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Abstract: Madhyamaka philosophy is considered the philosophy of the middle

way (madhyamä pratipad). Madhyamaka philosophers acknowledge that the
middle way is free from the two extremes of existence and nonexistence. However,

when analyzing the way they understand the middle way, we encounter

differing interpretations. In his Mülamadhyamakakärikä 24.18, Nägärjuna says

"precisely this [voidness] is the middle way (pratipad madhyamä)" (18d).

According to Avalokitavrata, Bhäviveka interprets the term pratipad madhyamä in
stanza 18d as referring to two types of middle way, i.e., a conventional type and an
ultimate one, while Candraklrti comments on stanza 18d that voidness is the

middle way. When in his Madhyamakälamkärapanjikä Kamalasïla comments on

verse 18, he seems to interpret that term neither as voidness or the two types of
middle way. His interpretation of the term seems to be different from Nägärjuna's
and his commentators'. In this article, in order to clarify his interpretation and

philosophy of the middle way, we first analyze Kamalasïla's comments on verse
18. Next is an examination of whether he accepts the conventional type of middle

way and the ultimate type, that is, voidness ultimate reality) free from the two
extremes, and a clarification of his central idea of the middle way and his sys-
tematization of the different types of middle way. After an analysis of his idea of
the practice for eliminating the two extremes, we will lastly examine his

philosophy of the middle way. These analyses will allow us to say that by means of
his central idea of the middle way, Kamalasïla systematized his Madhyamaka

philosophy as the path (märga) for fully achieving the understanding of the

middle way.
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1 Introduction

Madhyamaka philosophy is considered the philosophy of the middle way
(]madhyamä pratipad), and how it is defined depends on the interpretation of the

middle way. In Indian Mahäyäna Buddhism, Madhyamaka philosophers acknowledge

that the middle way is free from the two extremes of existence and nonexistence.

However, when analyzing the way they understand it, we encounter differing
interpretations.

It is well known that in verse 18 of chapter 24 of his Mülamadhyamakakärikä
(MMK), Nägärjuna uses the term "middle way" (pratipat... madhyamä); he only uses

it once in the MMK. The exact quote is,

We declare dependent origination (pratïtyasamutpâda) to be voidness (sunyatä). it is dependent

designation (prajnaptir upädäya); precisely this is the middle way.1 (MMK 24.18)

An analysis of Nägärjuna's ideas and of his commentators' interpretations reveals

differences and historical developments in the interpretation of the term pratipat
madhyamä.

Nägärjuna characterizes the dependent origination taught by the Buddha as

voidness and then says in stanzas 18cd: "It is dependent designation; precisely this is

the middle way." According to Candrakîrti's Prasannapadâ (PsP), a commentary on

the MMK, voidness is dependent designation; precisely this [voidness] is the middle

way. That is, the voidness of intrinsic nature (svabhävasünyatä) is dependent

designation; dependent designation does not arise by intrinsic nature (sva-

bhävenänutpatti), and nonarising by intrinsic nature means voidness. Therefore,

precisely this voidness characterized as nonarising by intrinsic nature (sva-

bhävenänutpattilaksanä sünyatä) is the middle way.2 Nägärjuna's commentators
such as Ch'ing-mu (# @ Pingala?) interpret this middle way as being free from the

two extremes of existence and nonexistence, and this interpretation seems to be

1 MMKye 24.18: yah pratltyasamutpädah sûnyatâm tâm pracaksmahe / sâ prajnaptir upädäya
pratipat saiva madhyamä II. For an interpretation of MMK 24.18, especially stanza 18c sä prajnaptir
upädäya, see Oetke 2007: 6 and 11-12. Oetke offers an interpretation that sünyatä and upädäya

prajnapti (dependent designation) amount to the same. As we will see immediately below, Candra-

klrti explains in his Prasannapadâ (PsP) that sünyatä is upädäya prajnapti, and upädäya prajnapti is

sünyatä. See PsP: 504,8-11 and fn. 2. Therefore, it seems possible to say that sünyatä is equated with or

equivalent to upädäya prajnapti.
2 PsP: 504, 8-11: yä ceyam svabhävasünyatä sä prajnaptir upädäya / saiva sünyatä upädäya

prajnaptir iti vyavasthâpyate / cakrädiny upädäya rathähgäni rathah prajnapyate / tasyayä svähgäny

