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Abstract: The "middle way" (madhyamâ pratipad) is a concept of great significance
in Buddhism. For Mahäyäna philosophers, the concept of the middle way free from
the two extremes of superimposition (samäropa) and denial (apavâda) has onto-

logical import. In the history of the development of Mahäyäna thought, we also see a

tendency to work out a dimension of the middle way related to yogis' spiritual
cultivation and to combine it with the middle way's ontological aspect. The eighth-

century Mädhyamika thinker Kamalasîla is one whose theory of the middle way has

a close connection with his theory of spiritual cultivation. The purpose of this paper is

to explore Kamalasïla's view on the relationship between (1) the middle way that lies

between the two extremes of superimposition and denial, and (2) his theory of

spiritual cultivation. I first clarify Kamalasïla's definition of the two extremes of

superimposition and denial by examining his Madhyamakäloka and Madhyama-

kâlamkârapanjikû. Based on the knowledge thus gained, I then delve into the
fourteenth chapter of the Avikalpapravesadhâranïtïkâ, a text where Kamalasîla clearly
reveals his take on the relationship between yogi's meditative examination and the
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middle way of the two extremes of superimposition and denial. My conclusion is that
for Kamalasila, meditative examination from the perspective of Madhyamaka

ontology is the means to abandon the two extremes of superimposition and denial.

Moreover, the middle way itself consists in the attainment of non-conceptual
gnosis (nirvikalpajnäna) and the awareness obtained subsequently to that

(prsthalabdhajnäna), both of which result from such meditative examination.

Keywords: Kamalasila; Avikalpapravesadhäranltlkä; madhyamä pratipad;
Madhyamaka; meditation

1 Introduction

The "middle way" (madhyamä pratipad) is a concept of great significance in
Buddhism. Beginning with Nägärjuna (fl. second century), the founder of the Madhyamaka

school of thought, the middle way is treated in connection with theories

regarding the reality of the world; in other words, for Mahäyäna philosophers, the

concept of the middle way has ontological import. In the history of the development
of Mahäyäna thought, we also see a tendency to work out a dimension of the middle

way related to yogis' spiritual cultivation and to combine it with the middle way's
ontological aspect. For example, in his commentary on verses 5.23-26 of the Mad-

hyäntavibhäga, the Yogäcära philosopher Vasubandhu (fl. fourth century) equates

non-conceptual gnosis (nirvikalpajnäna) with the middle way that lies between the

two extremes of superimposition (samâropa) and denial (apaväda)} In Yogäcära
theories of Buddhist spiritual training, non-conceptual gnosis — that is, cognition
free of all conceptual constructions (vikalpa) including that of the duality of subject

(grdhaka) and object (grahya) — is the supramundane awareness where true reality
is directly realized, and thus what yogis should strive for.2 The eighth-century

1 MVBh p. 70,11-12. According to this explanation, verses 5.23-26 of the Madhyäntavibhäga are

expositions of the Ratnakütasütra's teaching ofthe middle way. The part of the Ratnakütasütra on the

middle way is found in sections 52-63 of von Stäel-Holstein's 1926 edition of the Kàsyapaparivarta.
After Vasubandhu, a tradition of commenting on the middle way in this Sütra as non-conceptual

gnosis was established, as a commentary on the Kàsyapaparivarta ascribed by the Chinese Buddhist

tradition to the sixth-century Yogäcära thinker Sthiramati shows: (Da baojijing lun, T.1523,26.216cl9-

20) M,
2 For the Yogäcära classification of non-conceptual gnosis as supramundane (lokottara) cognition and as

an awareness free of the conceptual construction of subject and object, see, for instance, verse 14.28 of the

Mahcyânasûtràlamkâra and Vasubandhu's comment thereon (MSABh p. 93,24-94,4). Of the treatises

attributed by the Buddhist tradition to Maitreya and Asanga, the section in the Dharmadharmatävibhäga

on non-conceptual gnosis and the eighth chapter of the Mahäyänasamgraha are the two texts which deal
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Mädhyamika scholar monk Kamalaslla (ca. 740-795), whose thought was also deeply
influenced by Yogäcära ideas, is another Indian Buddhist thinker who viewed yogis'

spiritual cultivation and the middle way that lies between the two extremes of

superimposition and denial as being related. Kamalaslla makes this point particularly

clear in a text dealing with meditation and cognition resulting from meditation
that has not gained much attention from modern scholarship, specifically, the
fourteenth chapter of his Avikalpapravesadhâramtïkâ (hereafter APDhT), a

commentary on the Yogäcära-inspired Mahäyäna sûtra entitled Avikalpapravesadhâranï
(hereafter APDh).3

According to Tanji,4 the two terms samäropa and apaväda — which I translate

throughout this paper respectively as "superimposition" and "denial" — are used

together as referring to a pair of extremes for the first time in the Yogäcära textual
tradition.5 Vasubandhu defines them in his comment on verse 11.23 of the Mahäyü-
nasüträlamkära as follows: "For having known the nonexistence of what is not
existent, one does not commit superimposition; having known the existence of what
is existent, one does not commit denial."6 This definition amounts to saying that
when one erroneously takes what is not existent as existent, one commits super-
imposition by conceptually reifying the unreal;7 and that when one erroneously
takes what is existent as nonexistent, one commits denial by denying its existence.

After Vasubandhu, the two terms in this sense were adopted not only by Yogäcara

with the idea of non-conceptual gnosis in a systematic manner. For a discussion of the former, see Mathes

1996; for the latter, see Arnold 2003. Cf. also Hakamaya 1985.

3 According to Matsuda (1996b: 89-90), who edited the Gilgit and Nepal Sanskrit manuscripts of the
APDh and produced a Japanese translation, the APDh was composed under the influence of Asanga

and Vasubandhu's Yogäcära thought. The earliest known quotation from it is found in Sthiramati's (fl.

sixth century) Trimsikävijnaptibhä$ya. The close textual relationship between the APDh and the

Yogäcära treatise Dharmadharmatävibhäga, ascribed by the Tibetan Buddhist tradition to Maitreya,
has been noted and discussed in Matsuda 1996a and Mathes 2005:12-13. Kamalasïla's APDhT is a

complete commentary on the APDh. The Sanskrit manuscript of the APDhT is lost; this work survives

only in its Tibetan translation and is preserved in the Bstan 'gyur under the title 'Phags pa mam par
mi rtog par 'jug pa'i gzungs kyi rgya cher 'grel pa. Throughout this paper, I will use the abbreviation
APDhT to refer to this Tibetan translation. Moreover, for brevity's sake, 1 am not attaching an asterisk

to the reconstructed Sanskrit title of works originally written in Sanskrit but now extant only in
translation.
4 Tanji 2000.

5 In the same paper (2000), Tanji points out that samäropa and apaväda also appear in the Lahka-

vatarasütra. However, apaväda there simply means the negative effect of samäropa.
6 MSABh p. 60,20-22: abhävasya hy abhävatvam viditvä samäropam na karoti/bhävasya bhävatvam

viditväpavädam na karoti/. If not specifically stated, all translations given in this paper are my own.
7 The act of reifying a unreal thing is often also an act of superimposing that thing as being ultimately
existent on another thing. For instance, as Tanji points out (Tanji 2000:348), in the Yogäcära system of
thought, samäropa can mean superimposing the object on cognition.
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thinkers but also Mädhyamika philosophers to refer to two extreme views regarding
the reality of the world that are to be abandoned. For example, in accordance with his

Yogäcära position, Sthiramati used samäropa and apavâda to refer respectively to

the view ofunreal conceptualized things as existent and the denial of the existence of
cognition.8 In contrast, Mädhyamika philosophers such as Bhäviveka (fl. sixth

century) and Kamalaslla considered samäropa and apavâda from the perspective of

Madhyamaka ontology.9 These different understandings as to which view is samäropa
and which is apavâda were a point of contention among Yogäcäras and Mädhyamikas

as can been seen in (among others) Bhäviveka's Madhyamakahrdayakärikä and

the auto-commentary Tarkajvûlâ,10 his PrajMpradïpa,11 and Kamalasila's Mad-

hyamakâloka.12 Given this background, Kamalasila's way of relating his theory of
the middle way between the two extremes of samäropa and apavâda to yogis'

spiritual practice in the fourteenth chapter of the APDhT is, in my view, of particular
importance in terms of the intellectual history of Indian Buddhism, for it presents a

Madhyamaka response to the question of the relationship between yogis' spiritual
training and the middle way that is free from the two extremes of samäropa and

apavâda.

