sems
gzhan du mi ga-yo bar ‘dzin pa’i nus pa thob nas tha mal ba’i nga rgyal sel nus pa's, , (NRC:
48b.1-2). Cp. YT: 60. Cf also Tsong Khapa’s comments at ¥7¢ 11213, and the Dalaj

Lama’s comments at ¥Y7T: 12.
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to this is made clear in various passages which explain that outside of formal meditation one
does not block the sense data; rather, one is to be primarily engaged with transforming the
interpretation or conception (zhen) of one’s perceived sense data (smang yul), that is, with how
one “connects the dots” of such dara, so to speak. For example, in the section on “The yoga
in between sessions” (NRC: 437b—439b) Tsong Khapa explains:

@437b ...[IIn the intervals when one has left a previous session @438a and

has not yet begun (zug pa) the next [session] one must pass one’s time doing
virtous activities; therefore, the way of [doing] that is [to do] the yoga of thor-
oughly purifying (yongs su dag pa) one’s enjoyments: having recollected (dran
pa) the pride of whichever is one’s Lord [principal deity], then when one’s
sense faculties (indriya, dbang po) are engaged with objects one sees/regards
(bltas) the objects as having the nature of deities, and one visualizes (mos pa)
that they are making offerings [to oneself as the principal deity].

Here Tsong Khapa clearly speaks of one’s sense faculties engaging objects, and then
speaks of “secing/regarding objects as having the nature of deities” (yul rnams lha'i rang bzhin
du bltas nas). Now such “perceiving as” entails interpretation, and this is effected by that as-
pect of consciousness heuristically isolated as “the conceptual aggregate” (samsjrid skandha)
which, we can recall, is one of the mental factors (cairta) which is ubiquitous and is “always
operative to determine any state of consciousness.” (¢f p. 183) Stcherbatsky explains the
Abhidharmic analysis of this conceptual identification process as follows:**

Ideas (sanjfia [sic for sanjnial) are defined as operations of abstract thought, as
that which “abstracts” (udgrahana) a common characteristic sign (nimitta) from
the individual objects. [ADK: 1.14] Even the definite representation (parichitti)
of a colour is brought under this head. It is exactly what in later Indian phi-
losophy, Buddhist as well as Brahmanical, was understood by “definite” (sa-
vikalpaka) cognition.... Every construction (kalpand), every abstraction
(udgrahana), every definite (parichinna) representation, such as blue and yellow,
long and short, male and female, friend and enemy, happy and miserable—this
is all brought under the head of ideas (sanjfia) as distinguished from vijfidna =
pure sensation.

%% Stcherbatsky, The Central Conception of Buddbism and the Meaning of the Term Dharma,
pp. 18-19.
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In other words, once a sense consciousness has registered an object, one’s cognition of that
object as this or that — for example, as an ordinary, miserable, sarhsiric object, or as an extra-
ordinary, blissful, mandalic object - is determined by one’s conceptual processes. Thus, if we
look carefully at the following types of passages regarding the implementation of divine
perception outside of formal meditation sessions, we can note similar uses of language sug-
gesting that it is one’s conceptions regarding one’s perceptions that are to be changed or puri-
fied:

@429a ... Aksobhyavajra states in The Sidhana of the Black Enemy [Slayer]:

“Even when one gets up [from the session] one should visualize (dmigs) the
Esoteric Mantra Body and repeat [mantras]....”

@438a .. (I]n terms of the general purification/symbolism (rnam dag), one
should view (rnam par blta ba) everything as having the form of Vajradhira
who has the nature of the intuition of nonduality. Regarding the individual
purifications, one views (b/ta) forms as Vairocana, sounds as Aksobhya, scents
as Ratnasambhava, tastes as Amitabha, and tangibles as Amoghasiddhi — chat is
the art-purification (thabs kyi dag pa). In terms of the wisdom-purification, one
views (bltas) the five objects as the five goddesses such as Form-vajra (Ripa-
vajra, gzugs rdo rje [ma)), and so on, and then one should offer (to them)].

.- Regarding the yoga of purifying evoiutionary action — @438b when one
vividly recollects (dran pa) oneself as the Lord [principal deity], having relied
on that all performances of physical actions such as going, sitting, moving
about (¢hag pa), and so on, and verbal actions such as speaking are the [way
of] accumulating the stores of mudri and mantra; The Szmantabbadra Sidbana
states:

All of these and those actions of body, and so on,

Should always be cognized (rzogs) [through] good samadhri;
Having a mind like that, [one purifies]

Whichever physical, verbal, or mental actions

Into the forms of mudris and mantras —

Thart is what all the perfect Buddhas state.

Likewise, in further passages at the end of this section (NRC: 439b) Tsong Khapa discusses
how other “everyday” processes such as eating, washing, going to sleep, and waking up are to
be imaginatively reidentified, remapped, and transformed through food yoga, washing yoga,

sleep yoga, and arising yoga.
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In all of the above passages from the NRC we see that outside of formal sidbana medi-
tation, as the yogf is walking around and interacting with wha alienated individuals would
consider “ordinary, everyday reality,” he must strive to “thoroughly purify” (yongs su dag pa),
“visualize” (dmigs), “view” (rnam par blta ba), “scelregard” (bltas), “recollect” (dran pa), or
“cognize/realize” (rrags) that reality as extraordinary. This language suggests that, while in
between meditation sessions, in order to oz fall under the influence of his routinized imagi-
nation and to no# acquiesce to the “naturalness” or “givenness” of ordinary perceptions, the
yogi must harness and intentionally direct his imagination in an extraordinary way through

intervention at the level of his conceptual process (samjnia skandha).

Vivid perception and bases of designation between sddbana sessions

The above analysis suggests that technically the term “vivid perception” (gsal snang)
should perhaps be restricted to describing what takes place during formal sadhana practice
(viz. exclusive engagement with the extraordinary visualized objects of the mental conscious-
ness). Although skilled Tantric adepts can develop the ability to intentionally and vividly
hallucinate while awake and walking around, and so on, and while chere are the accounts of
encounters with real, extraordinary buddha forms (Pabongka’s third type of vision), for the
most part the conventional bases of designation and perception (for example, the people)
with whom even adepts will come into contact will generally have the conventional number
of arms, and so on. However, the adept certainly can and will perceive and conceive of herself
and others as two-armed manifestations of her chosen deity, and so on, and in this way what
is perceived berween sessions certainly can qualify as “extraordinary (divine) perception”

(thun mong ma yin pa’i snang ba).*

* While we may need to reserve the use of the term “vivid perception” for the context of
formal meditation sessions and substitute “extraordinary perception” for use in intersession
reality, we can note that a similar restriction or substitution need noz apply to the term
“divine pride” or its variants. Thus, Tsong Khapa says: “Since one is to arise [from the
meditation session] like an illusion, it is not that one should not maintain divine pride when

(Contd...)
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So it is the assuming of responsibility for and control of how she views or considers
conventional bases of designation and perception that enables the yogini to view her interses-
sion reality not as ordinary, everyday, and impure, but rather as the extraordinary reality of
the mandala, pure of any reified, intrinsic ordinariness or everydayness, that is, pure of any
intrinsic sarhsira. And, as we have emphasized throughout this study, the fulfillment of this
responsibility can only be achieved when she has sufficiently deroutinized her perceprual and
conceptual habit-patterns through repeared recollection of emptiness. When she can main-
tain her intuition of emptiness at all times, then her world and her own and others’ systems
(skandha, phung po) will function as suitable bases of designation as a mandala-habitar and as
buddha-inhabitants. As Tsong Khapa says:

@440a - .. (Jidnapada’s| Drop of Liberation states:

One who abandons hallucinations

Will not find anything else in the rope.

Likewise, one who abandons fabrications

Will not find any kind of sarisira in the mandala.
Therefore, through the profound and vivid mandala

I 'am always beyond suffering (nirvina, mya ngan ‘das).

Therefore, the ordinary systems (skandha, phung po) are of the nature of the
suchness of the mind (sems) — only by the contrivance/deception (bslad pa) by
misknowledge do they exist [as ordinary systems]; thus when they become the
object of the intuition of nonduality that is engaged at all times with the such-
ness of the mind (thugs), then the body’s ordinariness is entirely eliminated
(gtan log), @440b and no longer being a suitable support (rzen) for that [ordi-
nariness), [the body] serves as a support for the [buddha] body of signs and
marks.

Moreover, in addition to taking responsibility for recollecting emptiness at all times, it
will be the yogt's strong development of vivid perception through frequent and repeated so-

journs back into the stylized, archetypal forms of mandalic buddhaverses during formal

leaving the [meditation] session.” (sgyu ma lta bur ldang ba yin pas thun btang ba'i skabs su
lha'i nga rgyal mi dzin pa la mi bya's,, NRC: 73b.2; Cp. YT: 143). Buddha pride, the
primary goal of all deity yoga, can and should be maintained in all contexts, at all times.
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sadhana sessions that will serve to strengthen his confidence in his ability to assume full per-
ceptual and conceprual responsibility and control. All of this will then in turn engender a
natural, pervasive buddha pride in the yogi. Having accomplished these goals, he will have
succeeded at producing extraordinary perception and buddha pride “at all times,” even in-

between formal s@dbana sessions.

In the above sections we have seen that divine vivid perception and buddha pride are
the two goals of deity yoga in general. We have also seen that the development of firm, nartu-
ral buddha pride is the primary goal of deity yoga, and that the development of divine vivid
perception serves as the basis or support for that goal. Moreover, we have seen that the mind
of buddha pride, by intuiting emptiness, eliminates the ordinariness of the body (among
other things), thereby allowing the body to serve in a general way as the basis of designation
for a buddha body. In our final section we will explore in a much more detailed and technical
way how the mind and body can serve as the bases of transformation into a buddha’s mind
and body, and how the practices of the Unexcelled Yoga Tantra’s Creation Stage and Perfec-

tion Stage serve as the means to effect such transformations.

Bases and Means of Transformation of the Two Stages
Tantra as a Continuum of Base, Path, and Result

Beyond vivid perception and divine pride: Purification of bases in Unexcelled Yoga

Tantra

While deity yoga in general entails the development of vivid perception and divine
pride in order to transform the practitioner’s body and mind into suitable bases of designa-
tion for a buddha’s body and mind (or a buddha’s Form and Truth Bodies), the two Stages of
Unexcelled Yoga Tantra in particular are far more explicit about the specific aspects of these
bases that are transformed, the specific techniques through which they are transformed, and

so on. It is in fact precisely these unique explanations and practices that distinguish the deity
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yogas of the two Stages of Unexcelled Yoga Tantra from the deity yoga practices of the three
lower Tantra classes. As Tsong Khapa explains in his NRC section on the development of
vivid perception:

@383a ... In general, the Creation Stage is necessary not just because through
the visualization of oneself as a deity there is a transformation (phos pa) into a
distinctive pride and perception. Because if it were only that, then even all of
the lower classes of Tantra would have the complete essentials of the Creation
Stage, and since [visualization of just] one deity would be sufficient, meditation
on the [whole] circle of the mandala would become pointless. Therefore, by
meditating the complete set (cha tshang zhig) of the habitat and inhabirant
mandalas which purify [respectively] the ordinary vessel and contents which are
the bases of purification — [which complete set is] the import of the Tantra, as
clucidated by the great sages — one correlates (grig) the many distinctive rela-
tivities of the bases of purification (sbyang gzhi) and the means of purification
(sbyong byed) and [thereby] thoroughly develops the roots of virtue which create
the superlative realizations of the Perfection Stage.

Here Tsong Khapa introduces the notion that in the context of Unexcelled Yoga Tantra prac-
tice the perception/conception of one’s environment (the inanimate “vessel”) and of oneself
and others (the sentient “contents”) as extraordinary does not just “purify” those objects in
some general or arbitrary way. That s, the techniques employed in Unexcelled Yoga Tantra
do not only work to transform one’s imagination (though they do this as well). Rather, this
highest class of Tantra employs special techniques or “means of purification” (séyong byed)
which work on specific underlying psycho-physical aspects of the practitioner, the “bases of
purification” (séyang gzhi). These two, specific bases and means, are “correlated” (grig)ina
very precise way so as to enable the activation of the particular relative causal interactions or
“distinctive relativities” (rzen brel khyad par can) berween them that can “develop” and ma-
ture various aspects of the practitioner’s base body-mind continuum. These base aspects, ini-
tially and necessarily developed and opened up in this way through the correlated means of
purification of the Creation Stage (involving the special yogas of a correlated imagined bud-

dha body-mind), are thus made mature for their subsequent completion or perfection
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through the special yogas of the Perfection Stage (involving the special yogas of a correlated
actual illusion body and Clear Light mind).