upädäya prajnaptih sä svabhävenänutpattih yä ca sva.bhäve[n]änutpattih sä sünyatä // saiva sva-

bhävenänutpattilaksanä sünyatä madhyamä pratipad iti vyavasthâpyate /.
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proper since this can be justified by Nâgârjuna's statements in the MMK.3 That is,

when intrinsic nature (svabhâva) is not established, extrinsic nature (parabhâva) is

also not established, since extrinsic nature is said to be the intrinsic nature of another

existent (MMK 15.3). When neither intrinsic nature nor extrinsic nature is

established, there cannot be an existent (MMK 15.4ab). When the existent is not
established, the nonexistent is also not established, since people say the nonexistent is the

alteration of the existent (MMK 15.5).4 In verse 7 of the same chapter (MMK 15.7)

Nägärjuna explains that the Illustrious One (bhagavat) denies the two extremes of
existence and nonexistence. He refers to the Kütyäyanävaväda, which says that
without approaching the two extremes of existence and nonexistence, the Tathägata,

by means of the middle (majjha), gives his dharma, i.e., in this case, the teaching of the

twelve-membered dependent origination (dvâdasângapratltyasamutpâda).5

According to Nägärjuna and Candraklrti, the term pratipat madhyamä used in
verse 18 therefore refers to voidness dependent origination) in which the two

extremes are eliminated.

The Akutobhayâ, a commentary on the MMK, as well as Buddhapälita's
commentary on the MMK seem to have interpreted the middle way as being established

in ultimate reality (paramdrtha).6 The following statements can be found at the end

of the Akutobhaya's comments on chapter 15 of the MMK, which are quoted as the

concluding remarks at the end of the Buddhapälita's comments on the same chapter:7

Thus, because the view of things as existent and nonexistent will result in many faults, to see

that things have no intrinsic nature is to see reality and is the middle way; and precisely this is

the establishment of ultimate [reality].8

In his Prajnäpradlpa (PP), a commentary on the MMK, Bhäviveka does not clearly
comment upon what the term pratipat madhyamä used in verse 18 (MMK 24.18) refers

3 f tpSÄJ T 1S64, 30, 33bl8: For Nâgârjuna's idea of the middle way
explained in MMK 24.18, See Saito 2017: 269(108)-2S9(118). See also Oetke 2007: 3-11.

4 MMKyc 15.3, 15.4 and 15.5: kutah svabhävasyäbhäve parabhävo bhavisyati / svabhävah para-
bhävasya parabhävo hi kathyate // svabhävaparabhäväbhyäm rte bhävah kutah punah / svabhäve

parabhäve ca sati bhävo hi sidhyati//bhävasya ced aprasiddhir abhävo naiva sidhyati / bhävasya hy

anyathäbhävam abhävam bruvate janäh//. See Siderits / Katsura 2013.

5 MMKye 15.7: Kätyäyanävaväde cästiti nästiti cobhayam / pratisiddham bhagavatä bhäväbhäva-

vibhävinä//. The Kütyäyanävaväda corresponds in the Pâli canon to the Kaccäyanagotta (SN (PTS) II:

16-17).

6 See Ye 2017:163-170.

7 Saito 1984: 206.

8 Akutobhayâ D61b7 Buddhapälita's commentary D226b3): de Itar ganggi phyir dngos po rnams la

yod pa nyid dang med pa nyid du Ita ba skyon du mar 'gyur ba de'i phyir dngos po rnams ngo bo nyid
med pa zhes bya ba de ni de kho na mthong ba ste/dbu ma'i lamyin la de nyid don dam pa 'grub payin
no//.
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to. However, according to Avalokitavrata's subcommentary, i.e., Prajnäpratäpaükä (PPT),

Bhäviveka does not assert that the term simply refers to voidness or ultimate reality free

from the two extremes. Avalokitavrata says that the term refers to two types of middle

way.