Basing myself on the fourteenth chapter of the APDhT, the purpose of this paper
is to explore Kamalasila's view on the relationship between (1) the middle way that
lies between the two extremes of superimposition and denial, and (2) his theory of

8 See Sthiramati's Trimsikävijnaptibhäsya p. 110,4-7: tasmäd adhyäropitarüpatväd vikalpasyä-
lambanam asad iti prattipattavyam / anena tâvat samäropäntam parihrtyäpavadäntaparijiMr$ayä
äha/tenedam sarvam vijnaptimätrakam iti / ("Therefore, the following should be known: 'Because

conceptual constructs have [nothing but] a superimposed form, the object-support [of cognition,
which is a conceptual construct], does not exist.' After having refuted the extreme of superimposition
in this manner, intending to refute the extreme of denial, [the author Vasubandhu] says 'All is mere

cognition.'") This statement shows that for Sthiramati, to take the object-support of cognition that is a

conceptual construct as existent is samäropa, and to take cognition as nonexistent is apavada. Cf. also

Azami 2006 that deals with the relationship between the ideas of samäropa and apavada and the

Yogäcära theory of three natures (svabhäva) in the Samdhinirmocanasûtra, the Yogäcärabhümi, the

Madhyäntavibhäga, the Mahäyänasüträlamkära, and the Mahäyänasamgraha.
9 For a discussion ofBhäviveka's use of the two terms ofsamäropa and apavâda and its implications,
see Eckel 1985; 2008:68. Kamalasila's view on samäropa and apavada is the subject ofsection 2 of this

paper. It is worth mentioning that another two important Indian Mädhyamika thinkers, Candrakirti
and Jnänagarbha, also adopted the two terms and used them in a Madhyamaka manner. For a

discussion of Candrakirti's use in his Prasannapadä, see Tanji 2000: 352ff. For a brief account of
Jfiänagarbha's in his Satyadvayavibhangavrtti, see Eckel 1992: 36-37.

10 See Eckel 2008: 213ff.

11 See Eckel 1985.

12 See the part of the Madhyamakäloka edited and translated in Keira 2016, where Kamalaslla

refutes the Yogäcära theory concerning the reality of the world by charging it with falling into the two

extremes of samäropa and apavâda.



spiritual cultivation. This paper will first deal with how Kamalasila defines super-
imposition and denial and the middle way. Materials to be examined include

passages from the section of his Madhyamakaloka on two realities (satyadvaya), and

from his Madhyamakälamkärapanjikä, a commentary on his teacher Sântaraksita's

(ca. 725-788) Madhyamakälamkära, including the auto-commentary. I will then

provide an account of the teachings of the APDh which form the background of the

fourteenth chapter of the APDhT. After this, I will look at the fourteenth chapter of
the APDhT. My discussion of this chapter will also be based on knowledge concerning
Kamalaslla's theory of meditative cultivation gained from his Bhävanäkramas.

2 Kamalaslla's Ontology and His Definition of the
Middle Way

The basic structure of Kamalaslla's ontology is his theory of two realities. A Mäd-

hyamika philosopher, Kamalasila upholds the belief that Madhyamaka's
fundamental doctrine — that everything is without intrinsic nature (nihsvabhava) —
describes the ultimate reality (paramdrthasatya). In Kamalaslla's view then,

ultimately nothing exists as a real entity. But, like other Mädhyamika philosophers, he

also holds that dependently originated things — namely things arising in dependence

on causes and having causal efficacy (arthakriyâ) — exist as customary reality
(samvrti). According to him, "What is without a cause in the customary [world] does

not arise even in the customary [world], like a [completely nonexistent] hare's horn
and the like. But what has a cause does arise, even though from the ultimate point
of view, it is false, like illusions and reflections and so on."13 In other words,

dependently originated things are customarily real, though owing to their lack of

intrinsic nature, they are ultimately unreal. Moreover, in Kamalaslla's view, they
are fine in the form in which they appear as long as they are not critically
investigated (*avicäraramaniyalavicäritaramamya) from the ultimate perspective.14 In

13 BhK I p. 218,22-25: [...]yasya samvrtyâpi käranam nâsti sa samvrtyâpi notpadyate /yathä s'asa-

visänädi /yasya tu vidyate sa paramârthato 'llko 'pi samutpadyate eva /yathà mâyâpratibimbâdi /.

This statement is also found in a section of the Madhyamakaloka where Kamalasila argues for the

customary existence ofphenomena (dharma) that arise dependently (see Keira 2004:106-107), and in
the APDhT (D139al-2/P166a5-6).

14 Kamalasila obviously holds the same view as his teacher Sântarakçita who expresses this view in
verse 64 of the Madhyamakälamkära (hereafter MA=Ichigö 1985). Säntaraksita states that customary
reality (samvrti) is in essence (1) that which is fine as long as it is not critically investigated; (2) that
which is characterized by arising and destruction; and (3) that which has causal efficacy (MA 64: ma

brtags gcig pu nyams dga' ih.in.gH skye dang 'jig pa'i chos can pa // don byed pa dag nus mams kyi II
rang bzhin kun rdzob payin rtogs/D- As Ichigo has pointed out (Ichigo 2016:171-174 and 183-187),
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the Madhyamakâloka, Kamalasîla makes this point clear in his definition of *sâmvrta

("customary"), a word he uses to refer to customary entities:

Because of being produced by [erroneous cognition], all entities that are made manifest by it
[i.e., erroneous cognition], and are [ultimately] false, are said to be merely customary. Moreover,

[erroneous cognition], arising due to the maturation of erroneous latent inclination
("vasanä) since beginningless time, makes manifest [ultimately false entities] to all sentient

beings as if [they] really [possessed] an intrinsic nature of existence. Therefore, all entities that

are [with] the false nature owing to thinking activities of [erroneous cognitions] are stated to be

just customarily existent (*samvrtisat). On one hand, they do not really [possess] an intrinsic
nature of existence, for like appearances (*pratibhasa), they are not truly real. On the other

hand, they are not absolutely nonexistent — like a hare's horn — for they appear in a fine form
as long as they are not critically investigated.13

This statement also shows another important aspect of Kamalaslla's ontology
according to which the appearance of customary entities is due to the working of
erroneous cognition (*bhrantabuddhi). Erroneous cognition then is the ground of
their appearance. Kamalasîla defines it as customary reality (samvrti). In the

sentences of the Madhyamakâloka immediately preceding the just-quoted statement

on *sâmvrta, Kamalasîla states the following:

Sântaraksita (as well as Kamalasîla) follow Jnänagarbha in the definition of customary reality. For a

detailed discussion of verse 64 of the Madhyamakälamkära and the source and influence of the

threefold characterization of customary reality therein, cf. also Eltschinger's paper in the current

journal issue.

15 MÄ D228bl-4/P254a4-8: de las byung ba'i phyir des nye bar bstan pa'i dngos pobrdzunpa thams cad

ni kun rdzob pa kho na'o (na'o D: na P) zhes bya'o // deyang thog ma med pa'i 'khrul pa'i bag chags

yongs su sminpa'i dbanggis byung la/des kyang srog (srogP: grogD) chags thams cad layangdagpar
dngos po'i ngo bo (ngo bo D: btagP) nyid Ita bur nye bar ston par 'gyur te/de'i phyir de daggi bsam pa'i
dbanggis dngos po brdzun pa'i ngo bo thams cad ni kun rdzob tuyod pa kho na'o zhes bya'o//'di dag

yang dagpar dngos po'i ngo bo nyid kyang may in te (te D: ste P)/ji Itar snang bade kho na nyid may in

pa'i phyir ro//ri bonggi rwa bzhin du gtan medpa'i ngo bo nyid kyang mayin te/ma brtags na dga'ba'i
mam (mam P: dam D) par snang ba'i phyir ro//. For the statement "de'i phyir de daggi bsam pa'i dbang

gis dngos po brdzun pa'i ngo bo thams cad ni kun rdzob tuyod pa kho na'o zhes bya'o," see also MAP p.

197,4-6: 'khrul ba'i blo'i bsam pa'i dbanggis brtags pa'i bdagnyid du gnas pa'i phyir de layod pa ni kun

rdzobyin no//. Cf. also Hitomi 2005:26-27. Abhayäkaragupta's Munimatâlamkâra contains excerpts
from the section of the Madhyamakâloka on customary reality. According to Kanö and Li's Sanskrit

edition (2017:11), the passage corresponding to the above quotation reads: tadbhavatväd vä sarva

etadupadarsitä vyalikä bhâvâh sämvrtä ucyante / sä cänädivibhramaväsanäparipäkavasäd asato

bhävato bhävän sata ivopadarsayanty upajâyate sarvaprànabhrtâm yatas tasmäd abhipräyavasät
sarva evälikarüpä bhäväh samvrtisanta ucyante / na punar e$äm bhävato bhävarüpatvam, yathäp-
ratibhäsam atattvät / näpi sasavisänavad atyantäbhävarüpatä, avicâraramanlyâkârena pratibhä-
sanät//.
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Erroneous cognition that superimposes a form opposite to the [true state of entities] upon
entities actually devoid of intrinsic nature is called "customary [reality]," because it works as if
true reality (*tattva) were concealed, [i.e.,] covered, [beneath] it or by it.16

A few lines later, he elaborates further on his view on customary reality:

To explain: The nature superimposed on all entities by cognitions endowed with a false image,
and which is like the nature ascribed to illusory men and the like by people with erroneous

cognition, is called customary reality. [In contrast,] the nature of all entities thoroughly
ascertained [by means of] correct valid knowledge, and which is like the nature ascribed to

exactly the [same] illusory men and so on by those with non-erroneous cognition, is the ultimate
reality.17

From these excerpts from the Madhyamakäloka, it is reasonable to infer the

following: In Kamalasïla's view, although dependently originated entities are

without intrinsic nature and thus do not possess absolute reality, they do have a

customary nature of existence. This customary nature is superimposed by erroneous

cognition. In other words, dependently originated entities are in essence nothing
other than erroneous cognitions. Nevertheless, they appear to ordinary people as if
they had their own intrinsic nature. Kamalasïla's explanation in his Madhya-

makâlamkûrapanjikâ oî*sâmvrta, according to which customary entities exist in the

form of having a nature imputed to them owing to thinking activities of erroneous