Tsong Khapa repeatedly stresses that it is important that “one not lose the key points of
the Creation Stage which involve purifying the basis of purification” (NRC 437b). Not only
must one “not lose these key points” by learning and recalling the general principle of con-
necting bases and means of purification, but, as Tsong Khapa explains in the following pas-
sage, if one wants to “complete the essential points” 5o as to be able to “achieve the supreme”
(that is, buddhahood), then one must rely on authoritative sources when learning the many
specific correspondences (bstun pa = the “distinctive relativities”) laid out between the bases
and means of purification of the mandalic vision, and one must of course then implement in
meditation what one has learned:

@422b ... Although there can be various greater or lesser numbers of deities
set out in a mandala, in cases where there are fewer deities, then when counting
the deities which bless the sense media and the body, speech, and mind, and so
on, (in] the visualization (mngon par rtogs pa) of the retinue of the mandala,
most authorities (¢shad ldan) can match (tshang ba - lic. “complete”) the num-
ber of bases of purification and the number of deities that are the means of pu-
rification corresponding (bstun pa) to those [bases). Therefore, if one does not
meditate a mandala-retinue sadbana written by an authority it will be difficult
to complete the essential points of the Creation Stage which will achieve the
supreme.

In addition to learning the bases and means of purification discussed above, there is
also a third element to be known in this context, namely the specific, correlated “result of pu-
rification” (sbyangs ‘bras)®™ which comes about when a specific means of purification s suc-
cessfully applied to its corresponding basis of purification. If in general a specific basis of pu-
rification will be some aspect of the practitioner’s ordinary body-mind continuum, the spe-
cific result of that purification will be the maturation of the practitioner’s corresponding

latent aspect of a buddha’s extraordinary body-mind continuum.

¥ See Tsong Khapa's citation of The Further Tantra of the Esoteric Communion below.
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This threefold process of basis, means, and result of purification is then also described
by various other sets of terms, including the well-known and oft-cited triad of base, path, and
result (gzhi lam ‘bras bu). Tsong Khapa uses both sets of terms carly on in the first chapter of
the NRC when referring to a classical source which makes the important clarification that
these three (whatever terms are used) are themselves each called “Tantras” (rgyud = tantra)
because they each form a part of what is one continuum (rgyun [chags pa] = prabandha):**

The Further [Tantra of the Esoteric] Communion™ says that “Tantra” means
continuum, and that there are the following three [aspects to this] Tantra: the
basis Tantra (gzhi'i rgyud) which is that upon which the paths act [to purify,
viz. the sbyang gzhi], the path Tantra (lam gyt rgyud) which is the means for
purifying that (sbyong byed), and the resultant Tantra (‘bras bu'i rgyud) which is
the purified result (séyangs bras).

The classical verse from The Further Tantra to which Tsong Khapa here refers actually uses an
alternate set of terms for this continuum of base, path, and result, namely basis (adhira,
gzhi), nature (prakrei, gzhi or rang bzhin), and the undeprived [result] (asarmihirya, mi phrogs
p4).* This verse is as follows:>®

4@ ” {3 - ”

Tantra” means “continuum.
This continuum is divided into three aspects:
Basis, nature,

And the undeprived [result].

305 rgyud ni rgyun chags payin la, de la lam gyt byed pa jug paigzhi'i rgyud dang, de sbyong
byed lam gyi rgyud dang, sbyangs ‘bras ‘bras bu’i rgyud gsum du ‘dus pa phyi ma las gsungs pa...
(NRC: 13b.1-2). Cp. TT: 109. Cf also the Dalai Lama’s comments at T7TF 54.

%% Toh. 443 (Lhasa no. 416b): Urtaratantra (rgyud phyi ma). The eighteenth chapter of the
Esoteric Communion Tantra (Guhyasamaja, Toh. 442), but considered a separate vydkhya
Tantra.

¥ MW (117) defines asanihdrya as irresistible, insuperable, not to be diverted or misled, and
unbribable. Das (856) would suggest that 7 phrog[s] pa would mean “undeprived,” which
seems most fitting here as an epithet of the resultant completely perfect buddhahood which
lacks nothing.

"% rgyud ni rgyun zhes bya bar £rags, ,1gyun de rnam pa gsum gyur te, ,gzhi dang de bzhin rang
bzhin dang, ,mi phrogs pa yis rab phye ba (Toh. 443. Lhasa Kanjur no. 416b, Vol. Nga, 524a).
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And the next verse from the same Further Tantra source (not here referred to by Tsong

Khapa) goes on to connect these with yet another set of correlates,

art/means (updya, thabs), and result (phala, bras bu), respectively, as follows:**?

The import of “Tantra’ is summarized by the three terms:
Basis and nature are “cause,”

The undeprived [result] is “the result,”

And nature (gzhi = prakrt]]®™ is “art/method.”

All of these different sets of equivalent terms for this threefold continuum can be laid out for

comparison and reference as follows:

basis of purification

(sbyang gzhi)

means of purification

(fodhana, sbyong byed)

result of purification
(sbyangs ‘bras)

basis (*ddbara, gzhi)

path (marga, lam)

result (phala, ‘bras bu)

basis (adbara, gzhi)

nature (prakrti, gzhi or rang
bzhin)

undeprived [result]
(asambarya, mi Phrogs)

cause (berw, rgyu)

art/means (updya, thabs)

result (phala, ‘bras bu)

namely cause (hetu, rgyu),

Table 17- The threefold continuum (Tantra) of base, path, and result

Finally, it is important to clarify what it means to say that the three members of any of
these sets are considered to form one consinuum. This means that the Tantric process of
transformation is presented nor as a discontinuous one representing a radical shift or break
from an impure basis to a radically different pure result, but rather as a conzinuous one of
evolution and development from one (impure, immature, deluded, addicted) state to another

(related but thoroughly purified, matured, perfected, liberated) state. The middle member of

" gzhi dang rang bzhin rgyu yin te, ,de bzhin mi DPhrogs ‘bras bu's, ,gzhi ni thabs zhes bya ba
ste, ,.gsum gyis rgyud kyi don bsdus pa's, , (Toh. 443. Lhasa Kanjur no. 416b, Vol. Nga, 524a).
Cf. mKhas grub rfe’s: 266 n14 where Wayman and Lessing attempt to explain the confusing
inconsistency of the Tibetan translation in this verse where apparently Tib. gzhi is used to
translate Skt. 4dhira in the first pada but prakrti in the third. For further analysis of these
two verses, cf. Kaydrup’s comments at mKphas grub rjfe’s: 26667, and Wayman’s comments ar
YGST: 61-2, 117-18.

3% Cf previous note.
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these triads — the means or path (yogas of imagined and actual buddha body-mind) - are also
an integral part of this continuum between base state (ordinary body-mind) and result stace
(buddha body-mind) in that they correspond in form and nature to the resultant state, but
do so in an intermediary form and capacity which enables them in a sense to link back to the
base forms and pull them forward in the direction of the desired resultant forms. The classi-
cal presentation of these three aspects as forming one continuum in this way underscores the
fact that the Tantric process of transformation should be understood no as a process involv-
ing the magical control of supernatural power, and so on (as many have misconstrued it),*"
bur rather as more of a natural process of evolution triggered when the proper maturing

causes and conditions are applied in the proper way to the proper bases.
Bases of Transformation: The three levels of body-mind, and the three betweens

Overview
At the most general level the basis of purification of deity yoga is explained to be the

person himself. In Unexcelled Yoga Tantra the person is further analyzed as having gross,
subtle, and extremely subtle levels of body and mind. These then are the special bases of
transformation as uniquely articulated in Unexcelled Yoga Tantra. Furthermore, while all
three of these levels of body-mind are present during a person’s life, it is the gross levels that
are most predominant and evident during a person’s waking life, whereas the subtle and ex-
tremely subtle levels are more predominant and evident respectively during dream and deep

sleep states, and, after a person’s death, during the between state (antarabhiva, bards) and

! Many Western as well as Indian scholars of Tantra over the last century or so have pre-
sented Tantra as “magical” in this or similar ways. A relatively recent example can be found
with Stephan Beyer’s The Cult of Tira: Magic and Ritual in Tibet (Berkeley: University of
California Press, 1978). Certain traditional scholars from India and Tibet would have also
made this mistake of under-negating and thereby reifying the Tantric deities and rituals as
“magical.” This is typologically related to the type of opponent Tsong Khapa addresses in the
section of the VRC translated herein as “Rejection of the claim that one can attain buddha-
hood by the Creation Stage without the Perfection Stage” (III.C.3.b.i.A’, 353a—355a).
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the state that is called “death” itself (what we might consider “deep death,” that is, the com-
plete dissolution of death). For this reason, in addition to the three levels of body-mind, the
three life states of waking, dreaming, and deep sleep, as well as the three life-cycle “berween
states” of life, the between state, and deep death (each a transitional state situated detween the
other two in an infinite cycle) are also considered to be the special bases of transformation as
uniquely articulated in Unexcelled Yoga Tantra (cf rows 1-3 of Tzble 18 below).

Language is then used to describe a process of “taking” (byed) the purified fruitional
state (the three buddha Bodies) as the path, or of “bringing/carrying” (khyer) the bases (the
three levels of body-mind, the three life states, or the three betweens) “into the path” (lem
du) of the fruitional state. Thus, with respect to the first approach, we encounter in the NRC
such phrases as “in the context of the first stage it is necessary to take all three Bodies as the

"' and “[you must] take the realm, body, and deeds of the fruitional time as the

path,
path.”*"> With respect to the other approach, Thurman says: “The Creation Stage.... can be
formulated into the scheme known as the ‘three conversions,” conversion of death into the
Body of Truth, conversion of the Between into the Body of Beatitude, and conversion of
bireh, or ‘life,” into the Body of Emanation.” (Thurman, Unexcelled Yoga: 14-15) And
Kelsang Gyatso likewise adopts this second approch in the following statement which is

essentially identical to Thurman’s (with a different translation of the terminology): “The

most important practices of generation stage are the three bringings: bringing death into the

31

* rim pa dang po’i skabs su sku grum ga lam du bya dgos pa, (NRC: 398a). Note that the con-
temporary Gelugpa Geshe Kelsang Gyatso uses this first perspective when giving the follow-
ing definition of the Creation Stage, bur he unusually uses the verb “bring” (khyer) here:
“The definition of generation stage is a realization of a creative yoga prior to attaining the
actual completion stage, which is attained through the practice of bringing any of the three
bodies into the path.” (TGP: 75) This unusual use of “bring into” to describe this process
relating to the effect (Bodies) could be a mistake in translation. Note that in the passage I cite
from him below (TGP: 80) he uses the verb “bring into” in the expected way to refer to the
process relating to the bases.