Conventionally, the middle way is [explained] in the following manner: "Whatever exists

dependently on something [as a cause] is not on the one hand the same as that [cause], but
neither is it different [from that cause]. Therefore, that [cause] is neither annihilated nor
eternal. (MMK 18.10)" On the other hand, ultimately, the middle way is [explained] in the

following manner: "Not to be attained by means of another, quiescent, not conceptualized in

[various] terms, beyond conception, undifferentiated, these are the characteristics of reality.
(MMK18.9)"9

According to the PPT, there are two types of middle way: the conventional type and

the ultimate one.10 This interpretation of Avalokitavrata does not seem to be his

creation. Rather, it follows Bhäviveka's comments on verses 9 and 10 of chapter 18. In
his PP, Bhäviveka regards verse 10 as explaining the characteristics of conventional

reality (kun rdzob pa'i de kho na) and verse 9 as explaining the characteristics of
ultimate reality (don dam pa'i de kho na).n

9 PPT D242al-2: tha snyad duyang/gang las brten te gang 'byung ball de ni re zhig de nyid min//de las

bzhan pa'am mayin phyir//de phyir chad min rtagmayin/lzhes bya ba'i tshulgyis dbu ma'i lamyin la/
don dam paryang/gzhan las shes minzhi ba dang//spros pa rnams kyis ma spros pa//mam rtogmed
don tha dad min//de ni de nyid mtshan nyid do//zhes bya ba'i tshulgyis dbu ma'i lamyin no//. MMK^
18.10 and 18.9: pratltyayadyad bhavati na hi tâvat tad eva tat/na cânyad api tat tasmän nocchinnam

nâpi sâsvatam // (MMK 18.10); aparapratyayam sântam prapahcair aprapahcitam / nirvikalpam
anänärtham etat tattvasya laksanam//(MMK 18.9). According to the PP, the term para (gzhan las in
the verse 9a) means not only another person or others but also another means than nonconceptual
wisdom. See PP D190a3 and D190a6: de la gzhan las shes minzhes bya ba ni 'di la gzhan las shes pa med

pa ste/lung med par bdaggi mngon sum de 'gyur zhing bdag nyid kyis rang rigpar bya ba zhes bya ba'i
tha tshiggo//(D190a3); ganggi phyir zhi ba de'i phyir mam par mi rtog pa'iyi shes kyis spyodyul lo//
ganggi phyir mam par mi rtogpa'iye shes kyi spyadyulyin pa de'i phyir/gzhan las (P las: D la) shes pa

mayin no // (D190a6). For the meaning of prapahca in the MMK, see Saito 2019.

10 See PPT D240b7-241al: rten cing 'brel par 'byung ba bden pa gnyis kyi tshul du rnam par gzhag pa
gangyin pa de stong pa nyid du bshad pa .//\ D241b7-242al: rten cing 'brel par 'byung pa zhes bya ba

stong pa nyid gangyin pa bten nas gdags par bya bade nyid dbu ma'i lam ste/. The two types ofmiddle

way seem to be established according to the two types of dependent originations established by
relying on the two truths theory. See fn. 54.

11 See PP D190bl-2: de Itar re zhig dorn dam pa'i de kho na bstan pa'o//da ni kun rdzob pa bshad par
bya ste/. See also PPT D91a3-4: de Itar re zhig don dam pa pa'i de kho na bstan to zhes bya ba ni/gzhan
las shes min zhi ba dang//spros pa rnams kyis ma spros pa//rnam rtog med don tha thad min//de ni de

nyid mtshan nyid do H (MMK 18.9) zhes bya ba de ni re zhig don dam pa pa'i de kho na'i mtshan nyid
bstan payin no zhes bya bar sbyar ro//da ni kun rdzob pa bshad par bya ste zhes bya ba la sogs pas ni/
kun rdzob pa'i de kho na'i mtshan nyid ston to//.
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Judging from verse 10 (MMK 18.10), the conventional type of middle way seems to

be free from extremes such as the sameness and difference of cause and its result and

the two views of annihilation (i.e., ucchedadrsti) and eternity (i.e., sasvatadrsti).

Conversely, verse 9 (MMK 18.9) implies that the ultimate type represents ultimate

reality which is without conceptualization and free from concepts such as existence

and nonexistence.

When Kamalasila comments on MMK 24.18 in his Madhyamakälamkärapanjikä
(MAP), he, however, seems to interpret the term pratipat madhyamä neither as

voidness free from the two extremes nor those two types of middle way. His

interpretation of the term seems to be different from Nägärjuna's and his commentators'
ideas addressed above.