16 MÄ D228a7-bl/P254a2-3: dngos poyang dag par (par P: pa D) ngo bo nyid med pa dag layang de las

bzlogpa'i mam par sgro 'dogs par (parD: om. P) 'khrul pa'i blogangyin pa de ni kun rdzob ces bya ste/
'di 'am 'dis de kho na nyid kun tu sgrib pa Ita bur byed 'gegs pa ita bur byedpa'i phyir roll. The part in
the Munimatälamkära corresponding to this statement reads: (Kanö and Li 2017:11) nihsvabhâvesv

api bhävato bhävesuyä viparitäkärädhyäropini bhräntä buddhih (buddhih em.: buddih Kanö and Li
2017) sä samvrtir ucyate / samvriyate cchädyata iväsyäm anayä vä tattvam iti krtvä/. Cf. also Hitomi
2005: 26. A similar expression of this definition of samvrti in Kamalasïla's works is also found in his

comment on verse 63 of the Madhyamakälamkära. See MAP p. 197,3-4: 'khrul ba'i bios dngos po'i de

kho na nyid bsgribs pas bio 'khrul ba thams cad ni kun rdzobyin no//("Because true reality of entities

is concealed by erroneous cognition, all erroneous cognitions are customary reality").
17 MÄ D229al-3/P254b7-255al: 'di Itar sgyu ma'i skyes bu la sogs pa la 'khrul pa'i mam par shes pa
dang Idan pa'i mi daggisgzhag (gzhagD: bzhagP) pa'i ngo boji Ita ba de (de D: om. P) bzhin du dngos

po thams cad layang brdzun pa'i rnam pa can gyi shes pas sgro btags pa'i ngo bo gangyin pa de ni

kun rdzob kyi bden pa'o zhes tha snyad (snyad D: snyad la P) gdags la/sgyu ma'i skyes bu la sogs pa
de nyid la rnam par shes pa ma 'khrul pa can dag gis gzhag (gzhagD: bzhagP) pa'i ngo bo ji Ita ba de

bzhin du dngos po thams cad layang dagpa'i tshad mayongs su gtan la phab pa'i ngo bo gangyin pa
de ni don dam pa'i bden payin no//. Cf. MMÄ (Kanö and Li 2017:11-12) tathd hi mäyäpurusädauyad
bhräntajnänasamamgibhir narair avasthäpitam rüpam, tadvat sarvapadärthesu yad alikäkär-

ajhänasamäropitam tat samvrtisatyam iti vyavahriyate/ tatraiva ca mäyäpurusädauyathänupa-

plutavijnänair avasthäpitam rüpam tadvat sarvapadärthänäm yat samyakpramänapariniscitam

rüpam tat paramärthasatyam //.
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cognition, also supports this inference.18 Moreover, this is in accord with Kamalaslla's

adherence to the Yogäcära theory ofmere-cognition as a step leading to Madhyamaka's
fundamental doctrine of the absence of intrinsic nature in everything.19

Kamalaslla's theory of customary reality and customary entities can be said to be

a combination of the Yogäcära theory of mere-cognition and the Madhyamaka
position on dependently originated entities.20 With this combination, Kamalaslla

asserts the customary reality of dependently originated entities by defining them as

appearances of erroneous cognition, while at the same time upholding the

Madhyamaka principle that all things, including dependently originated entities, are
devoid of intrinsic nature. This is of great import to Kamalaslla's philosophical-
religious project, which declares that although dependently originated entities lack

intrinsic nature, since they are customarily real, their capacity to produce effects

such as perceptions (pratyaksa) is not denied. Therefore, Kamalaslla's Madhyamaka-
oriented metaphysics does not contradict our everyday experience of perceptions.
Nor does it leave Buddhist spiritual practice without purpose, for in the customary
world defilement (samklesa) and purification (vyavadâna) are indeed possible. In his

comment on verse 64 of the Madhyamakälamkära and the accompanying auto-

comment, following Säntaraksita's definition of customary reality,21 Kamalaslla

further distinguishes between true customary reality (*tathyasamvrti,yang dag pa'i
kun rdzob) and false customary reality (*mithyasamvrtv, log pa'i kun rdzob).

According to him, true customary reality has the following features: (1) it is

characterized by dependent origination; (2) it is able to produce effects; (3) it is well
known, even to a cowherd. In contrast, false customary reality is defined as mere
verbal expressions (*sabdavyavahâra).22 All of this amounts to saying that

18 MAP p. 197,4-6 (ad MA 63): 'khrul ba'i blo'i bsam pa'i dbanggis brtags pa'i bdag nyid du gnas pa'i
phyir de layod pa ni kun rdzob pay in no //("Because of existing as [having] a nature imputed owing to

thinking activities of erroneous cognitions, [that which] exists there is customary.").
19 Cf. Kajiyama 1978.

20 As stated in n. 14, Säntaraksita and Jnänagarbha also hold the same view.
21 For Sântarakçita's definition of customary reality, see n. 14. From his auto-comment (MAV p. 204,

1-3) where he refers to "true customary reality" (*tathyasamvrti;yang dag pa'i kun rdzob), it is clear

that he uses the term samvrti in the sense of true customary reality. Cf. also Ichigo 2016. The idea of
true customary reality is also found in Jnänagarbha's Satyadvayavibhangakârikâ, see Ichigo 2016:

185-187.

22 At the beginning of the part of his Madhyamakälamkärapanjikä being discussed here, Kamalaslla

points out two possible views on customary reality. He says: "Since the ultimate nature is negated, is

what is established as the customary nature of entities considered as the customary [reality]
consisting in verbal expressions, or is exactly that [which is characterized by] dependent origination,
able to produce effects, and well known even to a cowherd, referred to as the customary reality by
conventional designation? These are the two alternatives." MAP p. 203,1-5: ci ste don dam pa'i rang
bzhin bkagpas dngos po mams kun rdzob pa'i ngo bor bzhag pa gangyin pa de ci sgra'i tha snyad kyi
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dependently originated entities that have the above-mentioned features are true

customary reality; they are distinguished from mere verbal expressions that are

false customary reality.23

In his auto-comment on verse 64 of the Madhyamakälamkära, Säntaraksita cites

the famous verse 24.18 of Nâgârjuna's Mülamadhyamakakärikä (hereafter MMK) on

the middle way to justify his definition of customary reality. The Tibetan text24

corresponds to the Sanskrit text of MMK 24.18, which reads:

yah pratltyasamutpädah sünyatäm täm pracaksmahe /
sä prajnaptir upädäya pratipat saiva madhyamä //

Dependent origination we declare to be emptiness.

It [emptiness] is dependent designation; just that is the middle way.25

In his comment on this quotation, Kamalasila reveals his view of the ontological

aspect of the middle way. He reads pratltyasamutpädah as pratltyasamutpanna,
which refers to dependently originated entities,26 and interprets the verse as follows:

Because dependently originated entities are without ultimate intrinsic nature, they are called

emptiness. But it is not [the case that they are thus called] because of being similar to a

[completely nonexistent] hare's horn. Therefore, [our everyday experiences] such as visual

perception are not contradicted. The phrase "It [emptiness] is dependent designation" means

"precisely that customary reality" because [both] words "dependent" (upädäya) and "designation"

(prajnapti) are synonyms of customary reality. [...] "Just that is the middle way" means
"because the two extremes of superimposition and denial are avoided, just that is stated to be

the middle way that [is free] from that [i.e., superimposition] and that [i.e., denial]."27

bdag nyid kyi kunrdzobpar 'dod dam/'on te rten cing 'brel par 'byung ba don bya ba byed pa gnag rdzi

yan chad la shing tu grags pa de nyid brda'i dbanggis kun rdzob kyi sgrar brjod ces bya ba rtogpa gnyis
so //. According to Kamalasïla's comment that follows, the first view describes the false customary
reality, while the second describes the true customary reality.
23 Keira and Eltschinger also point out in their papers included in the current journal issue that
Kamalasila considers dependently originated entities as constituting true customary reality.
24 MAV p. 204,7-10: rten cing 'brel pargang 'byung ba//de ni stongpa nyid du bshad//de ni rgyur byas

gdags pa stell de nyid dbu ma'i lam y in no//.
25 For a discussion of the meaning of this verse in the context of the MMK and various

interpretations of it, see Oetke 2007 and Keira's paper included in the current volume.

26 This interpretation of pratltyasamutpäda echoes his etymological explanation of this word in the

Tattvasamgrahapanjikä. See Matsuoka (2022).