Y bras dus kyi zhing dang sku dang mdzad pa rnams lam du byed pa, (NRC: 397b)
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path of the Truth Body, bringing the intermediate state into the path of the Enjoyment Body,
and bringing rebirth into the path of the Emanation Body.” (TGP: 80)*"

At another point Kelsang Gyatso uses slightly different language, indicating not thar
Creation Stage yogas must ‘bring the bases into the path’ but rather thar they must be
“similar in aspect to any of the three bodies of death, intermediate state, or rebirth” (TGP:

75; italics added). It is this type of terminology that Tsong Khapa himself consistently seems
to prefer in the NRC when describing the second approach. Thus, Tsong Khapa refers to the
nezd to meditate in a way which “accords with” (i dra ba de bzhin) or “conforms to” (thun
pa) the bases, as when he says, “the system for identifying (the bases and the path]... is the
meditation which accords with how (ordinary] birth, death, and the between loccur)”;?"?
and, “in the process of changing/ exchanging (brjes) the ordinary personality systems and
achieving a deity body it becomes necessary to meditate in a way which conforms to birth,
death, and the between [state].”*° And we can also note that Tsong Khapa'’s disciple Kaydrup
likewise uses this terminology, as when he says: “it is necessary to have the meditative yoga
which accords in form with the three bases of purification, namely life, death, and the be-

tween.”?V’

* To address a potential source of confusion here, note that while it might appear thar this
second approach involves bringing the bases into the result (the three Bodies) rather than into
the path, note that Kelsang Gyatso here refers to bringing the bases “into the parh of the
Truth Body.” Thus, in this context the three resultant buddha Bodies are themselves also pre-
sented as a path. With this approach we then have a combining of all three elements of the
continuum, bringing the base into the resulr in such a way that it functions as a transforma-
tive path, this in perfect keeping with the functioning of the Vajrayina as a “result vehicle”

(phalayina, ‘bras bu theg pa).
S ngo phrod lugs ... skye chi bar do gsum ji dra ba de bzhin du sgom pa yin, (NRC: 420a)

316

tha mal pa'i phung po brjes nas lha'i shur sgrub Ppa’irim pa la skye shi bar do gsum dang
mthun par sgom dgos pa byung ba yin, (NRC: 421b)
V7 sbyang gzhi skye ‘chi bar do gsum dang rnam pa mehun par bsgom pa'i rnal "byor dgos la,

(Tibetan adapted from Wayman and Lessing’s edition, mKhas grub rjes: 156. Cp. their
translation at p. 157. The entire surrounding passage is cited in note 331 below.)
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In any event, these several variations in terminology and emphasis should not obscure
our basic observation that what we may generically call the “three path conversions” (to use
Thurman’s more felicitous translation) can refer either to the firsc type of conversion involv-
ing taking the three purified results (the three buddha Bodies) as the path, or to the the sec-
ond type of conversion involving carrying or converting the three bases (the three levels of
body-mind, the three life states, or the three betweens) into the path of the result.

The many intersections, overlaps, and relationships between the three levels of body
and mind and the three betweens, as well as the various different methods and terminologies
of paths used in each of the two Stages to purify these different bases can get rather confusing
quite quickly. To help sort this all out it will be useful here ar the outset to present Table 18.
In spite of the fact that this overview table conrains some terminology and ideas yet to be
discussed, a preliminary review of its contents should help to provide a useful roadmap of
what we have covered so far and of where we have yet to go. The reader is then encouraged to

return to this table as needed:
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' Basis
t (or basis of
purification)

Path
(or means of
purification)
(or path

conversion)

Result

Increasing subtlety =

<= Sddhana sequence
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as ordinary Gross Subtle Extremely subtle
body-mind body-mind body-mind body-mind
(Table 20)
as ordina ] )
life stase & Waking Dreaming Deep sleep
as ordinary
transmigratory
state (the “three | Life Between Death
[life-cycle]
betweens”)"®
Assuming the | Arising as the | Meditation on
. full form of deity’s seed emptiness / Clear
;f; C:"“""” che deity(-ies) [ syllableor | Ligh after 8 dis-
& in the hand imple- | solutions of death
mandala ment (7able 21)
Re-entering . .
of Perfection one’s ordinary | Arising as the D.ISSOhfmc.m of
oy winds in inde-
Stage gross body as | illusion body ‘ble d
an Emanation structible drop
ath Waklr;g 4 Waking Waking
onp gross body illusion body | deep trance
re-entry
Emanation Beatific Tructh
at buddbahood Body Body Body

3 RESULTANT buddha Bodies on gross, subtle, and extremely subtle levels"”

Table 18: How a person’s 3 ordinary BASES are transformed by the PATHS of the 2 Stages into the

Now the unique bases outlined above are the special purview of the Perfection Stage of

Unexcelled Yoga practice in that it is during this second and most advanced Stage that these

bases are most directly made manifest and are most directly and completely purified and

transformed. This fact has lead many authors and practitioners (traditional and contempo-

8 Cf p. 299 above.

31 Based on information in the NRC, and on charts in Cozort, Highest Yoga Tantra, and in
Thurman, The Tibetan Book of the Dead.
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rary, past and present) to focus with fascination and enthusiasm almost exclusively on these
more “racy” practices where things “really get going.” However, these same bases are ap-
proached, made manifest, and developed in a preliminary yet indispensable way during the
Creation Stage. For this reason, and in keeping with his resolve to emphasize the perception
side, we will see that Tsong Khapa repeatedly stresses that it is necessary to first develop one’s
base continuum through the imaginative yogas of the Creation Stage before one can have
success at the Perfection Stage yogas. And we can note that, accordingly, he spends far more
time and space in our text, his encyclopedic overview of Tantra, the Stages of the Path of
Mantra (NRC), discussing deity yoga in general (chapters 1-10) and the Creation Stage in
particular (chapters 11-12, translated herein), discussing the Perfection Stage in a condensed
way only at the end (chapter 13 and part of 14), and saving his more detailed exegesis of the
unique practices of the Perfection Stage for specialized, independent works. On the other
hand, while Tsong Khapa puts such a great emphasis on understanding the Creation Stage,
he and his Indian sources also stress that in order for those Creation Stage yogas to be effec-
tive it is indispensable that one have a detailed overview picture of the entire Unexcelled Yoga
Tantra process and goal, which entails that one understand exactly what these bases are, how
it is that the Creation Stage yogas connect to and begin to develop these bases, and how it is
that these bases will be eventually developed to completion during the Perfection Stage.

For all of the above reasons, we turn next to 2 more detailed exploration of the nature
of these gross, subtle, and extremely subtle bases, a clear understanding of which provides the
indispensable foundarion for a clearer understanding of Tsong Khapa's concern with the way
in which the Creation Stage functions to develop these bases through its form of the path
conversions. This exploration is all the more necessary here because, assuming his reader will
already have much of this background, Tsong Khapa himself does not explore these basic
topics in any great detail in the chapters of the NRC under consideration herein. Further-
more, for this latter reason, in the section below we will rely primarily on secondary sources

within the tradition (especially the scholarly writings of the present Dalai Lama) to clarify the
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basics first of the gross, subtle, and extremely subtle body-mind, and then of the three be-

tweens of life, the between, and death.

Body-mind bases: The gross body-mind and environment

The gross body base includes a person’s bones, flesh, organs, and so on, and the gross
mind includes many aspects of a person’s socially constructed and appropriated identities,
conscious thoughts and thought patterns, memories, and so on. Moreover, on an environ-
mental or cosmic level all of the elements of the universe — the gross micro-atomic-elements
as well as their macro-environmental configurations — may also be considered to be a part of
the gross outer basis of purification to be purified into the mandala.

The Dalai Lama explains the complex, dialectical interaction that occurs between the
objective, gross, physical micro/macro-environment (the inanimate vessel or the habitat) and
the subjective, subtler mind bases described as energy-minds (the sentient contents or the in-
habitants):

There is an interface between the karma of sentient beings and the natural en-
vironment. Karma modifies or influences the nature of the physical environ-
ment such that by inhabiting this physical environment one experiences pleas-
ure or pain. In this context we speak of good fortune, misfortune, and so on.
What is the source of wholesome and unwholesome karma? This is traced back
to mental processes and, more specifically, one’s motivation.... As soon as you
are concerned with motivation you're in the sphere of the mind. And the mind
is intimately related to the very subtle energy, the energy bearing the fivefold
brilliance. This [very subtle] energy[-mind] bears the potential of the five ele-
ments, with the five outer elements evolving from the five inner elements.
Thus, karma would presumably have as its vehicle this very subtle energy as it
manifests through the outer and inner elements. So there's a two-way interface

between the mind and the physical elements. (SD&D: 166-67; brackets added)

Thus, in this way the grosser and subtler levels have an interdependent, dialectical rela-
tionship. Still, as explained here, the gross body and environment (and to some extent the
gross mind) are understood as being long-term (karmic) gross manifestations of the subtle
and ultimately the extremely subtle body and mind, and thus these subtler bases are in some

sense more primary than the grosser ones. For this reason, and because the subtler levels are
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more malleable than the gross, it is these subtler forms that are the primary, direct target for
intervention and purification by the yogas of the wo stages of Unexcelled Yoga Tantra. In
other words, although it is clearly articulated that all levels from extremely subtle through
gross will ultimately be radically transformed by these Unexcelled Yoga practices, the trans-
formation of the practitioner’s present, gross flesh and bones, and so on, and of the environ-
ment’s rocks, trees, buildings, social structures, and so on, are not the immediate, primary
goal or expectation of these practices. Rather, these practices seek primarily to intervene at a
low enough level (the subtle and extremely subtle levels of conceptual, perceptual, and psy-
cho-physical processes) so as to transform the entire manifestation of the gross/subtle/
extremely-subtle continuum. This is not surgery; it is careful genetic engineering aimed at
enabling the infinitely intelligent and compassionate information naturally encoded within
the buddha-gene (tarhigatagarbha) ro fully express itself.*

Accordingly, while it is absolutely necessary to understand the role and place in the
continuum of the gross levels in all of these processes (either the processes of gross rebirth for
the individual, or the elemental cosmogonic big-bang for the universe) and to understand
how these grosser processes of creation are appropriated and reinterpreted through the Crea-
tion Stage process, it is the subtle and extremely subtle levels of the continuum that occupy

Tsong Khapa's attention and will likewise command most of our attention below.

Body-mind bases: The subtle and the extremely subtle body-mind

The subtle body is articulated as being comprised of the neural energy channels (nadi,
rtsa), the neural energy-winds (prana, rlung), and the subtle neural drops (bindu, thig le)
which should be at least somewhat familiar to those accustomed to the wide range of Indic

yoga practices.

* Here our use of “genetic” language is of course metaphorical and intentionally evocative.
Cf. chapter Il in general, and pp. 29 and 46 in particular.
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The subtle mind is articulated as being comprised of three luminance-intuitions known
as luminance (aloka, snang ba), radigncc ((aloka-]ibhisa, [snang ba] gsal bal mched pa), and
imminence ([a'/oka-]upalabd/;i, [snang ba] nyer thob).”* These three increasingly subtle levels
of the subtle mind’s luminance-intuitions are associated with the three addictive instincts
(prakrti, rang bzhin) of desire, anger, and misknowledge. When the grosser sense conscious-
nesses have been suppressed or have ceased, these three subtler states become successively
manifest and predominant, at which point they will be subjectively experienced respectively
as white, red, and then radiant black light. Descriptions of similar levels and colors may be
familiar to those aware of certain traditions of yoga and of Upanisadic thought. The subjec-
tive experiences of these three increasingly subtle states along with their associated instincts

can be summarized as follows:

Subjective Experience 80 Associated Instinctual
Patterns
Luminance Empty sky pervaded by white | 33 instincts related to desire
(@loka, snang ba) moonlight
Radiance Empty sky pervaded by red 40 instincts related to anger
([aloka-]abhdsa, sunlight
[snang ba] gal ba/
mched pa)
Imminence Empty sky pervaded by radiant | 7 instincts related to mis-
([aloka-Jupalabdhi, | darkness knowledge
[snang ba] nyer thob)

1able 19: The subtle mind’s experiences and instinces'>

The Dalai Lama notes that the subtle mental states of luminance, radiance, and imminence
can be stained by mistaken dualistic perception, and that as such they function as “extremely

subtle obstructions to omniscience” (a category which, like the three luminance-intuitions

*! These Sanskrit-Tibetan equivalents are attested in the Esoteric Communion Tantra, cf
YGST: 3-5.

*2 Based on Thurman, The Tibetan Book of the Dead, p. 37, Figure 7.
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themselves, is unique to Unexcelled Yoga Tantra). He then also makes the interesting com-
ment (perhaps from an oral tradition) that it is the victory over these extremely subtle ob-
structions of the luminance-intuitions to which the word “Victor” (rgyal ba, Skt. Jina) refers
in the long title of the NRC (The Analysis of the Keys of All the Secret Stages of the Path to
Great Vajra Holder, 2 Universal Lord of Victors).*B (TT: 22)

The extremely subtle body is then articulated as being comprised of an extremely sub-
tle neural energy-wind, and the extremely subele mind is articulated as being comprised of
the “indestructible drop” or (more usually) of the “Clear Light mind.” Many canonical
sources describe the mind (at various levels of subtlety) as “riding on the winds” as a rider
rides on a horse. For this reason (among others) there are the many yogas of restraining the
winds (prandyama, srog rsol), for by restraining the winds the mind is prevented from scat-
tering and is brought under control.” One’s ability to interact physically with the winds
through various yogic techniques is thus a way to “get a handle” on the mind. All of the

above categories and levels of body and mind may now be summarized as follows:

*® rgyal ba kbyab bdag rdo rje ‘chang chen po’i lam gyis rim pa gsang ba kun gyi gnad ram par
phye ba zhes bya ba bzhugs so. Note that first four syllables (rgyal ba khyab bdag) which in-
clude the reference to the “Victor” (rgyal ba) appear on the title page and at the head of the
NRC, but are omitted in the slightly abbreviated version of the title that appears at the end of
each chapter and at the end of the entire book.