In this article, in order to clarify Kamalasfla's interpretation and philosophy of the

middle way, we first analyze his comments on verse 18 (MMK 24.18) quoted in Sänta-

raksita's Madhyamakälamkäravrtti (MAV) and Kamalasfla's MAP. Next is an examination

ofwhether Kamalasila accepts the conventional type ofmiddle way and the ultimate

type, that is, voidness ultimate reality) free from two extremes, in his texts such as

Madhyamakäloka (MÄ), Bhâvanâkrama(s) (BhK(s)) and Sälistambasya TLkä (SST), and a

clarification of Kamalasfla's interpretation of the middle way. After an analysis of
Kamalasfla's idea of the practice for eliminating two extremes, we will lastly examine his

philosophy of the middle way. These analyses will allow us to say that by means of his

interpretation of the middle way or his central conception of it, Kamalasila systematized

his Madhyamaka philosophy as the path (märga) for fully achieving the understanding of
the middle way.

2 Kamalasfla's Interpretation of MMK 24.18

Säntaraksita quotes verse 18 of chapter 24 of the MMK in his auto-comment on

Madhyamakälamkürakärikü (MAK) 64, which explains [correct] conventional (kun
rdzob pa; sämvrta) things.12 Although he does not comment on verse 18, Kamalasfla's

interpretation of this verse is found in his MAP. Commenting on stanzas 18ab "we
declare dependent origination to be voidness," Kamalasila says:

It is said that dependently originated ipratityasamutpanna) entities themselves are void
because they are without ultimate intrinsic nature, and this is not because they would have a

12 MMK 24.18 quoted in MAV D71al-2 P68b5: rten ting 'brel pargang 'byungba//de ni stongpa nyid du bshad

H de ni rgyur (D rgyur: P bsgyur) byas gdags pa sie H de nyid dbu ma'i lamyin no //. For MAK 64, see fit. 21.
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nature similar to rabbits' horns. Therefore, [the voidness of the entities] is not contradictory
with perceptually experienced things (drsta) and so forth.13

Kamalasïla interprets pratttyasamutpäda as the entities originated dependently

upon causes and conditions. This interpretation shows that, just as he says in
Tattvasangrahapanjikä (TSP), pratttyasamutpäda and pratltyasamutpanna are
identical.14 He goes on to say that dependently originated entities are void and not
existent because they are without any ultimate intrinsic natures and not because

they would have a nature similar to rabbits' horns, which are nonexistent even

conventionally.13 Therefore, those entities are neither ultimately existent nor
conventionally nonexistent.

13 MAP D115bl-2 P121b2-3: rten cing 'brel bar 'byung pa'i dngos po rnams kho na don dam pa'i rang
bzhin dang bral ba'i phyir stong pa zhes bya'i ri bonggi rwa dang 'dra ba'i bdag nyid kyi phyir ni may in

no H des na mthong ba la sogs pa dang mi 'gal lo //.

14 For Kamalasila's important etymological explanation of pratttyasamutpäda, see Matsuoka 2019:

139-164, and see TSPk: 15,9-15 and TSPs;i: 19,10-16. Kamalasïla, commenting on the term samutpäda
ofpratttyasamutpäda in TS 6ab, submits two kinds of interpretations: samutpäda as samutpanna, i.e.,

"[the entity] originated [dependently]," and samutpäda as kartr (agent), i.e., "[the entity which is] the

producer [having depended on causes and conditions]." So, both interpretations signify an entity
which stands here for all the elements of existence or dharmas. See Matsuoka 2019:153-158 and 162—

163.

15 See MÄ C217bl D218b3-4 G303a3-4 N235b6-7 P242a2-3: dngos po rnams rta'i rwa Ita bur khas blangs

pa ni mayin no//'o na ci zhe na/sgyu ma la sogs pa'i ngo bo nyid Ita buryin te/de dag kyangsgyu ma la

sogs pa bzhin du mngon sum kho na'o//. For an English translation, see Keira 2004:202,15-18. See also