27 MAP p. 205,6-15: rten cing 'brel bar 'byung ba'i dngos po mams kho na don dam pa'i rang bzhin

dangbral ba'i phyir stongpa zhes bya'i ri bonggi rwa dang 'dra ba'i bdag nyid kyi phyir ni mayin no//
des na mthong ba la sogs pa dang mi 'gal lo//de ni rgyur byas gdags pa ste zhes bya ba ni kun rdzob d'e

nyid ces bya ba'i tha tshigste/rgyur byas pa danggdags pa'i sgra ni kun rdzob kyi mam grangsyin pa'i
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This interpretation is far from being easily understood, and a discussion of how
Kamalaslla construes MMK 24.18 that would include a comparison of his

understanding with those of other commentators on the MMK would go beyond the scope

of this paper.28 However, Kamalasîla's intention to read his theory of two realities
into MMK 24.18 is evident. In his comment Kamalaslla expressly points out that when
he speaks of dependently originated entities as emptiness, he is denying an ultimate
intrinsic nature but not negating their customary reality that is experienced in
everyday life. In his view, this is the middle way that is free from the two extremes of

superimposition and denial. Based on Kamalasîla's interpretation of MMK 24.18,1

think it is reasonable to say that for Kamalaslla, the extreme of superimposition is to

superimpose something as being ultimately existent on dependently originated
entities,29 and the extreme of denial is to deny the customary existence of those

entities. This will become more clear in my discussion below of Kamalasîla's

commentary on the APDh.

3 The APDh's Teachings on Eliminating and on

Examining "Appearances" (nimitta)30

The central teaching of the APDh is on eliminating nimittas as a means of realizing
true reality (dharmadhâtu).31 This idea of eliminating nimittas is based on the

phyir ro//[. ,.]//de nyid dbu ma'i lamyin no zhes bya ba ni sgro 'dogs pa dang skur pa 'debs pa'i mtha'

gnyis Spangs pa'i phyir/de nyid de dang de las dbu ma'i lam du gsungs so zhes bya ba'i tha tshiggo //.

28 For such a discussion, I refer the reader to Keira's paper in the current journal issue.

29 According to Kamalasîla's interpretation of MMK 24.18, the extreme of superimposition is to

superimpose an ultimate intrinsic nature on dependently originated entities. However, as we shall

see in section 4.1.1 below, in the fourteenth chapter ofthe APDhT, Kamalaslla explicitly points out that
the content of superimposition also includes properties. This actually proves Keira's observation he

made in his study of the structure of Kamalasîla's arguments for the absence of intrinsic nature in the

Madhyamakäloka that Kamalasîla's philosophy negates not only ultimate intrinsic nature but any
nature and property superimposed as being ultimately existent on phenomena. See Keira 2004:31-32.

Cf. also Tillemans 2004.

30 In the APDh, nimitta always appears together with vikalpa in the form of the compound vikal-

panimitta. Modern studies concerning the APDh, including translations, usually construe this
compound as a genitive tatpuruça, taking nimitta to be subordinate to vikalpa. For instance, Matsuda
1996b: 101 translates vikalpanimitta as Jf H" ("cause of vikalpa"); Goméz 1983:409 renders it
as "signs of discrimination." However, according to Kamalasîla's commentary, nimitta is vikalpa. In
other words, the compound is a karmadhäraya. Kamalaslla makes this point clear at APDhT D133a2/

P159al: de bas na rnam par rtog pa ni mtshan ma'o zhes thams cad du gsungs te / ("Therefore,

conceptual construction (vikalpa) is everywhere said to be nimitta.").
31 APDh-M pp. 94,18-95,20.



DE GRUYTER Kamalasïla's "Middle Way" 127

illusionist worldview of Mahäyäna Buddhism and can be traced back to the Pan-

cavastu ("Five Categories") theory in the Bodhisattvabhümi of the Viniscayasam-

grahanl of the Yogäcürabhumi.32 The Pancavastu theory defines nimitta as "the thing
which is the basis of designation."33 Following this definition, all manifold things in
the world that ordinary people can name and describe, including physical and

mental phenomena as well as abstract concepts, fall into the category of nimitta.
Thus, nimitta refers to both phenomena and abstract concepts.34 According to this

theory, nimittas are not ultimately real entities, they only appear to be substantial

objects. It is in this sense then that I translate nimitta as "appearance." Moreover,

appearances and subjective conceptual constructions (vikalpa) condition each other.

The true reality (tathata) behind appearances, however, is free of conceptual
construction and beyond language. Therefore, to realize true reality, the yogi has to
eliminate all appearances by cultivating in meditation correct cognition (samyagj-
nana) of the ultimate (paramârtha).35 This illusionist worldview and the idea of

eliminating appearances as a crucial step towards the realization of the true reality
occupy an important position in Yogäcära thought. This is evidenced by a long

passage in the eighth chapter of the Samdhinirmocanasütra on the classification and

elimination of appearances,36 and by a reference in the Dharmadharmatävibhäga, a

32 The Pancavastu theory presents a system of analyzing the world and classifying all of its aspects

into the five categories of nimitta, näman ("name"), vikalpa ("conceptual construction"), tathata

("true reality"), and samyagjnâna ("correct cognition"). For an in-depth study of this theory, see

Kramer 2005.

33 See Kramer 2005: 69 [2.1]: rgyu mtshan gang zhe na/mdorbsdu na/mngon par brjod pa'i tshiggi
gzhi'i gnas su gyur pa'i dngos po gangyin pa'o //.

34 The term nimitta is polysémie in Indian Buddhist literature. It can mean "characteristic feature"

or "characteristic appearance" of a thing, "sign," "mark," "cause," and so on. As Schmithausen has

pointed out (Schmithausen 1969:120 n. 67), it is also used to refer to phenomena that are bearers of
characteristic features or appearances. Moreover, in a Mahäyäna context, such as the Pancavastu

theory under discussion, nimitta in the sense of phenomena has the implication that phenomena,
whether physical or mental, are (at least co-)conditioned by subjective conceptual construction

(vikalpa) and are ultimately illusory (cf. also Schmithausen 2007: 201 under 2.a). It should be noted

that abstract concepts are also considered to be nimitta in this sense. The following statement from
the Abhidharmasamuccayabhâçya makes this point clear: (ASBh p. 14,15-16) nimittäni rüpam vedanä

yâvad bodhir iti prapancitâni ("Nimittas are manifold conceptual constructs, [including] material

form, feeling, and up to [the concept of] awakening.").
35 For the Tibetan text on the practice of realizing true reality and eliminating appearances, and a

German translation, see Kramer 2005:93-94 and 164-166 [3.5.1-3.5.4.1], and Sakuma 1990:183-190. Cf.

also Kramer's account of this part at p. 47.

36 See SNS pp. 107 §29-109 §30 and Lamotte's French translation at pp. 224-226 (Lamotte 1935). For a

discussion of this passage and the eighth chapter of the Samdhinirmocanasütra in connection with
the Pancavastu theory, see Kramer 2005:56-57. According to Schmithausen (Schmithausen 2007:236),
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treatise ascribed by Tibetan Buddhist tradition to Maitreya, to the elimination of

appearances as an aspect through which non-conceptual gnosis is understood.37

In the APDh, eliminating all appearances is said to be the path to the non-

conceptual sphere (avikalpadhatu), that is, to true reality or its synonym dhar-
madhâtu.38 This sütra classifies all appearances into four kinds. According to

Kamalaslla's commentary, appearances are by nature conceptual constructs (vikalpa).39

One of the four kinds of appearances includes the five aggregates (skandha) of material

form (rüpa), feeling (vedana), ideation (samjnâ), conditioning factors (samskâra),

and consciousness (vijnana); the other three are appearances that consist of abstract

concepts.
In the section on eliminating appearances, the APDh teaches "non-mentation"

(amanasikära) as a method of eliminating appearances.40 A later section deals with
another method, namely examining appearances.41 This section, which forms the

basic text of the fourteenth chapter of the APDhT, contains a description of the

manner of examination that is to be applied to each and every kind of appearance,
and a description of the cognitions resulting from such an examination. In what
follows — offered here as a representative example — I shall describe the issue of

"examining appearance consisting in material form."
The APDh describes the manner of examination with a series of the formulae: iti

carati vikalpe carati ("When one engages in thinking [...] one engages in conceptual
construction"). What stands before iti are positive or negative assertions concerning
material form. These assertions are given here in the order in which they appear in
the APDh, and are grouped according to Kamalaslla's classification (which I will
discuss below in sections 4.1.1 and 4.1.2).

(A) My body {rüpa). Body of others.

(B) This material form exists.

(C) Material form arises. It ceases. It is defiled. It is purified.
(D) Material form does not exist.

the thought presented in that chapter of the Samdhinirmocanasütra seems to be more advanced than
the Pancavastu theory.
37 See DhDhV pp. 83,19-84,3.

38 Cf. Kamalaslla's explanation of the term avikalpa in the title of the APDh as referring to dhar-

madhätu: (APDhT D123b3-4/P147bl-2) de Itar na 'di la rnam par rtog pa med pas (pas P: pas/D) mam

par mi rtogpa'i chos kyi dbyings zhes hya'o/C'Because of being free of conceptual constructions, the

non-conceptual realm of reality is referred to in the [title of the APDh] that way.").
39 See also n. 30.

40 APDh-M pp. 94,18-95,20.

41 APDh-M pp. 97,22-99,10.
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(E) It does not exist by intrinsic nature (svabhäva). Nor does it exist as a cause (hetu).

Nor does it exist as a result (phala). Nor does it exist as activity {karman). Nor
does it exist as connection {yoga). Nor does it exist as function {vrtti).