4 Cf. for example, the discussion at YT: 25.
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Body Mind
Gross Five-element body Six sense-consciousnesses
Subde Nerve channels (nadi, rtsa), neural Three luminance-intuitions
energies/winds (prana, rlung), involved with eighty instincts
neural drops (bindu, thig le) (prakrti, rang bzhin)(Table 19)
Extremely subtle | Energy/wind carrying the Clear Mind of Clear Light energies in
Light Transparency (prabhdsvara, ‘od | the indestructible drop
gial) in the indestructible drop

Table 20: The gross, subtle, and extremely subtle body-mind complex’”

Body-mind bases: The nondual continuity of the gross and subtle

Although the extremely subtle energy-wind-body supports and carries the extremely
subtle mind of Clear Light as a horse supports and carries a rider, unlike the latter the ex-
tremely subtle body and mind can never be separated; they are of the same narture. Like per-
ception and emptiness, they are two aspects of one nondual reality, like the two apparently
different sides of a Klein bottle. As the Dalai Lama says, “In their coarse form the body,
speech, and mind that we have had since beginningless cyclic existence are different entities,
but in terms of the very subtle clear light and the very subtle wind that is its mount these are
not different entities.” (YT 14) Moreover, in another context he explains that not only are
these two inseparable, but their nondual continuum is unceasing, such that even when the
gross and subtle levels of body-mind are absent (as at death) this continuum of the extremely
subtle body-mind is always present to function as a basis of designation for a (conventional,
relative) self:

[Unexcelled Yoga Tantra]... posits something further [than the gross aggre-
gates], namely a continuum of a very subtle mind, and a continuum of very
subtle vital energy, which is of the same nature as that subtle mind.... This
twofold continuum [of very subtle energy-mind] is forever unbroken, from be-
ginningless time to the endless future; and this is the subtle basis of designation
for the self. So the self can be designated on the basis of gross physical and

* Based on Thurman, The Tibetan Book of the Dead, p- 37, Figure 4.
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mental aggregates, and also on the basis of these very subtle phenomena. There
are certain occasions when the very subtle vital energy and mind are manifest
but the gross aggregates are not; and on those occasions the self js designated
on the basis of those subtle phenomena. So you always have a basis of designa-
tion, cither gross or subtle, for the self. For this reason you have continuity....

(SD&D: 93; brackets added)

Now if, as in the first column of Tzble 20, we arbitrarily arrange the gross, subtle, and
extremely subtle levels of the mind (for example) in a “vertical” configuration, and if we con-
sider the body and mind at these various levels as being within a “horizontal” configuration
(as are the two respective columns of that Table), then we can describe the nondual, continu-
ous relationship pertaining between the extremely subtle body and mind (as expressed by the
Dalai Lama) as one of a “horizontal nondual continuum” (corresponding to the bottom row
of Table 20). Similarly, we can describe the nondual, continuous relationship pertaining be-
tween the items of one column as one of a “vertical nondual continuum.” In the following
passage, then, the Dalai Lama’s further description of a continuity from gross to extremely
subtle mind suggests such a vertical nondual continuum of the mind (corresponding to the
right hand column of Tzble 20)-

One could ask whether the continuum of gross consciousness, with its various
mental processes, is distinct from the continuum of very subtle energy-mind.
Do they have separate natures? The answer is no; they are not distincr continua
with separate natures. Rather, there is an unbroken continuum of the very sub-
tle energy-mind, and from this arise the grosser mental [and physical] states.
(SD&D: 94-95; brackets added)

Moreover, later on he notes that because these various levels form one unbroken continuum
— because they are of the same nature — they can not be said to be causally related: “It’s not
simply a causal relationship in which one phenomenon gives rise to another distinct phe-
nomenon.... [Tlhe very subtle mind and gross mind are of the same nature, not of distinct
natures....” (SD&D: 170)

The vertically and horizontally nondual, continuous nature of the base body-mind dis-

cussed here is of course directly related to the similarly nondual, continuous nature of the
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fruitional buddha body-mind (the threc Bodies) discussed above, with similarly important

implications for the role of and necessity for the Creation Stage.

Body-mind bases: The empty, relative nature of the extremely subtle body-mind

In light of the above description of the extremely subtle energy-mind as being “forever
unbroken” and as being “the subtle basis of designation for the self,” it is important to clarify
that this extremely subtle continuum and the “self” designated upon it are as empty and
relative as any continuum or “self.” The Unexcelled Yoga characterization of an extremely
subtle energy-mind does not represent (as some mighe allege) a Tantric perversion of “pure”
Buddhist doctrine in which a permanent, independent Azman is being slipped back in. The
Dalai Lama clearly articulates this important point, explaining how this extremely subtle en-
ergy-mind is empty and conventional, yet can still function as the basis of designation for a

self:

We can ask whether the continuum of the very subtle energy-mind... exists
purely conventionally, or does it have some kind of substantial existence unlike
everything else? In fact, its existence is purely conventional, and this point is
extremely important.... Does it [the very subtle energy-mind] designate itself?
It does not.... When this very subtle energy-mind manifests, one has no sense
of a self, and that is the main point. When we speak of designating a self on the
basis of the very subtle energy-mind, this is done from a third-person perspec-
tive [when one looks back at one’s previous of Clear Light experience], not
from the first-person [that is, not while one is experiencing the Clear Light].

This very subtle energy-mind is considered subtle relative to gross phenomena,
but that does not mean that it is therefore findable under analysis, or that it has
some kind of substantial, intrinsic existence. It does not. (SD&rD: 94; brackets

added)

Thurman also gives an inspiring account of this extremely subtle body-mind, explain-
ing likewise how it can be empty of the intrinsic reality of a “rigid, fixed identity” yet still
have the vast and magnificent qualities of what is often exrolled as a “soul”:

[There is the extremely subtle body-mind, where the body-mind duality itself
is abandoned. This is the indestructible drop, called “the energy-mind indivisi-
ble of clear light transparency.” Very hard to describe or understand, and not to
be misconstrued as a rigid, fixed identity, this subtlest, most essential state of an
individual being is beyond body-mind duality; it consists of the finest, most
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sensitive, alive, and intelligent energy in the universe. It is a being’s deepest
state of pure soul, where the being is intelligent light, alive and singular, con-
tinuous yet changing, aware of its infinite interconnection with everything. It is
beyond all instinct patterns of lust, aggression, or delusion, beyond all duality,
one with reality, and one with the Truth Body of all Buddhas. It is what is re-
ferred to by “Buddha nature,” .... Each living being is really just this inde-
structible drop at the extremely subtle level. This is the living soul of every be-
ing. It is what makes the boundless process of reincarnation possible. It is the
gateway into liberation, always open, essentially free, though the being evolved
around it may identify itself with intensely turbulent states of suffering. It is
peaceful, translucent, trouble-free, and uncreated. Knowing it is what made the
Buddha smile....

This extremely subtle indestructible drop is very similar to the Hindu notion of
the Self (atman) or Supreme Self (paramatman), which is reached as the abso-
lute negation of all petty, individual, personality selves. The Buddha was never
dogmatic about formulae, even about his most powerful formula known as
“selflessness.” He emphasized sclflessness when talking with absolutists, and he
emphasized self when talking with nihilists. So it is not a question of early
Buddhism having no self, and Tantric and Tibetan Buddhism later returning to
a self. Buddha always raught a soul as that which reincarnates, as a selfless con-
tinuum of relative, changing, causally engaged awareness. To get down to lucid
experience of the extremely subtle indestructible drop of soul requires the full
realization of voidness or selflessness. (Tibetan Book of the Dead: 41)

Thus, if we are careful to qualify such magnificent, catapharic descriptions of the ex-
tremely subtle body-mind, we can understand and fully appreciate che language of the Unex-
celled Yoga Tantras to be an emphatic expression of the fullness and richness of the percep-

tion side.

Life-cycle bases: Relative degrees of manifestation and dissolution of the three levels of
body-mind during life and during the three betweens (life, death, and the between)

As we saw above in the overview to this section, the three levels of body-mind are each
successively more manifest during the three life states of waking, dreaming, and deep sleep,
and especially during the three life-cycle “betweens” of life, the berween state, and complete

death.” Thus, the gross body-mind is usually the most manifest and predominant of the

¢ Review p. 298 fF, and especially Tuble 18, p- 302.
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levels while awake and while in the life-between in general (that is, while one is alive); the
subtle body-mind is the most manifest and predominant of the levels while dreaming and es-
pecially while in the between state (bardo) after death; and the extremely subtle body-mind is
the most manifest and predominant of the levels while in deep sleep and especially while ex-
periencing the complete dissolution of the death-between (at which time the extremely subtle
body-mind is indeed the only manifest level).

In each of these cases, as one shifts states (say, from waking to sleeping, or from living
to dying) the successive manifestations of the subtler levels come about naturally through the
successive “dissolutions” of the grosser levels. Moreover, similar processes of “dissolution” can
be intentionally triggered through various meditative yogas (this again being the mechanism
by which one can “get a handle on” the subtler levels). The Dalai Lama explains the similari-
ties and differences berween how these processes of dissolution occur in these various con-
texts:

The experiences that you have while falling asleep and while dying result from
the dissolution of the various clements.... There are different ways in which
this process of dissolution takes place. For instance, it can also occur as a result
of specific forms of meditation that employ imagination. The dissolution, or
withdrawal, of the elements corresponds to levels of subtleties of consciousness.
Whenever this dissolution occurs, there is one common element: the differ-
ences in the subtlety of consciousness occur due to the changes in the vital en-
ergies.

... There are three ways that these changes in the vital energies can occur. One
is a purely natural, physiological process, due to the dissolution of different
elements, namely earth (solidity), water (fluidicy), fire (heat), and air (motility).
It happens naturally in sleep and in the dying process, and it’s not intentional.
An analogous change occurs in the vital energies as a result of meditation that
uses the power of concentration and imagination. This change in the vital en-
ergies results in a shift of consciousness from gross to subtle. The third way is
through. .. a special practice where one controls the movement of the regenera-

tive fluid.... (SD&D: 43—44)

As suggested in the first passage here, these processes of the dissolution of the elements
- whether natural and automatic (sleep and dying) or intentionally triggered (meditation and

yoga) — can also be described as a process of the “withdrawal” of the elements. Here the refer-
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ence to a “dissolving” seems to describe a subjective experience, while the reference to a
“withdrawal” (of supportive capacity) is perhaps a more accurate description from an objec-
tive perspective. This is made evident by the cighteenth century Gelugpa scholar Yangchen
Gaway Lodr (dbyangs can dga’ ba'i blos gros, a.k.a. A-kya Yogs-'dzin) who, in his text enti-
tled A Brilliant Lamp: A Presentation of the Three Bodies which are the Basis (g2h1'i sku gsum gyi
rnam gzhag rab gsal sgron me), offers a clear explanation of whart “dissolution” means in this
context:*”

Regarding the way in which the four former elements dissolve into the latter
ones: as a former element’s ability to serve as a support for a given conscious-
ness is weakened, the ability of a latter one [to do so] becomes manifest, and
this is described as “a former element dissolving into a latter one.” Bur this is
not a case of a former element taking on the nature of a lacter one. “Earth dis-
solves into water” means that as the [carth-]energy-wind’s ability to serve as a
support for consciousness is weakened, the water-energy-wind’s ability to serve
as a support for consciousness becomes manifest. Since this is similar to the
transference of the ability of a former one to a latter one, it is described as
“earth dissolving into water,” but it is not that ordinary earth [actually] dis-
solves into ordinary water. The other [element dissolutions] are likewise [to be
understood] accordingly.