MÄ C168b6-7 D169a3-5 G227b3-6 N176a4-6 P184a7-184b2: ['on kyanglgang la (CDP la: GNlas) dus thams

cad du kun rdzob tuyang rgyu med pa de ni tha snyad duyang mi skye ba nyid de/dper na ri bonggi
rwa la (CDGN la: P om.) sogs pa Ita bu'ollgang layod pa de ni don dam par (GNP par: CD pa) ngo bo

nyid med kyang skye ste dper na sgyu ma danggzugs brnyan la sogs pa Ita bu'o//sgyu ma la sogs pa 'di

rten cing 'brel bar 'byung bayinyang dngos po nyid du thaï ba mayin te/grags padang tshad mas gnod

pa'i phyir ro//de dang 'dra bar chos thams cad rten cing 'brel bar 'byung bayinyang dngos po nyid du

thaï ba mayin pa kho na ste/tshad mas gnod pa'i phyir ro//. For an English translation, see Keira 2004:

106,3-107,2: "[Rather,] [they recognize that] what never has a cause at all even conventionally would

never arise, not even conventionally, just like [nonexistent things] such as rabbits' horns and the like.

Whatever has [a cause] will arise even though it is ultimately without intrinsic nature, just like

illusions, reflections and so forth. Although these illusions and so forth are produced depending on

conditions, it does not follow that they are real entities, for that would be invalidated (bädhita) by
what is commonly acknowledged (prasiddha) and by valid cognitions. Equally, although all

[conventionally existent] dharmas are produced depending on conditions, it does not follow that they
are real entities, as that would be invalidated by valid cognitions." Cf. BK 1:218,22-219 2. And see MÄ

D237al-2 P265a5-7: sgyu ma la sogs pa bzhin du tha snyad pa'i skye ba khas blangs pas rnam pa thams

cad du skye ba med pa'i phyir skye ba med par khas len payang mayin la/yang dagpa payang mayin

pas de'i phyir mthong ba la sogs pa dang 'gal ba ma yin no //. The voidness of entities is not

contradictory with perceptually experienced things etc. because the Mädhyamikas accept the
conventional arising of entities.
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Next, he interprets stanzas 18cd as follows:

The phrase 'it is dependent designation' (18c) means that precisely this [pratityasamutpäda
dependently originated entities)] is conventional. This is because the terms 'dependent' and

'designation' are synonyms for 'conventional [thing].' This [phrase] (18c) is a clear indication

(khungs; jnapaka) that [the conventions of designation and so forth are consistent with the
causal efficacy (arthakriyâ) of those entities] .16 The phrase 'precisely this is the middle way (18d)

means that it is said in this and that [scripture and treatise] that because one eliminates the two
extremes of improper superimposition (samäropa) and improper denial (apaväda) [and enters
the middle way], precisely this [pratltyasamutpäda dependently originate entities)] is the

middle way.17

16 For the term khungs (jnapaka), see AKBh: 24S, 16-17: kim atra jnäpakam/sütramyuktis cat, (AKBhr
D205a7:) 'di la khungs ci zhigyod ce na/mdo dang/rigs payod de/. See also Keira 2016: 20 fn. 40.

For Säntaraksita's purpose of quotation of verse 18 (MMK 24.18), see MAV ad MAK 64 D70b7-71al

P68b3-5: kun rdzob 'di (P 'di D om.) ni sgra'i tha snyad tsam gyi (P gyi: D gyis) bdag nyid mayin gyi /
mthong ba dang 'dod pa'i dngos po rten cing 'brel par 'byung ba rnams ni brtag mi bzod pasyang dag pa'i
kun rdzob ste/gdags pa zhes bya bala sogs pa tha snyad de Ita bur byas pa'i brda daggis (D gis: P gi) tha

snyad 'dogspar byedpa na de'iphyir don byedpa dangci'iphyir 'gal te/'diskaddu/...//zhesgsungspa
Ita bu'o//. "This 'conventional [thing]' [in MAK 64] is not of the nature of mere linguistic convention.

Dependently originated entities which are perceptually experienced and determined (or desired)

[according to perceptual experiences] are correct conventional [things] because [those entities] cannot

endure analytical investigation [from the ultimate perspective]. When the conventions of designation

(prajnapti) and so forth are applied according to the conventional agreements (sahketa) that apply
[them] to such [entities], then because of the [agreements], how can [these conventions] be inconsistent

with the causal efficacy [of those entities]? Thus, it is said [in MMK 24.18] " Säntaraksita interprets
verse 18 (MMK 24.18) as showing that the conventions of designation, etc. are consistent with the causal

efficacy of those entities, i.e., that the term "dependent designation" refers to correct conventional

things. Kamalasila interprets stanza 18c as a clear indication of precisely this. According to him, the

terms "dependent" and "designation" are synonyms for "conventional [things]" referring to dependently

originated entities.