(F) Material form is mere cognition.
(G) Just as material form does not exist, so cognition appearing as material form

does not exist.42

Examining appearance consisting in material form in the above manner is stated to

result in the following cognitions:43

Sons of good family! On account of which [examination of appearances in that manner] a

bodhisattva mahäsattva does not apprehend material form. Nor does he apprehend cognition
appearing as material form. Nonetheless, he does not make all cognitions vanish completely.
Nor does he apprehend any phenomenon apart from cognition.44

Concerning the APDh's description of the manner of examining appearances, two

points are to be made. First, this description might have been modeled on the

statements of the Prajnäpäramitäsütras on the correct exercise of the perfection of

insight (prajnäpäramitä) that contain the formula saced [...] iti carati nimitte carati
"When one engages in thinking [...], one engages in [grasping] nimitta").4S According to
Vetter,46 these statements teach that any assertion, even the Abhidharmic analysis of
the five aggregates and the assertion that the five aggregates are empty, is not the

perfection of insight because it entails a grasping of appearances that should be

avoided. Therefore, only one who does not engage in thinking any assertion engages

42 See APDh-M pp. 97,25-98,4: yo mama rüpam iti carati vikalpe carati / paresäm rüpam iti carati

vikalpe carati / rüpam idam iti carati vikalpe carati / rüpam utpadyate / nirudhyate / samklisyate /
vyavadäyata iti carati vikalpe carati / nâsti rüpam iti carati vikalpe carati / svabhävato 'pi nästi /
hetuto 'pi nâsti/phalato 'pi nästi / karmato 'pi nâsti/yogato 'pi nästi/vrttito 'pi nästi rüpam iti carati

vikalpe carati / vijnaptimätram rüpam iti carati vikalpe carati /yathä rüpam nästi tathà rüpapra-
tibhâsâ vijnaptir api nästiti carati vikalpe carati /.

43 I confine my discussion of the cognitions resulting from examining appearances to this passage,

as those immediately succeeding it describe modes of cognition that are beyond the scope of this

paper.
44 APDh-M p. 98,5-7:yatas ca kulaputra bodhisattvo mahäsattvo rüpam (rüpam em. according to the

parallel expression at APDh-M p. 99,1: rüpam iti APDh-M) nopalabhate / rüpapratibhäsäm api vij-

naptim nopalabhate / na ca sarvena sarvam vijhaptim vipranasayati (vipranasayati according to

APDh-G and the occurrence of this term in a similar sentence at APDh-M p. 99,2-3: viparinäsayati
APDh-M)/na cänyatra vijnapter kamcid (kamcid according to APDh-G andAPDhtD5a2/P5a8: anyam

kancid APDh-M) dharmam upalabhate/.
45 See, for instance, the A$tasähasrikä Prajnäpäramitä pp. 57,10-58,2.

46 Vetter 1984, see particularly pp. 502-503.
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in the perfection of insight, as one does not engage in grasping appearances.47

Though the APDh does not contain any reference to the perfection of insight,
Buddhist thinkers familiar with the Prajnäpäramitclsütras such as Kamalasila would
have understood its formula — iti carati vikalpe carati — as pointing out the same

doctrine of not engaging with anything in a conceptualized form.
The second remarkable point of the APDh's description of the manner of

examination is that the order of the statements in the lb-clauses presents a hierarchical

way of considering phenomena that moves from the view of phenomena as

substantial individual entities to the view of phenomena as mere cognition.

4 The Fourteenth Chapter of the APDhT

Kamalasila takes the APDh's description of the manner of examining appearances to
be an exposition of the APDh's method of eliminating appearances. As Higgins has

pointed out,48 in the part of the APDhT on the APDh's section on eliminating
appearances,49 Kamalasila argues that the intended meaning of the method that is

called in this section "non-mentation" (amanasikâra) is "consideration ofwhat is real
{bhütapratyaveksa)."50 In Kamalaslla's theory of meditative cultivation as presented

47 For a discussion of these statements, cf. also Takehashi 1991; Breet 1992: 212-213.

48 Higgins 2006:258-239 provides a summary ofKamalaslla's arguments for his interpretation of the

method called "non-mentation." Cf. also Mathes 2005:13 and 2010: 7, where Mathes points out a

strategy Kamalasila uses in those arguments, that is, that he "restricts the literal meaning of
amanasikâra to the fruit of one's deep insight (vipasyanä) practice."
49 I.e., the seventh chapter of the APDhT, D130b5-137a2/P156a5-163b7.

50 See APDhT D131a5-b3/P156b7-157a6. Concerning the translation of the term bhütapratyaveksa in
Kamalaslla's usage, grammatically there are two ways of construing this Sanskrit compound. One is

to take it as a karmadhâraya. Its first member bhüta then is an adjective and can mean "true,"
"correct," and "real" and so on. The other is to analyze it as a genitive tatpurusa and understand bhüta

as a noun denoting something which is true/correct/real. While the two ways of analysis are

grammatically possible, Kamalaslla's explanation of the bhüta in this compound in the Bhävanäk-

rama III as referring to pudgaladharmanairatmya ("selflessness of persons and phenomena")
provides a strong textual support for the second interpretation. BhK III p. 5,17-8: bhütapratyaveksanä ca

vipasyanocyate / bhûtam punah pudgaladharmanairâtmyam /. As for the second member of the

compound, namely the verbal noun pratyaveksä, Adam (Adam 2008:196-197) and Kellner (Kellner

2020:50-51) have pointed out that owing to the spectrum of the meanings of the verbal root y/lks of
the noun that ranges from "to look at" to "to think," this noun can mean an act having both a

perceptual aspect ("to look at") and an intellectual aspect ("to reflect upon"). Adam translates it
accordingly as "discernment," while Kellner offers the rendering "consideration." I here follow
Kellner's translation for the reason that according to Kamalaslla's account of the process of
bhütapratyaveksa in the Bhävanäkrama III (BhK III pp. 5,20-8,17), this process consists of a series of

analytical thinking in the form of examining progressively subtler purportedly existent things under
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in his Bhävanäkramas, consideration of what is real is the decisive factor in the

arising of non-conceptual gnosis.51 It consists of meditative analytic examination of

purportedly existent entities (including persons ipudgala), material and mental

phenomena) according to reasonings establishing their selflessness (nairätmya) and

lack of intrinsic nature (nihsvabhävatü), and is the characteristic of reflective
meditation (vipasyanä) and associated with insight (prajhä).52 Moreover, Kamalasila

holds the view that when the yogi has practiced consideration ofwhat is real, he will
not apprehend (upa-^labh) any intrinsic nature of those things being examined,

which amounts to a non-apprehension of those things.53 The basic meaning of the

consideration of what is real in the APDhT is the same as in the Bhävanäkramas. That

is to say, in Kamalasila's view, the yogi should eliminate appearances by examining
them in reflective meditation according to reasonings establishing their selflessness

and lack of intrinsic nature, and such examination results in a non-apprehension of
appearances.54 Now, in the fourteenth chapter of the APDhT,55 in commenting on the

APDh's description of the manner of examining appearances, Kamalasila further
elaborates on the rationale behind such meditative examination. At the very
beginning of the chapter, he asserts that the yogi should perform the examination in
such a way that he abandons the extremes of superimposition and denial, and thus

enters the middle way.56

the guide of reasonings proving their selflessness. And "consideration" is a term that in my view can

better convey the senses of "looking at," "thinking," and "examination" at the same time.

51 BhK III p. 17,6-14.

52 BhK III p. 5,17: bhûtapratyaveksanâ ca vipasyanocyate. Immediately after this statement, Kamalasila

describes the process of practicing consideration of what is real (BhK III pp. 5,18-8,17) that is

presented in a slightly different manner in the Bhävanäkrama I as the process of cultivating insight
born from meditation (BhK I pp. 210,5-211,20). Cf. also Kellner 2020: 62-63.

53 BhK I p. 214,7-14: [...] samähitasya prajnayä nirüpayatah sarvadharmänäm anupalambhah /
[.. ,]/tathä hiyadä prajnayä nirüpayan na kimcid bhävasvabhävam upalabhateyogl, tadäsya naiva

bhävavikalpo bhavati / abhävavikalpo 'pi tasya nästy eva / ("When [the yogi], absorbed in
meditation, has performed examination with insight, he does not apprehend all phenomena. [...] To be

precise: When the yogi, having performed examination with insight, does not apprehend any
intrinsic nature of [purportedly] existent things, then he does not form the concept of existence at

all"). See also BhK III p. 8,12-13: prajnayä ca nirüpayatah sakalavastusvabhävänupalambhät

prajnottaradhyäyl bhavati /.
54 See APDhT D132a6-b2/P158a4 and D131b2-3/P57a3-6.