As indicated here, as the various elements or clement-energy-winds successively weaken or
“dissolve,” so then do the corresponding gross (sense) consciousnesses they support. This
process then continues with the successive “dissolutions” of the subtle levels of consciousness,

though again this should be understood as a process in which each level is diminished in its

¥ de yang ‘byung ba bzhi snga ma phyi ma la thim tshul ni ‘byung ba snga mas rang rang gi
rnam shes kyi rten byed pa’i nus pa nyams nas Phyi ma’i nus pa gsal du song ba la byung ba snga
ma phyi ma la thim zhes bshad pa yin gyi, byung ba snga ma zhig phyi ma’i rang bzhin du song
ba ni ma yin te, sa chu la thim zhes pas rlung gis rnam shes kyi rten byed pa’i nus pa nyams nas
chu rlung gis rnam shes kyi rten byed pa’i nus pa gsal du song bas na, snga ma’i nus pa phyi ma la
Phos pa dra ba zhig byung bas sa chu la thim zhes bshad la, sa rang dga’ ba zhig chu rang dga’
ba zhig la thim pa ni ma yin no, ,des gzhan rnams la'ang rigs ‘dre’s [*'dra’s], , (ACIP S6600- 5).
Cp. Hopkins, Death, Intermediate State, and Rebirth: 38 (and comments at p. 15).
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strength of manifestation, thereby allowing the next level to become predominantly manij-

fest:*

The way in which luminance, radiance, imminence and the Clear Light dis-
solve is: as the ability of each former one is blocked the ability of each latter one
becomes manifest, and this is called “the former dissolving into the latter,” but
it is not that the former ones take on the nature of the latter ones.

These successive “dissolutions” of the elements and consciousnesses are then also correlated
with other sets of dissolutions, such as those of the five aggregates, and so on.

Finally, all of these successive, correlated levels of dissolution at gross, subtle, and ex-
tremely subtle levels may be analyzed as taking place in eight discrete (though continuous)
stages, with each objective withdrawal or dissolution having an associated subjective, vision-
ary experience that typically accompanies the perceived “dissolution.” Thus, for example,
when a person initially falls asleep, begins to die, or starts to enter certain meditative states, as
his earth element, visual sense, and matter aggregate begin to weaken and “dissolve” he will
have a subjective visionary experience of a mirage, like shimmering heat waves rising from
hot pavement. Then, assuming the sleeping, dying, or meditating process continues, the per-
son will next experience a vision of smoke-filled space as his water element, auditory sense,
and sensation aggregate begin to dissolve, and so on. The above information regarding the
cight objective dissolutions and their corresponding subjective experiences are summarized in

the following table:

2 snang mched thob gsum ‘od gsal dang beas pa'i thim tshul de yang sems snga ma snga ma'i nus
pa gags nas phyi ma phyi ma gsal du song ba la snga ma phyi ma la thim zhes bya’i, snga ma phyi
ma i rang bzhin du song ba ni ma yin no, , (ACIP S6600: 9) Cp. Hopkins, Death, Intermediate
State, and Rebirth: 46.
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Objective Dissolution

Subjective Visionary Experience

1. Earth to water element; Mirage
Eye to ear sense;
Matter to sensation system

2. Water to fire element; Smokiness

Ear to nose sense;
Sensation to conception system

Gross 3. Fire to wind element; Fireflies or sparks
Nose to tongue & body sense
Conception to volition system
4. Wind to space/consciousness; Clear dying candle flame
Tongue & body to mental sense;
Volition to consciousness system
5. Gross consciousness to luminance Clear white moonlit sky
(33 desire-related instincts)
Subtle 6. Luminance to radiance Clear red sunlit sky
(7zble 19) (40 anger-related instincts)
7. Radiance to imminence Clear radiantly dark sky
(7 misknowledge-related instincts)
Extremely | 8. Imminence to Clear Light Clear transparent light of pre-
subtle Transparency dawn sky

Table 21: The stages of death; dissolutions and experiences’”

It should be added here that while these dissolution processes are similar in each of

these contexts (sleeping, dying, or meditating), the context does affect the degree to which

the dissolution occurs; as the Dalai Lama explains:

[The dissolutions in these three cases are] ... not exactly the same.... There are
many different levels of subtlety in the clear light experience. For example, the
clear light of sleep is not as deep as the clear light of death.... In the clear light
of sleep, the grosser forms of these various energies dissolve, or withdraw, but

the subtle forms do not. (SD&D: 44; brackets added)

** Based on Thurman, The Tibetan Book of the Dead, p. 42, Figure 8 (combined with Figs. 4,
7, and 9). For further details, ¢f also charts 1-5 in Lati Rinbochay and Hopkins, Death,
Intermediate State, and Rebirth, pp. 16-18.
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This new variable regarding the difference in degree of subtlety of dissolution as dependent
on context entails that (in principle at least) we upgrade the two-dimensional matrix of Tzble
20 (body-mind plotted against gross-subtle-extremely-subtle) to account for this contextual

variable.

Conscious experience of the subtler levels and of the three betweens

All of the many levels and dimensions of the body-mind discussed above are present
during ordinary, waking life. However, as the grosser levels predominate during this state the
ordinary alienated individual does not normally notice the subtler ones. While the contin-
uum of an individual’s extremely subtle, nondual body-mind is always present, her obsession
and extreme identification with the grosser levels is so routinized as to be virtually involun-
tary, completely obscuring any possibility of her even glimpsing the subcler processes. The
subtle level of body-mind ordinarily will only be experienced if and when the gross level has
“dissolved” (somewhat during sleep, and completely at death). Still, even at these times the
individual’s addictive identification with the atcributes of her subtle stare (the eighty in-
stincts) will usually block any possibility of glimpsing the extremely subtle energy-mind of
Clear Light. And when the subtle levels dissolve as the individual transitions into deep sleep
or deep death, she normally blacks out completely. Thus, although she will then necessarily
only be nondually experiencing her completely pure, Clear Light nature, this experience will
be in a sense “lost” on her long-term evolving continuum, that is, it will be forgotten for all
intents and purposes and will not directly benefit her. Thus, during the experience of the
Clear Light of death, the trajectory and momentum of deluded intuitive forces (her karma)
which propelled her into this complete dissolution at death will ensure that she will invol-
untarily arise from this pristine state, progress through the eight dissolutions in the reverse
order, arise in the between state, and ultimately manifest a gross alienated body-mind state

(reflective of imagery that is routine for her) once again in a new life.
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However, none of this means that this apparently vicious circle can not be broken, for
one can in principle learn to intentionally cultivate a greater and greater awareness of the
subtler levels and processes (thereby affording one ar least the possibility of engaging and
transforming them). This is where the yogas of the two Stages of Unexcelled Yoga Tantra
come in. These yogas make use of the fact that the Clear Light mind is pervasive and always
present, and that one should therefore not have to die to consciously experience this subtlest
level of the mind. As the Dalai Lama explains:

[Because the very subtle mind and gross mind are of the same nature,] even
while gross consciousness is manifest, it is also possible for pristine awareness
(rig pa = Clear Light mind] to manifest.... This manifests simultaneously with
gross consciousness, so it’s not the case that pristine awareness s completely
dormant as long as gross consciousness is manifest.... (Olne can experience the
effulgent pristine awareness while there is still gross consciousness... [because]

the former is more pervasive. ... (SD&D: 170; brackets added)

The key to success in this endeavor is of course the deconstruction of and de-identifica-
tion with the alienated, reified gross self, which entails the full intuition of emptiness. In an
Unexcelled Yoga Tantra context in which, at the subtlest levels, the energy-body is under-
stood as “supporting” the mind even as the body and mind are understood as nondual, a
necessary supporting condition for the Clear Light intuition of emptiness is the simultaneous
de-routinization of perception and imagination required to free up the patterns and manifes-
tations of the subtle energy body.? This, then, is one of the main goals of the unique tech-
niques of Unexcelled Yoga Tantra: to empower the practitioner to remain aware of the transi-
tions from the grosser to the subtler states, so that she can then remain aware of the subtler
states themselves, so that these subtler subjectivities can then be employed in the transforma-
tive practice of integrated emptiness yoga and deity yoga. As we outlined only briefly above,

the practice of evoking and then harnessing these subtler states is the purview of the process

3% As the Dalai Lama explains: “According to Mantra, the causes binding one in cyclic
existence are two, ignorance and winds.... The winds that serve as the mount of afflicted
conceptual thought are co-operative causes in the process of cyclic existence.” (T'T 39)
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of “three path conversions” of Unexcelled Yoga Tantra; and the indispensable first part of this
process includes the Creation Stage techniques for “getting a handle on” these subder states,

We turn now to a more derailed look at these unique and powerful practices.

Basis As Three Path Conversions
Unexcelled Yoga Sadhana Practice as the Conversion of Three Betweens

Overview of the Creation Stage simulation of the three betweens

While even the Transcendence Vehicle has meditations which accord with and directly
cause a buddha’s Truth body, and while any class of Tantra within the Vajra Vehicle necessar-
ily involves deity yoga meditations which accord with and function generally to cause a bud-
dha’s Form Bodies, we have noted that within the Vajra Vehicle only Unexcelled Yoga Tantra
has meditations which function specifically to “purify the bases of purification.” We are now
better able to elaborate precisely what this means: Only the two Stages of Unexcelled Yoga
Tantra implement deity yoga visualizations, processes, and special yogas which activate, en-
gage, and purify the subtler levels of body-mind which correspond with the three life-cycle
berweens; and it is thus these unique techniques, correlated as they are with the three be-
tweens, which distinguish Unexcelled Yoga Tantra as a separate class of Tantra. Tsong Khapa's
disciple Kaydrup makes a very clear statement on this in his General Presentation of the Tantra
Classes (rgyud sde spyi’i rnam par gzhag pa rgyas par brjod). Regarding the Creation Stage he

explains:*'

P rgyud sde ‘og ma gsum la bskyed rim dang rdzogs rim gyi don dang tha snyad gang yang med
de, bskyed rim mishan nyid par ‘gro ba la  “bras bu rdzogs pa’i sangs rgyas kyi phun sum tshogs
pa Inga dang rnam pa mthun par da lta nas bsgom pa tsam yod pas mi chag gi, sbyang gzbhi skye
chi bar do gsum dang rnam pa mthun par bsgom pa'i ral ‘byor dgos la, rgyud sde 0g ma gsum
la ‘bras bu'i skabs kyi phun sum tshogs pa Inga dang rnam pa mthun par da lta nas bsgom pa yod
kyang, sbyang gzhi skye ‘chi bar do gsum dang rmam pa mthun par bsgom pa’ rnal ‘byor med pas
bskyed rim med do, , (Tibetan adapted from Wayman and Lessing'’s edition, mKhas grub rfe’:
156. Cp. their translation at p. 157.)



VII: The Creation Stage Transformation of the Body-Mind 319

The three lower classes of Tantra have neither the import of nor the terms for
the “Creation Stage” or the “Perfection Stage.” In order to qualify as a Creation
Stage, it is not enough just to have meditations which from the outset accord in
form with the five perfections of the resultant perfect buddhahood. Rather, it
is necessary [also] to have the meditative yoga which accords in form with the
three bases of purification, namely life, death, and the berween. Although the
three lower classes of Tantra do have meditations which from the outset accord
in form with the five perfections of the resultant context, they do not have the
meditative yoga which accords in form with the three bases of purification,
namely life, death, and the berween, and thus they do not have a Creation
Stage.

Thus, in the following sections we will be examining exactly how it is that an Unex-
celled Yoga Tantra sédhana practice engages a sentient being’s natural life-cycle process from
death, through the between state, and on to a new rebirth. In the most general sense a Crea-
tion Stage sddhana will be a.dramatic re-enactment of the life-cycle, following the “story-
line” of this process, so to speak. As Tsong Khapa says:

@416b ... [A] person who has previously collected the karma which is the
cause for taking rebirth in the womb [1] dies and (2] atrains the between state;
then the between-state being [3] enters the womb of the mother and, having
remained there, finally gets born outside; then having taken a wife he performs
the deeds of producing sons and daughters, and so on, — [so] having taken [all
of those ordinary life-cycle] things as the objects of correspondence, it is in cor-
respondence with those that one meditates the Creation S tage.