17 MAP D115b2-3 P121b3-5: de ni rgyur byas gdags (D gdags: P minggdags) pa ste//zhes bya ba ni kun

rdzob de nyid ces bya ba'i tha tshig ste / rgyur byas pa dang gdags pa'i sgra ni kun rdzob kyi rnam

grangsyin pa'i phyir ro// 'di ni 'dir khungsyin no//de nyid dbu ma'i lamyin no zhes bya ba ni sgro 'dogs

pa dangskur pa 'debs (D 'debs: P 'degsj 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 tshig go//.
For the phrase de dangde las, see MÄ D153bl and Keira 2016:42. The phrase in the MÄ can be interpreted

to mean almost the same as mdo de dang de las (MÂ D156b7, D165a7). The phrase "this and that [scripture
and treatise]" here seems to refer to scriptures and other texts which explain that dependent origination,

dependent nature (paratantrasvabhäva) or dependently originated things are the middle way. See, for

example, AMNS: 11,26-28: rten cing 'brel bar 'byung ba la 'jugpa,yod pa dang med pa danggnyiga'i mthar
Ita ba dang bral bas dbu ma'i lam du zhugs pa. See also AMNT: 43, fit. 4: rten cing 'brel bar 'byung ba'i lam

dbu ma khong du chud pa ni rten cing 'brel bar 'byung bala 'jugpa zhes bya ba la sogs pas bstan te, rten cing
'brel bar 'byung bar 'jug ces bya ba ni de'i mtshan nyid khong du chud ces bya ba'i don to. ji Itar khong du

chud ce na?yod pa dang med pa danggnyis ka'i mtha' Ita ba dang bral ba zhes bya ba smos te, chos rnams

rgyu dang rkyen las byung zhing ranggis ma skyes te, ngo bo nyid med par rtogs pa'i phyiryod par Ita ba

dang bral bayin la, rgyu dang rlyen gyis skyes pa tsam du med payang mayin par rtogs pas med par Ita ba
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One enters the middle way by eliminating the two extremes of samäropa and

apaväda.18 Of the two, samäropa is used in the context of the proof of the absence of

intrinsic nature (nihsvabhâvatâ) of all dharmas as meaning the improper

dangbral te, gnyis kaX mthar Ita ba dangbral bas dbu ma'i lam du zhugs pa zhes bya'o. And see Kamalaslla's

comments on LAS II191 and LAS X150 (MÀ D152a2-153bl), in which he says that one eliminates the two

extremes of improper superimposition and improper denial by understanding dependent nature. See

Keira 2016: 41-42. In addition, the following sentences are found in the ASPP: 881, 4-7: iyam Subhüte

bodhisattvasya mahäsattvasyänta-dvaya-vivarjitä pratttyasamutpäda-vyavalokanä / evam yyavalokayan
Subhüte bodhisattvo mahäsattvah pratttyasamutpädam anädy-anta-madhyam tarn vyavalokayati /.

According to the AAÄ, the phrase anta-dvaya-vivarjitä pratityasamutpäda-vyavalokanä means the

dependent origination free from the two extremes of eternity and annihilation, and the phrase

pratXtyasamutpädam anädy-anta-madhyam means the dependent origination without [ultimately] arising,

existing, and ceasing. See AAÀ: 883, 20-23: säsvatocchedarahitatvenänta-dvaya-varjitä pratXtyasmfsic!)

utpaäda-vyavalokanä. anädy-anta-madhyam tarn iti mayopamatvena janma-näsa-sthitivirahitam tarn

pratXtyasamutpädam vyavalokayati
For the Yogäcära explanation of vastu free from the two extremes of existence and nonexistence

and the middle way, see BoBhr: 89, 9-11: yat punar bhäväbhäväbhyäm vinirmuktam

dharmalaksanasamgrhltam vastu tad advayam / yad ad.va.yam tan madhyamä pratipad
antadvayavarjitä niruttarety ucyate//. See also MVT: 237,18-25.