55 APDhT D142a6-145b5/P170a7-174bl.

56 APDhT D142b2-3/P170b4-5: 'dir ni mtha'gnyis spangs shing (shingD: zhingP) ci nas kyang dbu ma'i

lam la 'jug par 'gyur ba de Itar so sor brtag (brtag D: brtags P) par bya'o [...] //.
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4.1 Kamalasïla's Commentary on the APDh's Description of the
Manner of Examination

Kamalaslla explains those assertions constituting the content of the ifi-clause of the

formula iti carati vikalpe carati to be the extremes ofsuperimposition and denial that

are to be abandoned. He classifies the positive assertions (A, B, C, and F)57 into the

category of the extreme of superimposition and the negative assertions (D, E, and G)

into the category of the extreme of denial. The former consists of two sub-categories,

namely the extreme of superimposition of a person that includes the assertions "my
body" and "body of others" (A), and the extreme of superimposition on phenomena
that includes the remaining positive assertions (B, C, F).S8 The extreme of superimposition

on phenomena is further divided into superimposition of an intrinsic nature
(*svabhâvœ, ngo bo nyid] on phenomena and superimposition of specific properties
(*visesa; bye brag) on phenomena.59

4.1.1 Assertions Which are the Extreme of Superimposition

Kamalasïla's comments on each of those assertions (groups A, B, C, and F) belonging
to the category of the extreme of superimposition usually only contain very brief
explanations ofwhy they are classified into those groups. For example, in the case of
the two assertions (A) "my body" and "body of others'," Kamalaslla simply says:
"Because the clinging to mine (*âtmïyagraha) with regard to material form, etc.

arises on the ground of the clinging to a self (*âtmagraha)."60 This short account

indicates that when writing the comment, Kamalaslla must have supposed that his

readers were already well-equipped with knowledge regarding the two kinds of

clinging and their relationship with superimposition. Such discussions can be found

57 Here and in the following, the letters given in brackets refer to the groups into which the

assertions are grouped in section 3 above.

58 APDhT D142b3-4/P170b6: de la sgro 'dogs pa'i mtha' ni rnam pa gnyis te/gangzag tu sgro 'dogs pa'i
mtha' dang/chos su sgro 'dogs pa'i mtha'o//. The Tibetan translations of the two sub-categories, gang

zag tu sgro 'dogs pa'i mtha' and chos su sgro 'dogs pa'i mtha', have the same syntactical structure. I
render the former as "the extreme of superimposition ofa person," and the latter as "the extreme of

superimposition on phenomena," because according to Kamalasïla's philosophy, a pudgala, being
unreal both ultimately and customarily, is the content of superimposition in the sense of reification,
and phenomena, being real as customary entities, are the bases on which things are superimposed as

being ultimately existent. See my discussion in section 4.1.1.

59 APDhT D142b5/P170b7-8: chos su sgro 'dogs pa'i mtha'yang rnam pa gnyis te/ngo bo nyid du sgro

'dogs pa dang/bye brag tu sgro 'dogs pa'o//.
60 APDhT D142b4-5/P170b7: bdag tu 'dzin pa'i sgo nasgzugs la sogs pa la bdaggir 'dzin pa kun tu (tu P:

du D) 'byung ba'i phyir ro//.
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in Kamalaslla's other works (as well as in other sources). For instance, in a passage in
the last chapter of his Tattvasamgrahapanjikä, Kamalasîla explicitly points out that
the view of a self (ätmadarsana), which is tantamount to the clinging to a self, is the

cause of the clinging to mine.61 Moreover, refuting the existence of a self and a person
that Kamalasîla held to be identical with a self is one of the topics of Kamalaslla's

philosophical treatises.62 In other words, according to Kamalaslla's philosophy, a self

and a person are thoroughly unreal, whether on the ultimate or the customary level

of analysis. What the view of a self is involved with is nothing more than a verbal
designation.63 Therefore, the two assertions "my body" and "body of others" are the

extreme of superimposition of a person for they are based on the clinging to mine
and the clinging to mine is grounded in the clinging to a self that entails reifying a

completely nonexistent self or person by verbal designation. This category of the

extreme of superimposition of a person also indicates that in Kamalaslla's philosophy,

reifying something completely unreal as real is an act of superimposition
(samäropa).

Kamalaslla's explanations of the remaining positive assertions (B, C, and F),

i.e., "This material form exists" and "Material form arises," etc., are also very concise.

He points out that these assertions are the extreme of superimposition because they
falsely attribute an intrinsic nature or specific properties to phenomena that
phenomena do not possess from the ultimate point of view. Kamalasîla classifies the

assertion (C) "This material form exists" into the sub-category of superimposition of

an intrinsic nature on phenomena.64 This classification amounts to saying that when

making or thinking this assertion, one is not considering material form according to

its true nature, that is, of being without intrinsic nature; on the contrary, one is

erroneously taking material form as having an intrinsic nature. From this

perspective, the meditative examination of phenomena according to reasonings

establishing their lack of intrinsic nature can be said to be the counteragent to the

superimposition of an intrinsic nature on phenomena and the connected production

61 TSPsh P-1053,15-16 (ad TSSh 3337) TSPK p. 870,16-18 (ad TSK 3338): tasmâd anädikälikam (-kälikam

TSPsh -kâlînam TSPk) pürvapürvasajätiyäbhyäsajanitam ätmadarsanam ätmlyagraham prasüte, tau

cätmdtmtyasneham (cätmätmlya- TSPSh-' cätmlya- TSPk), so 'pi dvesâdikam ity H ("Therefore, since

beginningless time, the view of a self that has arisen through the cultivation of each preceding similar
[view] produces the clinging to mine. And those two [produce] the love ofT and 'mine.' And that [love

of'I' and 'mine' produces] aversion and so on." The translation is from McClintock 2010:194.1 have

substituted "view of a self' and "clinging to mine" respectively for her renderings "vision of a self'
and "perception of mine" for the sake of consistency of terminology in this paper.
62 Kamalaslla's most detailed treatment of this issue is found in his Tattvasamgrahapanjikä on

verses 336-349 of the Tattvasamgraha. He also gives a lengthy discussion on this issue in his

commentary on the Vajracchedikäsütra. See Saccone's paper included in the current journal issue.

63 Cf. also the part of section 2 of this paper on true customary reality and false customary reality.
64 APDhT D142b5/P170b8: gzugs 'diyod do zhes bya ba ni ngo bo nyid du sgro 'dogs pa'o//.
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of the thought "This material form exists." In Bhävanäkrama III, it is stated that
"When [the yogi], having examined the intrinsic nature ofphenomena in the manner
[that phenomena's lack of intrinsic nature is proved], does not apprehend [an

intrinsic nature], then he does not form the concept 'something exists.' Nor does he

form the concept 'something does not exist.'"6S The end of the formation of the

concept "something exists" is tantamount to abandoning superimposition of an

intrinsic nature on that thing.
While Kamalaslla's comment on the assertion "This material form exists" as

superimposition of an intrinsic nature on phenomena clearly echoes his accounts in
the Bhävanäkramas, his comment here in the APDhT on the four assertions (C),

"Material form arises," "It ceases," "It is defiled," and "It is purified," as superimposition

of specific properties on phenomena66 deals with an issue not touched upon
in the Bhävanäkramas. That is, taking customarily acceptable properties of
phenomena, namely properties caused by dependent origination such as arising,

ceasing, and so on, to be their real properties involves superimposition. In the

APDhT, to explain this kind of superimposition, Kamalaslla resorts to the idea of

non-arising (anutpüda). He says: "Since material form, etc. are not arisen from the

very beginning, from the ultimate point of view, arising and ceasing and so on are
impossible."67 This explanation needs some further clarification. According to

Kamalaslla's metaphysics, all phenomena are not arisen because they are not really
established.68 Therefore, since all phenomena are not arisen, from the ultimate

perspective, there is no dependent origination nor are there any properties caused

by dependent origination. Kamalaslla makes this point clear in his interpretation in
the Madhyamakäloka of the imagined nature (parikalpitasvabhäva) of the three

natures (trisvabhäva) taught in the Samdhinirmocanasütra:69

65 BhK III p. 8,3-4: sa evam dharmânâm svabhâvam upaparlksamänoyadä nopalabhate, tadästlti na

vikalpayati nästtti na vikalpayati/. Cf. BhK I p. 214,12-14: tathä hiyadä prajhayä nirüpayan na kimcid
bhävasvabhävam upalabhate yogi, tadäsya naiva bhävavikalpo bhavati/.
66 APDhT D142b5/P170b8-171al: tshig lhag ma bzhi po ni bye brag tu sgro 'dogs pa ste /.
67 APDhT D142b5-6/P170b8-171al: tshig lhag ma bzhi po ni bye brag tu sgro 'dogs pa ste/gzugs la sogs

panigzod (gzod D: bzodP) ma nas ma skyes pa'i phyir don dam par skye ba dang 'gag pa la sogs pa mi

srid do //.

68 Cf. MAP p. 223,4-7 (ad MA 69): des na don ni ganggi phyir dngos po 'ga'yangyang dag par bsgrub

pa med pa de'i phyir chos thams cad ma skyes pa'o zhes bya sangs rgyas bcom Idan 'das kyis gsungs so

zhes bya ba 'diyin no//.
69 The other two natures are dependent nature (paratantrasvabhâva) and perfect nature (par-

inispannasvabhâva). The idea of the three natures constitutes the core of the Yogäcära ontology and is

established as corresponding to the idea of a triple absence of nature (that is, absence of nature with
regard to characteristics (laksananihsvabhävatä), with regard to origination (utpattinihsvabhâvatâ),

and in the sense of ultimate reality (paramârthanihsvabhâvatâ)). In the Madhyamakäloka, Kamalaslla

reinterprets the three natures and the corresponding three kinds of absence of nature
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That which is superimposed as the ultimate essential nature, such as permanence and

impermanence, on the dependent nature (*paratantrasvabhäva) that is not different from illusions
and other similar things, is the imagined nature. And because [imagined nature] is not
established as [having] characteristics as they are imagined, it is determined as the absence of nature
with respect to characteristics ("laksananihsvabhâvatâ) [...] Therefore, because all phenomena
lack the ultimate characteristics as they are posited such as being impermanent, they are not
arisen. Because of [not arising], they do not cease. For this reason, they are primordially peaceful

(*âdisânta). Therefore, they are naturally thoroughly extinguished (*prakrtiparinirvrta).70

This quotation shows that in Kamalasïla's view, phenomena that are dependently

originated entities, that is, the dependent nature,71 do not have any ultimate
characteristic as people imagine and superimpose on phenomena. It is in the sense of

lacking any ultimate characteristic that Kamalasïla states phenomena to be non-
arisen and negates the ultimate reality of dependent origination and properties
caused by dependent origination.72 Therefore, assertions attributing properties to

phenomena as the ultimate ones are the extreme of superimposition. From this

perspective, not only are the four assertions under discussion ("Material form
arises," "It ceases," "It is defiled," and "It is purified") examples of superimposition
of specific properties on phenomena but any Buddhist doctrinal statements on

phenomena such as "Material form is impermanent" should fall into this category of

superimposition, as the quotation above indicates.