However, Unexcelled Yoga Tantra practice goes well beyond mere symbolic, ritual re-enact-
ment of the life-cycle process. As we have already indicated, the three path conversions entail
a direct engagement with the psycho-physical bases of this process to effect a fundamental re-
appropriation and transformation of it. To understand in more detail how this works, we
must outline and examine the many sequential steps and visualizations of an Unexcelled Yoga

Tantra sédhana, and we must further understand how it is that the “artificial” or “symbolic”

2 The five perfections of buddhahood essentially amount to a buddha’s perfect body-mind
continuum and environment. For discussion of the varying lists of such perfections, see
Griffiths' On Being Buddha. Wayman and Lessing here cite the following list of five from the
thob yig gsal ba'i me long: Petfect body (sku), qualities (yon tan), retinue (‘khor), place (gnas),
and lineage (rigs dra). (mKhas grub rfe’s: 156 n7)
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Creation Stage version of these steps make way for the eventual “non-artificial” or “actual”
Perfection Stage transformations. To do all this we must first quickly sort out one further set

of conventions.

Phases and divisions of an Unexcelled Yoga Tantra sidbana

In a long section entitled “The divisions of the Creation Stage to be created” (NRC:
391a-398b) Tsong Khapa discusses the many ways in which different Tantras and commen-
tarial traditions have labeled and divided up the various sub-phases of the Creation Stage.
This section covers the alternate conventions of “the four branches” (yan lag bzhi) and “the
four yogas” (rnal ‘byor bzhi) (NRC: 391a~395a), as well as “the six branches” (yan lag drug)®®
and “the three samadhis” (ting nge ‘dzin gsum) (NRC: 395a~398b). In another section he dis-
cusses the convention of the five “Supreme Enlightenments” (abhisambodhis) (NRC: 412a—
414a). Further discussions of these and other terminological conventions for the divisions of
the Creation Stage as well as for the Perfection Stage also appear scattered throughout other
sections of the VRC translated herein in the Appendix.’ Throughout these discussions
Tsong Khapa masterfully applies his encyclopedic knowledge as well as his sharp analytic and
synthetic skills as he sorts through and compares the many uses of such overlapping, varying,
and at times apparently conflicting Tantric conventions and exegetical traditions. It is neces-
sary to learn all of these conventions if one is going to seriously study the various Unexcelled
Yoga Tantra systems, and for this Tsong Khapa’s elaborations translated herein will be invalu-
able. However, for the purposes of the present study it will have to be sufficient merely to
array these many terms in a comparative matrix so as to enable a general overview of the sub-
stages of the Creation Stage (and their correlations with the Perfection Stage). Toward this

end I have constructed Tzble 22 below.

3 These six branches (sadariga, yan lag drug) of the Creation Stage must not be confused
with the six branches (also sedariga, yan lag drug) of Perfection Stage yoga.

* In addition to 391a~398b and 412a—414a, of. especially 372a-b.
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Now each of the many sources Tsong Khapa surveys to elucidate these terms and con-
ventions” tends to prefer one or another set of these terms. More importantly, it is not un-
common for these different sources to draw the comparative boundaries berween these dif-
ferent sets of terms at slightly different places. This means that with respect to Table 22,
while the vertical order of terms (the set within any column) is relatively fixed, the horizontal
relationship between terms (their precise juxtaposition across all columns) is somewhat vari-
able. Thus, to give but one example, in some contexts the first of the three Samadhis, Pre-
liminary Praxis, subsumes all four of the four Yogas (which are usually equated with the four
Branches of service-practice, also known as the four Vajras), but in other contexts Prelimi-
nary Praxis subsumes only the first three of the four Branches of service-practice, and the
other two Samadhis (the Supreme Mandala and Action Triumphs) then encompass the fourth
Branch of service-practice (Great Practice) (¢f NRC: 396b-397b). Due to such variations
there is not always ore clear set of correlations between these terms, and thus there is no one
table that could accurately reflect these relationships. Acknowledging this important cavear,
the reader can use 7able 22 as an aid to tracking the relative steps and phases of the Creation
Stage throughout our remaining discussion herein and while reading the translation in the
Appendix. Our present concern will be with the general sequence of Creation Stage steps (the

general vertical order of any of the columns).

% These sources include such root and explanatory Tantras as the Esoteric Communion and
its Further Tantra, the Vajra Rosary Tantra, the Vajra Tent Tantra, the Black and Red Enemy
Slayer Tantras, and others, as well as treatises by commentators from both the Arya and the
Jdnapada traditions, including those by Nagarjuna, Candrakirt, Vitapada, Karunapida,
Niropa, Bhavyakirti, Santipa, Sridhara, Kumaracandra, Durjayacandra, and others.
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Detailed description of the Creation Stage simulation of the three betweens and its
connection to the subtle body-mind bases

Emptiness dissolution, death, and the Clear Light mind

The remapping process involved in an Unexcelled Yoga Tantra sadhana must follow the
order given above (p. 319) by Tsong Khapa. That is, notwithstanding the conventional or-
dering of birth-death-between (skye shi bar do gsum),” the formal part of a sadhana must
begin with the dissolution of death, then proceed to the between state, and then to rebirth.*¥’
Since the elimination of the perception and conception of intrinsic reality and of ordinariness
is the absolutely indispensable prerequisite to successful deity yoga in general, the process of
any sddhana must begin with the dissolution of emptiness which corresponds with death;
that is, one must simulate dying out of the ordinary body-mind complex. As Tsong Khapa
says: “[I]t would not be possible to assume [a new deity body] without abandoning the ordi-
nary personality systems (skandhas), [and thus the new deity body] is taken once one has
thoroughly pacified the perception and conception of ordinariness by means of empriness.”
(NVNRC: 420a)

In the section above on “Answering the Objection that Deity Yoga Does Mot Involve
Emptiness Yoga” (p. 231 f) we explored several such general arguments by Tsong Khapa
concerning why meditation on emptiness is absolutely required for deity yoga in general and
for the Creation Stage in particular. Now in this present context we can appreciate two of the
more technical reasons he gives for this. These reasons are that the Creation Stage must in-
volve the three path conversions, including the taking of the Truth Body as the path, and the
conversion involving the purification of the death-berween:

@398b ... Mediration on emptiness in the context of the first stage is ex-
tremely necessary — because... [3] in the context of the first stage it is necessary
to take all three Bodies as the path, and therefore it is necessary to meditate

% For example, ¢f note 316 above.

7 CF the reference to “sadhana sequence” in Table 18 above (p. 302).
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cmptiness when taking the Truth Body as the path; and because (4] it is neces-
sary to purify all three bases of purification - birth, death, and the between —
and therefore it is necessary to meditate emptiness when purifying death....

So for all of the above reasons the first phase of a sadhana must purify death and simulate the
Truth Body through emptiness meditation.

Thus, after various preliminary prayers, visualizations, and so forth, the first real step of
an Unexcelled Yoga sadhana session will involve the yoginT's recitation of an emptiness dis-
solution mantra (Om svabhiva-fuddha-sarvadharmab svabbava-suddbo ham, ot Om Sunyar-
Jhana-vajra-svabhiva armako han)* to invoke a meditatively self.induced dissolution of her
gross and then her subcle consciousnesses, culminating in her arrival at the state of complete
dissolution which is the Clear Light. The beginning yogini will simply do her best to imagine
that this dissolution is occurring, but with practice she will begin to master the ability to “let
go” of her gross senses and consciousnesses, thereby triggering in at least a rough way the
process of the eight dissolutions and the dawning of the Clear Light mind. Moreover, as she
gains repeated experience in all the later phases of the sadhana which activate her subtler
levels of mind, in her subsequent sidhana sessions this initial phase of emptiness dissolution
will be greatly enhanced (compared with other emptiness meditations) due to the fact that
she will be engaging in this phase with the subtler subjectivity developed in those previous
sddhana sessions.

In this initial phase the yogini remains for a while in the fully dissolved state of the
Clear Light mind, recognizing this state as the Truth Body and identifying with it with
buddha pride. This phase is the first of the four yogas, the first of the four “vajras” or
“branches of service and practice” (sevd-sadhana), and the first of the five “Supreme

Enlightenments” (abhisanibodhis).

** Cf NRC: 405b-408a for a detailed analysis and discussion of these mantras.
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The between state and the subtle body-mind
In the next phase the yogi then enters the berween:

@420a ... Once one has abandoned the previous ordinary personality systems
[through death/emptiness], then without the between state path — which oc-
curs before one has achieved the later special body of a deity — one is not born
as a deity body, and thus after meditating on emptiness, as long as one is not
completed as a Fruitional Vajradhira, @420b one needs the [between state]
yogas of abiding as a #dda, and so on.

Here, as he emerges from the complete dissolution of emptiness and enters the between state,
the yogi imagines that he initially emerges with a subtle form such as a nidz (the squiggle of
a line atop the syllable Oni) or a series of three or five seed syllables (bija5).”*

Now some Indians and Tibetans evidently challenged the necessity for this intermedi-
ate phase, questioning why one should not simply arise from emptiness immediately and
spontaneously in a completed buddha form. Tsong Khapa notes this subitistic objection and
addresses it with the following succinct yet cogent answer:

@420b ... Here, Sti Phalavajra presents the objection [in his Commentary on
(Jaanapada s) Samantabhadra Sadhana): “Immediately after having meditated
emptiness, why should one then abide as the five syllables such as the syllable
Hoh, and so on, instead of [just immediately] accomplishing the aims of beings
by taking the body of a deity?” — and in answer to this he states that since this
sddhana was made to be a remedy to the three states of existence (srid pa gsum),
there must be a meditation which corresponds to the between state — this is ex-
cellent.*

The berween state likewise must be purified, as must the practitioner’s subtle body-mind, for
these are the bases of purification that will result in the development of the Beatific Body, the

subtle body-mind integrated within the continuum of a buddha'’s nondual three Bodies.

¥? Cf NRC: 408b, 415b, and surrounding passages for a discussion of these variations.

* Tsong Khapa is here paraphrasing Sri Phalavajra’s text. The full Tibetan text of this
interesting and useful passage can be found in my footnote to this citation (at NRC: 420b) in
the translation in the Appendix.



VII: The Creation Stage Transformation of the Body-Mind 326

The process of divine vivid perception begins during this phase as the yogl visualizes
himself emerging from the Clear Light, reversing through the eight dissolutions, and arising
in the subtle body-mind of a between state being (referred to as a gandharva), vividly per-
ceived as the ndda or the series of seed syllables. He recognizes this to be the beginning of his
Beatific Body and he identifies with it with buddha pride.

There are two main systems by which the gandharva yogi next develops into a full de-
ity. In the section entitled “The actual way of creating the deities” (NRC: 412a—416b) Tsong
Khapa identifies these two systems as (1) “The way of creating by the five Supreme Enlight-
enments” (412a—414a), and (2) “The way of creating having compelled the melted [deity]
with song” (414a —416b). There are a great many detailed descriptions of these processes in
these sections; a general overview of the main elements common to both systems is as fol-
lows. After arising in the purified between-state form, the gandharva yogi next imagines that
he sees a Father-Mother deity couple in union (a manifestation of the union of compassion
and wisdom) and he enters into the deiry-parents’ red and white sexual essences (bodbicitta,
byang chub sems) which are mixing together in the Mother’s womb, thereby arraining a divine
conception.” During this process of entering the red and white essences in the Mother's
womb his subjective experience is that he is reversing through the subtle levels of dissolution
as he enters into a pair of stacked moon disks,*? one red and one whire, representing (among
other things) the now emerging red radiance and white luminance intuitions of his own sub-
tle consciousness. Eighty Sanskrit syllables then appear above these moons, representing the
emergence of the next level of subtlety in this reverse dissolution process, viz. his eighty in-

stincts, which will here be purified into a buddha’s eighty minor marks.

*! Here we are reminded of Nagirjuna’s famous phrase Sinyati-karuna-garbham (stong nyid
snying rje i snying po can, vs. 396 of the Ratnavali), which can be variously rendered as
“emptiness, the womb of compassion,” “emptiness whose essence/gene is compassion,” or
“the womb which is emptiness and compassion.”