The tfcläfiiiwt Wa zhidu lum, *Mahäprajnäpäramitopadesa) translated into Chinese by

Kumärajlva (350-409) quotes MMK 24.18 and offers an interpretation similar to that of
Kamalasila: T1509, 25,107all-12: Hü"Dependently originated
dharmas are said to be void of characteristics, said to be dependent designation, and said to be the

middle way." For a French translation, see Lamotte 1981: 396, 31-34.

For Ratnäkarasänti's comments on verse 18 (MMK 24.18), see MAVMPS D104b5-7 P120a7-120b3: gang

zhig rten cing 'brel par 'byung//de ni stongpa nid du bshad//de ni rgyur bcas btags pa ste// de ni dbu ma'i

lamyin no//gangzhiggzhan kyi dbanggi ngo bo nyid rten cing 'brel par 'byungbayin la/de nyid la km tu

brtags (D brtags: P btags) pa'i ngo bo (D bo: P bos) med pa'i phyirji Itar rten cing 'brel par 'byung ba la skur

pa btab par 'gyur/nye bar len pa btags pa de nyid kyang rten cing 'brel par (D'brel par: P om.) 'byung bayin

te/yang dag pa mayin pa'i kun tu rtog payod na/des nye bar len pa'i phungpo la sogs pa rnams 'dogs pa'i

phyir ro zhes dgongs payin no//gangzhig rten cing 'brel par 'byung/de nyid dbu ma'i lamyin no//zhes bya
ba ni 'di Itar dgongs payin te/kun tu brtags pa'i bdag nyid thams cad med la/gzhan gyi dbanggi bdag nyid
ni med pa mayin te/de'i phyir dbu ma'i lam zhes bya'o//. Ratnäkarasänti's interpretation of verse 18 is

based on the Yogäcära idea of three natures (trisvabhäva). He interprets stanza 18d to mean that

whatever originates dependently is the middle way.
18 See SDhNS D290b3-4 P336b5-6: byang chub sems dpa' sgro 'dogs pa dang skur pa 'debs pa'i mtha'

spangs nas dbu ma'i lam la zhugs payin te/. See also SST D151b6-152al P181b5-7. In his MAP D121a5-6

P128a6-7, Kamalasila, commenting on the YÇ k. 45, says that those who accept that dependently

originated entities just like the moon on the water surface are neither real nor false will enter the

middle way by eliminating the two extremes of improper superimposition and improper denial. See

Y$Lyk. 45: upädäya tuye bhävän icchanty udakacandravat/näpi tathyam na cätathyam hriyante te na

drstibhih//. "Those who accept that the dependently [originated] entities just like the moon on the

water surface are neither real nor false will not be captured by [false] views." See also MAP D121a5-6

P128aè-1: ganggi tsheyangdagpa mthongba dagyin snyam pa la/gangdagbrten (D brten: P rten) nas

dngos po rnams //zhes bya ba la sogs pa smos so//de dagltas mi 'phrogs zhes bya ba ni sgro 'dogs pa
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superimposition of real or ultimate nature and the like onto conventional things. In
that proof, the Mädhyamikas prove the negation of the nature superimposed by
others as being ultimately existent on conventional things.19 On the other hand,

apaväda is used in his MÀ as meaning the improper denial of conventional intrinsic
nature (kun rdzob pa'i rangbzhin), conventional dependent nature {gzhan gyi dbang

gi ngo bo nyid ...kun rdzob pa), conventional arising and so forth.20 Kamalasila

asserts that those who improperly deny conventional dependent nature
{paratantrasvabhäva) or conventional entities by erroneously understanding that they
would be nonexistent even conventionally, fall into the extreme of denial. According
to him, just those dependently originated entities, i.e., pratltyasamutpäda para-
tantrasvabhâva), are correct conventional things, which MAK 64 explains as "[the
entities] which are acceptable only when any analytical investigation is not undertaken

(*avicäraikaramaniya), which possess the properties of arising and cessation

and which have the capacity for causal efficacy.21" Those entities are correct

dang/skur pa 'debs pa'i mtha'gnyis spangnas dbu ma'i lam duzhugs pa'i phyir ro (D ro: P om.)//. And

see Keira 2016: 39, fn. 84.