Following the same line of thought, Kamalasïla classifies the assertion (F)

"Material form is mere cognition" into the category of the extreme of superimposition,

according to his Madhyamaka-oriented ontology. See MÀK pp. 87,26-92,18, and pp. 24-35 for Keira's

Japanese translation. Cf. also Keira 2009.

70 MAk pp. 90,22-91,6: gzhan gyi dbanggi ngo bo nyid sgyu ma la sogs pa dang khyad par med pa de

nyid la rtagpa dang mi rtag pa la sogs pa don dam pa pa'i ranggi ngo bor sgro 'dogs pa gangyin pa de

ni kun brtags pa'i ngo bo nyid do // deyang ji Itar kun brtags pa'i mtshan nyid du ma grub pa'i phyir
mtshan nyid ngo bo nyid med pa nyid du mam pargzhaggo//[...] de'i phyir chos thams cad mi rtagpa
la sogs paji Itar mam pargzhag pa'i mtshan nyid don dam pa pas stong pa'i phyir ma skyes payin no//
de'i phyir ma 'gags payin no //de'i phyirgzod ma nas zhi bayin no //de'i phyir rangbzhingyisyongs su

mya ngan las 'das payin no//.
71 Kamalasïla defines dependent nature as follows: (MÀK p. 88,14-17) de la dngos po ma brtags na

grags pa ji Itar snang ba sgyu ma bzhin du brten nas byung ba gangyin pa de ni gzhan gyi dbanggi ngo
bo nyidyin no //deyang kun rdzob tu sgyu ma bzhin du gzhan gyi rkyengyi dbanggis skye'i/bdagnyid
kho na ni may in pas skye ba ngo bo nyid med pa nyid du mam par gzhag ste/ ("Of the [three natures],

dependent nature consists of the illusion-like dependently-originated entities that are accepted as

they appear as long as they are not critically investigated. Moreover, though it arises customarily, like
illusions, by force of conditions other [than itself], because it does not [arise] on its own, it is

determined as the absence of intrinsic nature concerning arising Cutpattinihsvabhâvatâ). Cf. also

Keira 2016: 28,4-9.

72 Cf. section 2 of this paper. Cf. also Keira 2009:17.
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for this assertion is based on the view of cognition as a real entity that is the extreme of

superimposition for the same reason as in the case of material form.73

4.1.2 Assertions Which are the Extreme of Denial

As mentioned in the introductory passage of section 4.1, Kamalasila classifies all
those negative assertions concerning material form — namely, "Material form does

not exist," "It does not exist by intrinsic nature," "Nor does it exist as a cause," "Nor
does it exist as a result," "Nor does it exist as activity," "Nor does it exist as

connection," and "Nor does it exist as function" — into the category of the extreme of
denial. These assertions contain a denial of the existence of material form. The main

point of Kamalasîla's commentary on these assertions is that the denial should be

understood as a denial of only the qualifiers of each statement regarding the
existence of material form, that is, "by intrinsic nature," "as a cause," "as a result," "as

activity," "as connection," and "as function." He interprets the assertion "Material
form does not exist by intrinsic nature" as negating intrinsic nature, and the

assertions from "Nor does it exist as a cause" to "Nor does it exist as function" as

negating specific properties.74 This interpretation obviously echoes his philosophical
ideas as elucidated in 4.1.1 above, according to which intrinsic nature and ultimate

specific properties are products of superimposition. In other words, what is to be

denied is the intrinsic nature and ultimate specific properties superimposed on
material form. Kamalasila then points out that taking the denial in the assertions

under discussion as denying the customary existence of material form is the extreme
of denial.75 But views of purely fictitious things such as a person as being completely
nonexistent do not fall into this extreme, since fictitious things do not even exist

customarily.76

73 See APDhT D143a4-5/P171bl-2: gzugs su snang ba'i (ba'i P: ba D) mam par rigpayang don dam par
ma skyes pas deyanggzugs bzhin du brdzun pa'i phyir de bas na gzugs la mam par rig pa tsam (tsam

D: cam P) du mngon par chags pa 'diyangsgro btags pa'i mtha'yin par bstan pa'i phyir/mam par rig
pa tsam zhes bya ba la sogs pa gsungs so//.
74 APDhT D143a2/P171a5-6: ngo bo nyid kyis kyang med ces bya ba ni ngo bo nyid la skur pa'o//tshig
lhag ma Inga po ni bye brag la skur pa'o//.
75 APDhT D143a2/P171a6: 'di btags (btags D: brtags P) pa'iyod pa la skur na skur pa 'debs pa'i mthar

'gyurro//.
76 APDhT D142b7-143al/P171a3-5: ji Itar gzugs la sogs pa'i chos rnams kun rdzob tu gnas pa de Itar

gangzag ni mayin no zhes bstan pa'i phyir gzugs la sogs pa (sogs pa P: om. D) btags pa nyid kyisyod pa
rnams la skur ba 'debs pa'i mtha'o zhes skur ba 'debs pa'i mtha'zhes ston te/gang zag de ni kun rdzob

tuyang mi gnas pa'i phyir ro// ("[The Exalted One] explains the extreme of denial as the extreme of
denial of entities existing exactly as customary things such as material form, etc. in order to explain
that it is not the case that a person [exists] in the way in which phenomena, namely material form and

so on, exist customarily, for a person does not even exist customarily.").
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4.2 KamalasTla's Commentary on the APDh's Statements on
Cognitions Resulting from Examination

Kamalaslla interprets the APDh's statements on cognitions resulting from the

examination of appearances as describing the entry into the middle way that is free

from the two extremes of superimposition and denial. In his interpretation, the

statements, "On account of which [examination of appearances in that manner] a

bodhisattva mahäsattva does not apprehend material form. Nor does he apprehend

cognition appearing as material form," mean: "Because when having examined from
the ultimate perspective, the yogi neither apprehends material form nor apprehends

cognition appearing as material form, therefore, in this case, he does not engage in
superimposition [anymore]."77 In other words, in KamalasTla's view, the yogi's non-

apprehension due to examination from the ultimate point of view effects the

abandonment of superimposition. On the other hand, Kamalaslla associates the

cognitive state expressed in the statement "Nonetheless, he does not make all
cognitions vanish completely" with the abandonment ofdenial.78 Let me now discuss the

ideas and theories behind KamalasTla's brief comment on these statements from the
APDh.

As stated above, in KamalasTla's theory of meditative cultivation, meditative

examination—according to reasonings that establish the absence of intrinsic nature
of all things, i.e., the ultimate truth in the Madhyamaka sense — results in a non-

apprehension (anupalabdhi) of an intrinsic nature of things being examined, or more

simply, a non-apprehension of thing's being examined.79 Keira has pointed out that
KamalasTla's idea of such non-apprehension was influenced by Dharmaklrti's (fl.

seventh century) epistemology.80 Put simply, such non-apprehension is not the mere
absence of apprehension but "a rationally founded non-apprehension"81 that is an

apprehension other than (anyopalabdhi) the apprehension of an intrinsic nature.82 It
thus has the capacity to lead the yogi to the ascertainment (niscaya) that things being

77 APDhT D143a6-7/P171b4-5: gang gi phyir (gi phyir P: gis D) don dam par dpyad na / mal 'byor pas

gzugs mi dmigs te/gzugs su snangba'i rnam par rigpayangmi dmigs pa de'i phyir 'di la sgro 'dogs par
mi byed do zhes bya ba tshiggi rjes so//.
78 APDhT D143a7-bl/P171b5-6: skur ba'i mtha' layangmngon par zhen pa med do//'di Itar mam par
rig pa thams cad kyi thams cad du chudgzon (gzon em.: gson DP) pa ni mayin no zhes bya ba ste /.

79 Cf. n. 53.

80 See Keira 2004: 47ff, where Keira discusses how Kamalaslla in the Madhyamakâloka adapts

Dharmaklrti's theory of non-apprehension for his Madhyamaka philosophy and employs the idea of

non-apprehension to account for the yogi's cognition of the absence of intrinsic nature of all things,
which is for Kamalaslla a direct perception of yogis (yogipratyaksa) and non-conceptual gnosis. Cf.

also Tillemans 2013: 297-298 and Kellner 2020.