* Or one sun disk and one moon disk. Cf NRC: 413a, 414b, and so on.
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At last these all melt into one as he then proceeds to develop into the gross embryonic
form of a deity body in the form of a hand-implement (such as a five-pronged vajra, repre-
senting his five gross sense consciousnesses, among other things). The yogi then imagines
that as he develops from this embryonic state over the ten months in the womb of the
Mother he progresses through the ten bodhisattva levels. All of this takes place during the
second of the four yogas and the four “vajras,” and the second through fourth (some say
fifth) of the five “Supreme Enlightenments,” and the second of the six branches of the Crea-
tion Stage (¢ff NRC: 395b—396a).

Rebirth, the completed deity body, and the main practice of deity yoga

The yogi then vividly perceives that he is finally born outside into a purified mandalic
environment as a fully developed buddha, again identifying with this with buddha pride.*
Tsong Khapa explains the purified circumstances of this rebirth:

@420a ... Regarding what kind of body he has when he takes birth, he takes
birth as the body of a Lord Father-Mother Causal Vajradhira. The place where
birth is taken is [the environment] from the vajra wall up to the measureless
mansion with a seat — manifestly there, upon the center of the seat of the
measureless mansion. Regarding what kind of evolutionary action he has ac-
cumulated when he takes birth, [he takes birth] with the collection of the stores
[obtained through] prostrating, offering, and producing the spirit [of enlight-
enment] oriented toward a special field [viz. the refuge field] and through
keeping his vows.

Along with his birth all the other deities of the mandala are emanated and installed in their
relative positions. Then to complete this entire inhabitant mandala there are the first four of
“the components which complete the actual yoga,” namely the entering of the Intuition Be-
ing and the sealing, the making of offerings and praises, and the tasting of nectar. (¢f NRC:
421b—430a) The completed “gross” deity forms here are in fact still Bearific embodiments,

made entirely of light, and so on, although they serve to purify the bases from which the yogi

* Cf NRC: 418a and surrounding passages.
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might later manifest any pure Emanation Body. Thus, this phase purifies the life-between
and the gross body-mind, and it simulates the atrainment of a buddha’s Emanation Body.

Depending on which exegetical tradition is followed, these first four processes of
“completing the actual yoga” will comprise the third and at least a part of the fourth yoga
(NRC: 394a-b, 398a), the third and at least a part of the fourth “vajra” (NRC: 393b—394a),
possibly the fifth of the five “Supreme Enlightenments,” and the third through sixth of the
six branches of the Creation Stage. According to some traditions this will also comprise the
Supreme Mandala Triumph (and perhaps the Supreme Action Triumph) from among the
three Samadhis. (NRC: 393b, 396b—398b, 415a, 419b)

Finally, there are the remaining two of “the components which complete the actual
yoga,” namely meditating deity yoga, and mantra repetition (¢ff NRC: 421b—430a).>* The
phase called “meditating deity yoga” (“Main deity yoga” i1 the first column of Tzble 22) is
the main part of the entire sidhana. All the active phases of dissolving, creating, emanating,
blessing, and so on are complete, and now the yogi settles down to focus one-pointedly on
the complex, multidimensional display for as long as possible in order to develop vivid per-
ception and divine pride, as well as Quiescence and Insigh.

Throughout the NRC Tsong Khapa explains how the special objects of perception of
the Creation Stage serve to greatly enhance and accelerate the development of Quiescence,
Insight, and the integration of these two. These Creation Stage objects and techniques in-
volve various ways of meditating on subtle drops, and so on, during the three stages (gnas
skabs) of the Creation Stage. In two sections in particular (VRC: 385a-391a) he discusses
these techniques in great detail. The reader can review these many fascinating details in the
above mentioned sections in the translation in the Appendix. A summary observation re-

garding this special ability is as follows:

* Other systems end with Mandala Triumph and Action Triumph. C£ NRC: 396b-398b.
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@386b Therefore, if one holds the mind forcefully as a letter, subtle drop,
and so on, in the upper and lower doorways, or at the navel, or the heart, and
so on, the place of meditation (sgom sa % gnas) and the vital points of the objects
of visualization gradually create the conditions for the winds to abide within.
Thereby, even though it is mixed with many visualizations of analytic medirta-
tion, because the wind is gradually controlled meditation is able to quickly
block the ... [obstacles of] elation, and so on, and therefore it is different from
the ways of attaining samadhi explained in other treatises.

Other scholars within Tsong Khapa’s tradition have likewise highlighted these special
Creation Stage bencfits. For example, the Dalai Lama also notes the power of the special ob-
jects, body points, and techniques utilized in the Creation Stage:

--- [In the stage of generation of Highest Yoga Tantra even during the period
of achieving calm abiding one can engage in more and more intensive analysis
without harming the stability factor. This is due to special objects of observa-
tion - such as an entire mandala within a tiny drop — and special places of
meditation within the body — essential channel points. (Y7: 32-33)

And in his Ocean of Powers of the Creation Stage, Tsong Khapa's disciple Kaydrup describes
the power that these special objects and techniques have to develop Insight, comparing them
to the normal objects and techniques employed in exoteric practice:*®

That mind which ascertains intrinsic realitylessness while observing a circle of
deities as its object is a hundred times more powerful in its ability to function
as an antidote to the truth-habit than a similar mind ascertaining intrinsic real-
itylessness while observing at a sprout.

Finally, it can be noted that even the special objects of visualization and concentration
used in the three lower Tantras — though not as powerful as those of the Unexcelled Yoga
techniques — are likewise far more effective than any exoteric counterpart. The Dalai Lama

explains:

5 dmigs pa lha'i “khor lo la dmigs nas rang bzhin med pa nges pa'i blo de, myu gu la dmigs nas
rang bzhin med pa nges pa’i blo lta bu las bdan [*bden] ‘dzin &t gnyen por gro ba'i nus pa brgya
gyur gyis lhag pa yin pas / From Kaydrup’s bskyed rim dngos grub rgya mtsho, as cited in Ngag
dBang dPal |Dan’s gsang chen rgyud sde bzhi’i sa lam gyi rnam gzhag rgyud gzhung gsal byed
(ACIP S0196: 14b). Cp. Cozort: 28.
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(In the concentration of abiding in sound] you imagine a subtle moon at the
heart of your divine body. This is because the smaller the object is the easier it
is to eliminate scattering and excitement and the brighter the object is the eas-
ier it is to eliminate laxity.... These unusual objects of observation ... are for the
sake of achieving clear appearance and thereby avoiding laxity.... [T]he three
lower tantras have methods superior to those of the Perfection Vehicle for in-
ducing calm abiding. These are techniques such as the stopping of the breath
and the observation of a divine body, as well as subtler internal objects such as
fire and sound. These generate the capacity to quickly achieve calm abiding....

(YT: 31-32; brackets added)

Moreover, concentrating on the special objects of observation of the Creation Stage
does not only enhance the development of vivid perception, divine pride, Quiescence, and
Insight. Focusing on and identifying with the multiple arms, faces and so on, of the final,
completed embodiment during the main phase of a Creation Stage sddhana also serves to
open up the many levels of the yogi's subtle body-mind. Thus, the completed central deity
form might have three faces of black, red, and white, symbolizing the three luminance-
intuitions, among other things; it will have an array of arms (eight, sixteen, and so on) radi-
ating out from its upper torso, evocative of the multiple channels or “spokes” emanating out
of the subtle nerve-center (cakra, %hor lo) located ar the yogl's heart; it will have letters, eyes,
or other symbols located at various key points on its divine light-body, representing key
channel-access points; and so on. No aspect here will be “merely symbolic” in the sense of
being arbitrary; virtually every detail of the main deity, the consort, the other deities in the
mandala (with whom the yogi also identifies), the implements, the physical surroundings,
and so on, is explicitly linked to and evocative of some aspect of the yogl’s subtle or ex-
tremely subtle body-mind bases.

When the yogi finally grows weary of maintaining this sustained concentration there

are numerous methods recommended to “refresh” him so that he can return to even further
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meditation.* However, when (and only when) he is at last ready to end this main practice
he then moves on to mantra repetition.>”’

Finally, he dissolves the entire visualization back into himself,*® and he arises from the
sadhana having re-assumed his former two-armed gross body, now conceived of as a purified
Emanation Body. Between s@dbhana sessions he then cultivates an extraordinary conception/

perception as he engages in his life activities.
How Vivid Pure Perception is Made Real

Creation Stage artificial transformation vs. Perfection Stage actual transformation

Although the Creation Stage yogas described above do indeed represent and connect to
the underlying realities of the subtler bases, it is clearly acknowledged that these yogas are
just mental creations or mere designation (blos bskyed cing brtags pa tsam), only “symbolic,”
and thus “artificial” (bcos ma). It is only the advanced yogas of the Perfection Stage that can
work directly with the subtle bases, making them “fit for action” (las su rung ba) to develop
into an actual divine illusion body that will ultimately become a buddha’s Beatific Body.
Thus, the “deities” created on the two Stages are different in this essencial way. Tsong Khapa
explains:

@370a ... Both of the Stages, each relying on its various methodologies
within its own context, are indeed similar in causing one to become perfected
as a divine body; however, they are dissimilar in the way they do this.

¢ CF, for example, Durjayacandra’s suggestion cited at NRC: 429b, and compare the Dalai
Lama’s comments at YT: 25-26. Cf also the section on “The rite for fortifying the body” at
NRC: 430a-b.

* Tsong Khapa is quite critical of the common tendency to rush past this central part and
on to mantra repetition (¢’ Y7: 139 and many other places throughout the NRC). For a
detailed discussion of mantra repetition, including many of the methods, visualizations,
meanings, rosary substances, and so forth, ¢f NRC: 4252—429b.

¥ Regarding the request for the deities of the mandala to “depart,” Tsong Khapa explains
that “this is a request to depart which entails thar the mandala deities gather back into the
Lord, not that they go elsewhere.” (NRC: 430b)
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Thus, in the Creation Stage one perfects oneself as a divine body through the
methods of [visualizing] vowel and consonant letters, and moon and sun com-
ing from those, and seed letters, and hand implements, and so on (ultimately
arising as a divine body]; being mental creation, this is just designation.

In the Perfection Stage, through the force of making fit for action (ks su rung
ba'i mthus) the [actual] referents (don) of what were [merely] symbolized [in the
Creation Stage] by vowel and consonant letters, moon and sun, and so on —
fe.g.,] the white and red spirits of enlightenment @370b and the winds — and
by the power of actualizing the three wisdoms of luminance, radiance, and
imminence, one arises from mere wind-mind as an (actual] illusory divine
body; and thus this is perfection as a divine body without mental designation
or artifice.

However, due to the similarity in form between the symbolism and the actual referents
of that symbolism — that is, between the designative signs and the bases of designation — the
symbolism of the Creation Stage is not arbitrary. Rather, the artificial forms of the Creation
Stage have the capacity to resonate with, activate, and begin to shape and transform the non-
artificial (bcos min) or “natural” (mal ma) processes of the subtle body. According to Tsong
Khapa and his sources, this ability to prepare the way for the natural yogas of the Perfection
Stage is unique to the yogas of the Creation Stage. Thus, connecting with the observation
that Creation Stage deity yoga is distinguished from the deity yogas of the lower Tantras on
account of its ability to simulate the three berweens, the symbols and artificial yogas of the
Creation Stage are likewise distinguished for their ability to prepare the subtle body-mind for
the actual yogas of the Perfection Stage:

@371b ... [Rlegarding deity-creation yoga — although [all classes of Tantra]
are similar insofar as they include the creation of a deity body from methods
such as letters and hand implements and moon, and so on, still, from che
perspective of those methods, the ability to set up (sgrig) the distinctive relative
circumstances (rzen ‘brel khyad par can) which ripen one’s continuum for the
development of the yogas of dummo and the drop, which are the signified
meanings of all of those things [letters, implements, moons, and so on], [that
ability] does not exist in the [Tantras which are] not Unexcelled. Such a thing
[which so ripens] is spoken of as Creation Stage; thus, it is the case that the
lower Tantras do not have Creation Stage....

Thus, Creation Stage vivid perceptions are able to “get a handle on” the Perfection Stage lev-

cls of body-mind in a way that other deity yoga vivid perceptions can not. They do this be-
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cause their signifiers (letters, implements, moons, and so on) directly link to their signified
referents (subtle minds, drops, and so on) through a relationship of “distinctive relative cir-
cumstances” (rten ‘brel khyad par can) which activates the ripening of those signified refer-
ents.