81 This phrase is from Tillemans 2013: 297.
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examined are without intrinsic nature. According to Bhävanäkrama I, the non-

apprehension gained through meditative examination from the ultimate point of
view is the only factor which enables the yogi to thoroughly abandon attachment

(abhinivesa) to existence and consequently to cease to form the concept "existent."83

Non-apprehension is hence the characteristic of non-conceptual gnosis, for when the

concept "existent" is eliminated, the concept "nonexistent" and all other concepts/

conceptual constructions likewise cease to arise, as the concept of nonexistence is

dependent on the concept of existence and all other concepts/conceptual constructions

are built on the two concepts of existence and nonexistence.84 In the APDhT,

Kamalaslla basically says the same thing, but from another angle. As pointed out in
section 4.1.1 above, the meditative examination described in the Bhävanäkramas can

be said to be the counteragent to the superimposition of an intrinsic nature on

phenomena. It is also the counteragent to the superimposition of a person since, as

Kamalaslla's description in Bhävanäkrama III of the practice of consideration of
what is real shows, having examined what is held to be a person according to the

principle of the selflessness of a person, the yogi comes to the ascertainment that "I"
and "mine" are false delusions.8S Though in the Bhävanäkramas Kamalaslla does not
deal with the superimposition of specific properties on phenomena that he specifically

refers to in the APDhT, he could also have considered meditative examination

according to reasonings proving the absence of intrinsic nature of all things to be the

means for the yogi to stop performing this superimposition, for it is dependent on the

superimposition of an intrinsic nature on phenomena.86 That is to say, according to

Kamalaslla, when the yogi has practiced meditative examination from the ultimate

point of view and does not apprehend an intrinsic nature of anything, all superimposition

ceases. Therefore in the APDhT, Kamalaslla explains the APDh's statement

regarding the non-apprehension resulting from examining appearances to indicate
the cessation of superimposition without specifying which type of superimposition.
This also means that non-conceptual gnosis is a state where superimposition
completely comes to an end, as it is characterized by the non-apprehension of an
intrinsic nature of anything gained through meditative examination.

I turn now to Kamalaslla's comment on the statement "Nonetheless, he does not
make all cognitions vanish completely" as indicating the abandonment of denial.

82 In other words, Kamalaslla takes the negation an- in the term "anupalabdhi" as an implicative
negation (paryudâsapratiçedha). See Keira 2004: 68-72.

83 BhK 1 pp. 211,22-213,9 and 214,12-14.

84 BhK I p. 214,15-22; BhK III p. 8,3-11. Cf. also MMK 15.5.

85 BhK III pp. 5,20-6,5.

86 The dependence of the superimposition of specific properties on phenomena on that of an

intrinsic nature on phenomena can be easily inferred from the idea that all concepts are dependent

on the concept of existence.
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According to Kamalaslla, this statement means: "[The yogi] does not make cognitions
of material form, etc. vanish."87 At first glance, this interpretation seems at odds with
Kamalasïla's idea of non-apprehension that I have just addressed, because both non-

apprehension and not making cognitions of material form, etc. vanish are said to

result from meditative examination. How is it possible that the yogi, after having
practiced meditative examination, does not apprehend material form, etc. on the one

hand, and has cognitions of material form, etc. on the other?

Kamalaslla leaves us a clue to the answer to this question in his comment on the

next statement of the APDh, "Nor does he apprehend any phenomenon apart from

cognition." He explains: "The word 'cognition' in this [statement] is intended to mean

complete error (*bhrânti), for the reason that [cognitions] display erroneous
objects."88 Based on this explanation, Kamalaslla further interprets this statement of
the APDh as follows: "All phenomena are just [those] consisting of a nature

conceptually constructed by mere erroneous [cognition]. Apart from it [i.e., the

constructed nature], there is no independent intrinsic nature (*svabhäva) in them."89

This interpretation indicates that Kamalaslla understands the cognitions referred to
in the statement "Nonetheless, he does not make all cognitions vanish completely" as

those cognitions of phenomena in which the yogi is clearly aware that phenomena
have merely a nature superimposed by erroneous cognition. The idea behind
Kamalasïla's understanding is obviously his theory of the customary reality that is

discussed in section 2 above. According to this theory, although phenomena —
i.e., dependently originated entities — have merely a customary nature that is

superimposed by erroneous cognition, they appear to ordinary people as having an

intrinsic nature. In other words, as long as ordinary people do not critically
investigate phenomena, they regard phenomena as entities having an intrinsic
nature. Reading Kamalasïla's commentary against this theoretical background, it
becomes clear that here Kamalaslla is not referring to ordinary people's cognition
of phenomena but the yogi's transformed cognition of phenomena. The

transformed cognition of phenomena would not be the supramundane non-conceptual
gnosis, as non-conceptual gnosis is characterized by the non-apprehension of
anything. The only candidate in Kamalasïla's soteriology for being the transformed

cognition of phenomena is then the so-called "subsequently obtained awareness"

(prsthalabdhajMna) that arises when the yogi reengages with the phenomenal

87 APDhT D143a7-bl/P171b5-6: 'di Itar mam par rig pa thams cad kyi thams cad du chud gzon (gzon

em.: gson DP) pa ni mayin no zhes bya ba ste/gzugs la sogs pa'i mam par rigpa chud mi gzon (gzon D:

gson P) to zhes bya ba'i tha tshiggo//.
88 APDhT D143b2/P171b7: [...] 'dir rnam par rigpa'i sgra ni thams cad du 'khrul pa la dgongs te/(/D://
P) phyin ci loggi don ston pa'i phyir ro//.
89 APDhT D143b2-3/P171b8: [...] chos thams cad ni 'khrul pa tsam gyis brtags pa'i bdag nyid kyi ngo
bor zadde/dema gtogs par de daggi rangbzhin ranggi rgyud ni gangyang med do zhes dgongs pa'o//.
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world after having experienced the absence of intrinsic nature of all things in non-

conceptual gnosis.90 In another section of the APDhT,91 when commenting on the

APDh's statement on the subsequently obtained awareness, Kamalaslla explicitly

expresses his view that with this awareness, the yogi cognizes the phenomenal world
as being like illusions, mirages, dreams, and other similar things, clearly knowing
that phenomena appear to him in an illusory form.

5 Concluding Remarks

Kamalaslla uses the concept of "middle way" to refer to a position or manner of

understanding that avoids the two extremes of superimposition and denial.

According to his theory of the middle way, superimposition consists in reifying what is

completely nonexistent and fictitious, such as a person, and in superimposing
ultimate natures including intrinsic nature (svabhava) and specific properties on

phenomena, while denial consists in denying the customary existence of phenomena. In
Kamalaslla's system of thought, the middle way between these two extremes thus

defined plays a significant role in his theory of spiritual cultivation. According to the

fourteenth chapter of his APDhT, the rationale behind the practice of meditative
examination is to have the yogi completely abandon these two extremes and

consequently enter the middle way. Meditative examination from the ultimate

perspective enables the yogi to stop all superimposition, which results in the
elimination of the concept of existence and all other concepts and conceptual thoughts.
But in practicing meditative examination, the yogi does not fall into the extreme of
denial since he does not consider phenomena as customarily nonexistent.

Kamalaslla's definition of the two extremes of superimposition and denial also

has bearing on his view of the cognitive nature of the two cognitions resulting from
meditative examination, namely non-conceptual gnosis and the subsequently
obtained awareness. For Kamalaslla, non-conceptual gnosis is a cognition that does not

90 Cf. BhK III p. 11,6-10: [...] punah punar antarâ sakalam eva lokam vyavalokya mâyâjalacan-

dropamapratibhäsam avataret / tathä coktam avikalpapravese / lokottarena jnänenäkäsasamatalän
sarvadharmân pasyati / pr?thalabdhena punar mâyâmarïcisvapnodakacandropamân pasyatlti /
("When in the meantime, [the yogi] looks at the whole world repeatedly [...], appearances that are

like illusions and the moon in water would appear to him again [lit.: he would come down to

appearances that are like illusions and the moon in water]. Likewise, the Avikalpapravesafdhäranl]
states that 'With supramundane gnosis, one sees that all phenomena are like the expanse of space.

Moreover, with subsequently obtained awareness, one sees all phenomena as being like illusions,

mirages, dreams, and the moon in water.'").
91 APDhT D139b2-140a6/P166b8-167b7.
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apprehend an intrinsic nature of anything whatsoever, because it must be a state

free of superimposition, and according to Kamalaslla, apprehending an intrinsic
nature is itself the superimposition of an intrinsic nature on something. In contrast,
the subsequently obtained awareness is cognition of phenomena, because it is

associated with the abandonment of the denial of the customary existence of
phenomena. This awareness — obtained after the experience of the absence of intrinsic
nature of all things in non-conceptual gnosis — differs from ordinary people's

cognition in that it cognizes phenomena as being similar to illusions and the like,

clearly aware that phenomena possess only a superimposed customary nature that is

not other than erroneous cognition. Moreover, from Kamalasïla's equation of non-

conceptual gnosis and the subsequently obtained awareness with the abandonment

of the extremes of superimposition and denial, it is clear that for Kamalaslla, the

middle way comprises both non-conceptual gnosis and the subsequently obtained

awareness. This view, based on Kamalasïla's Madhyamaka ontology, contrasts

sharply with the Yogäcära idea that the middle way is non-conceptual gnosis.
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