Now many have noted that the symbols used in the three lower Tantras, as well as the
ritual sequence engaged in their sadbanas (involving an unfolding from emptiness to moons,
letters, implements, and so on) are very similar to those of the Unexcelled Yoga Tantras. For
example, after describing the process of evolving through the six deities in an Action Tantra
sddhana, Kaydrup says, “Those [deities] are what are asserted to be created by the five
Supreme Enlightenments in the higher Tantras.”* Likewise, after citing a passage from the
Vairocanabhisambodhi Tantra (a Performance Tantra) which connects “pure bodies” with the
yoga without signs and “impure bodies” with the yoga with signs, Tsong Khapa notes that:**
“[Candrakirti’s] Brilliant Lamp explains that this passage indicates the deity bodies of the two
Stages [of Unexcelled Yoga Tantra].” Thus we may wonder whether or not these lower
Tantras might not be able to activate the subtle body-mind bases as well. The answer given
by the Dalai here is quite intriguing. He elaborates on the above cited passage from the
Vairocanibhisambodhi Tantra as follows:

(Tlhe Vajrapani Initiation [a Performance Tantra] ... [presents a teaching] like
the teaching of the union of illusory body and clear light in the Guhyasamaja
... [a Highest Yoga Tantra].... Though the Vajrapani Initiation, being a Per-

" de rnams ni rgyud sde gong ma’i mngon byang Ingas bskyed kyi dod do/ Tibetan here based on
mKhas grub rfe’s: 162. See p. 163 for Wayman and Lessing’s translation. See also their note
16 to those pages for a clear one-to-one comparison between the six deities and the five
Supreme Enlightenments. In short, deity yoga sddhana practice of the three lower Tantras
involves a process of development from emptiness, or oneself as an “ultimate deity,” through
four intermediate steps or “deities,” culminating in oneself as the sixth deity, the completed
“sign deity.”

P sgron gal las kyang lung dis rim pa gnyis kyi lha'i sku bstan par bshad do, , (NRC: 89a.1-2)
Cp. YT: 186. Cf also mKhas Grub rfe’s: 206, note 6, where the same passage is cited and ad-
dressed.
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formance Tantra, cannot explicitly set forth such a union, which is found only
in Highest Yoga Tantra, it can be said that what it is getting at is the union of
illusory body and clear light.

... [I]t can be said that the doctrine of the bodies of the two stages is hidden in
the Vairochanabhisambodhi, not in the sense of being taught non-manifestly
but in the sense of being hidden without in the least being taught. Since from
among the two types of hidden meanings it is this latter, the words of the
Vairochanabhisambodhi do not either explicitly or implicitly indicate these top-
ics, but it still can be said that they are getting at the bodies of the two stages.
(HHDL, YT: 13)

This notion that the language and yogas of this Performance Tantra are somehow “get-
ting at” the goal of Unexcelled Yoga Tantra in some “hidden” way which can not even be said
to be an “implicit” indication is very intriguing. Somewhat later the Dalai Lama goes even
further and states that this Performance Tantra can even be “cited as a source for the two
bodies in Highest yoga Tantra.” (¥7: 38) Although it is clear thar the tradition does not
maintain that the three lower Tantras teach or can activate the subtle bases, the above answer
suggests that practice of the lower Tantras might in a sense “mature” the practitioner for the
higher practices of the Creation Stage, the practice of which in turn will further “mature” the

practitioner for the real development of the subtle bases in the Perfection Stage.*”!

The Need for the Creation Stage

Now if the three lower Tantras can only “get at” the subtle bases of purification, and if
even the Creation Stage of Unexcelled Yoga Tantra can at best only artificially simulate these
bases, and if indeed therefore the Perfection Stage alone can directly utilize and transform
these bases, it is natural to wonder why one should not simply bypass these other yogas and
jump straight into the Perfection Stage practices. Based on Tsong Khapa's writings it is evi-

dent that there were indeed many who — overly eager to practice the profound and exciting

Tt should also be noted that such a pragmatic hermeneutic which presents these Tantric
systems as such a continuum counters the views of scholars such as Snellgrove (Indo-Tibetan
Buddhism) who contend that the Unexcelled Yoga Tantra are only later “inventions” and are
somehow ‘less Buddhist.’
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yogas of the Perfection Stage — were doing just this. Upon wider review it would appear that
— like the Hva Shang position — the tendency for this kind of over-enthusiasm for the Per-
fection Stage is a universal, perennial one. For example, Tsong Khapa notes that precisely this
type of short-sighted over-enthusiasm is recorded as an objection right in the root text of the
Hevajra Tantra:

@360b -..The second chapter of the latter section of the [Hevajra Tantra in]
Two Sections (brtag gnyis)** says:

[Vajragarbha said:]

Regarding this yoga of the Perfection Stage

Of which the bliss is called Great Bliss —

Lacking [such] Perfection (Stage] meditation
What is the use of Creation [Stage meditation]?*%?

Tsong Khapa then cites the answer given in the Tantra:

The Bhagavan said:

Hey! Great bodhisattva! Through the force of your faith [in the Perfec-
tion Stage]
You have lost sight of this [important Creation Stage]!?*

2 The following quote is from II, 2, 33-36 (book II, chapter 2, verses 33-36). For the
Sanskrit, see this passage in the VRC translation in the Appendix (cf also Farrow and
Menon, pp. 164-166).

P utpartyd ki prayojanam (bskyed pa yis ni ci zhig tshal) - MW (p. 688) explains that “X
kint prayojanam” with X in the instrumental (as here) means “what is the use or need
of/necessity for X.” Krsnacirya's 9th c. Yogaratnamali commentary explains that Vajragarbha
is raising the doubt that Creation Stage may be of no real use:

The import is: What is the purpose of actualizing the Great Bliss through long
drawn-out emanations of Mandala Circles when one who directs all his
attention through the Great Bliss accomplishes? Vajragarbha is exposing the
difficulty in understanding the utility of the Process of Generation. (Farrow &
Menon, p. 165).

4 nasto yant (rab tu nyams). Ske. nasto (MW 532) or Tib. nyams (Das, 476~77) can mean
‘lost, damaged, wasted, deprived of, lost sight of,” etc. So nasto yarm means “this is lost,
wasted, lost sight of,” and so on. The interpretation of the subject, “this” (note the “this”
layam = di] is absent in the Tibetan), as being the Creation Stage (given by the bracketed
words), is Tsong Khapa's (see below). Farrow & Menon'’s translation, based on Krsnacirya’s
commentary, is very different:

(Contd...)
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If the body did not exist, where would there be bliss?

It would not be possible to speak about bliss [without the body].
With the relationship of pervaded and pervader

Living beings are pervaded by bliss.”*®

Just as a scent based on a flower

Would not be sensed if the flower did not exist,
So if form, and so on, did not exist

Bliss likewise would not be experienced.

In that [passage, Vajragarbha] formulates the argument: “The beginner has no
need for a Creation Stage meditation which lacks a Perfection Stage meditation,
because the goal (don) which is the orgasmic Great Bliss is [to be obtained
through] the yoga of the Perfection Stage.” [The Buddha] answers: “ Through the
force of your faith in the Perfection Stage, you have lost sight of the Creation
Stage!” ~ and he establishes that both Creation and Perfection, like a flower and
@361a its scent, are the support and the supported [respectively].

Moreover, [at the time of Fruition] the mind’s (thugs) entrance into the That-
ness of phenomena is achieved through the Perfection Stage, and the body’s
(lus) abiding in the Form Body (gzugs kyi sku) is achieved through the Creation
Stage; [thus] intending thar the body is the support of the mind, [the Buddha]
spoke [in terms of] support and supported. Moreover, at the time of the Path
there is also support and supported like that.

Thus, from this perspective one can not bypass the Creation Stage practices and jump

into the Perfection Stage practices for the simple reason that this would entail eschewing the

Bhagavin said: O Great Bodhisattva, it is said that this difficulty is removed by
the strength of conviction.

(Krsnacirya's commentary:] nastah (removed): The difficulty in understand-
ing the utility of the Process of Generation is removed by the strength of
conviction.

Krsnacirya thus takes the ayan in ayam nastah as referring to the ‘difficulty’ (in understand-
ing the utility of the Creation Stage). Thus, he has the Buddha simply saying that “your
confusion about the need for the Creation Stage will be removed through faith.” This is not a
very satisfactory answer. Tsong Khapa's interpretation (see below) seems much better, espe-
cially in the context of the next verse. He interprets the implied subject (that to which the
missing i would refer) as being the Creation Stage, paraphrasing rab tu nyams as bskyed rim
las nyams, “you are deprived of the Creation Stage.”

3 Farrow & Menon’s translation of the last two padas is quite loose: “The world is pervaded
by bliss, the world and bliss being mutually dependent.”
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subtle body while only trying to develop the subtle mind. As we have discussed above, this is
not possible because at the subtlest levels the energy-wind-body and the Clear Light mind are
nondually integrated, with the energy-wind serving as the support for the mind. As the Bha-
gavan expresses it here in the Hevajra Tantra, the bliss-body is the basis of the mind; one
simply can not have (or develop) one without the other.

Tsong Khapa himself later raises this objection again in terms of the artificiality of the
Creation Stage. Having stated that the Creation Stage does not produce an actual wisdom
body and that only the Perfection Stage can do so, an objector says:

- If that is the case, then one should create the divine body only through the
methods of the Perfection Stage such as the yogas of winds and drops which are
the import of what is symbolized by letters, and so on; @371a so what is the
point of artifice which creates a divine body through the methods of letters,
hand implements, moon, sun, and so on?

Tsong Khapa then gives an important practical answer:

@371a ... That is not so. Without having become accustomed to the artificial
methods one will be unable to perfect the non-artificial methods, and thus,
also, without having become accustomed to what arises Sfrom the artificial
methods one will be unable to actualize what arises from the non-artificial
methods. Thinking of that, as previously cited, [Aryadeva) used the example of
a boat: .... This [example] @371b shows both that it is necessary to go to the
end of the Creation Stage and that the Creation Stage alone is nor sufficient.

Thus, with the above answers to these objections we can see that not only can the
Creation Stage yogas function to prepare the subter bases for the Perfection Stage yogas,
more importantly these subtler bases musz be so prepared in order for the Perfection Stage
yogas to be able to work the way they are intended. Indeed, Tsong Khapa’s emphasis on link-
ing “what arises from” the Creation Stage practices to “whar arises from” the Perfection Stage
practices is very significant here, for it suggests the dangerous possibility 7oz that practicing
Perfection Stage yogas without the preparation of the Creation Stage will produce no result
but rather that it might produce something deceptively /ike a Perfection Stage result. This
then would raise concerns similar to those we discussed earlier in the context of elaborating

the various types of nirvana simulacra experiences that can be cultivated. Tsong Khapa



VII: The Creation Stage Transformation of the Body-Mind 338

sounds precisely this type of cautionary note when he says, “The Perfection Stage can be
produced in a continuum that has been developed through the Creation Stage, but in one
not developed by that, although a few parts of the Perfection Stage may be produced, a
Perfection Stage capable of traversing the path will not be produced.” (VRC: 372b) Later on
he further elaborates the danger:

@374a ... [Olne can see that this sequence of the path is extremely important
— because if one errs (phyugs) by not grasping this well, then no mater how
much one exerts oneself one will definitely not generate anything, or else one
might experience something /ike that [Perfection Stage experience] which is not
the acrual [Petfection Stage experience), but one will be confused and will waste
one’s time....

In general, there seem to be two [types of] Perfection Stage, one which begin-
ners are 7ot able to meditate and one which they are able to meditate. Regard-
ing the latter, even though they have not stabilized the Creation Stage, if they
meditate [on the Perfection Stage] it is nor the case that they can not produce
some conformative/virtual/simulated qualities (rjes mzhun pa’i yon tan); none-
theless, they will not produce [qualities] like those produced in those who did
develop their continuum through the first Stage. Therefore, getring rid of the
firse Stage it appears that they can produce simulated qualities of the energies,
tummo, and so on, @374b but it is not acceptable if they mix those all up
(@ril) and err with respect to the key points of the path.

Thus, raking all of the above arguments together, w