19 See MÄ D179b5-7: de la mngon sum gyi spyodyul gyi don tha snyad pa rmi lam la sogs pa bzhin du

brdzun par snang ba layang byis pa mams kyis dngos su don dam pa pa'i ngo bo la sogs par sgro btags

pa gangyin pa de la rjes su dpags pas gnod par byed kyi/mthong ba la sogs pa'i don tha snyad layang
gnod par byed pa ni mayin no//. For an English translation, see Keira 2004:31. See also MÄ D214b6-7

P237b4-5: ['on kyang] gang dagji Itar mthong ba de kho na nyid du khas len pa de dag gi log par sgro

'dogs pa bsal (D bsalPgsal) ba'i phyir chos thams cad rmi lam Ita bu nyid du sgrub pas 'gal ba med pa

nyid do// "In order to eliminate the false superimposition of them who accept things as they are seen

as being real, [we the Mädhyamikas] prove that all dharmas are just like dreams, and therefore [this

proof] is not contradictory at all."
20 MÄ C149b6-7 D149b7 G199a4 N153b3 P162bl: kun rdzob pa'i ngo bo nyid layang skur pa 'debs par
byed pa /. MÄ C153a3-4 DlS3a4-5 G203b6-204al N157a6-7 P166a7-8: gang dag gzhan gyi dbanggi ngo
bo nyidji skad bshad pa kun rdzob payang 'gog par byed pa de'i phyir gzhan gyi dbang niyod payin no

zhesgsungs so//gangzhigji skad bshad pa'i mtha' 'dignyis su rtogparbyed pa de ni dbu ma'i lam la mi

'jug ste/.... See Keira 2016:41,12-15. MÄ C153a7-153bl D153a7-bl G204a4-6 N157b3-4 P166b3-5: gzhan

gyi dbang kun rdzob tu skye ba'i phyir dang/ de la brten nas sprul pas sprul pa bzhin du rnam par rtog
pa gzhan skye ba'i phyir de bas na gzhan gyi dbang la brten nas su//mi mams kyi (DNP kyi: CG kyis) ni

rnam rtog skye//zhesgsungs so //'dis ni skur pa 'debs pa'i mtha'bsal bayin te/kun rdzob pa'i skye ba la

skur ba mi 'debs pa'i phyir ro//. See Keira 2016:42,11-15.

21 In Kamalaslla's Madhyamaka philosophy, pratltyasamutpäda, paratantrasvabhäva and sämvrta

([correct] conventional [thing]) are ah interpreted as referring to dependently originated entities

(yastu). For his interpretation of paratantrasvabhäva, see MÄ C150a3-4 D150a4-5 G199b2-3 N153b7-

154al P162b6-7: de la dngos po ma brtags na (CDNP brtags na: G brtags na °brtags° na°)grags pa (CDGN

pa: P om.) ji Itar snang ba (DGNP ba: C bar) sgyu ma bzhin du brten nas byung ba gangyin pa de ni

gzhan gyi dbang gi ngo bo nyidyin no // de yang kun rdzob tu sgyu ma bzhin du gzhan gyi rkyen gyi
dbang gis skye'i /... .A parallel sentence can be found in the MMA^: 120, 9-11: tatrayad avicära-

pratltamyathädarsanam mäyävat praütyasamutpannam vastu sa paratantrah svabhävah / tasya ca

samvrtyä mäyävat parapratyayabalenotpattir.../.
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conventional things, not imagined (parikalpita) things and therefore are not false

conventional [things] (mithyasamvrti[sat7); for example, Isvara (God) is imagined
and not established even conventionally.22

Kamalasfla's interpretation of verse 18 (MMK 24.18) is based on his two truths

theory and his interpretation of three natures (trisvabhâva), i.e., his idea that

pratltyasamutpdda or paratantrasvabhâva, i.e., dependently originated entities, are

correct conventional things and are void of ultimate intrinsic nature, and that both

For sämvrta, see AAA: 637, 26-27: katham tarhi sâmvrtam iti cet. arthakriyâsamartham eva hi

*vastuvicâravimardâk$amatvât sämvrtam ity ucyate. (* vastuvicäravimardäksamatvät should be

emended to vastu vicâravimardâksamatvât.y, (AAÀr P292b4:) 'on na ji Itarkun rdzobyin zhena/don
gyi bya ba byed nus pa'i dngos po nyid mam par dpyad pa'i sdungs mi bzod pa nyidyin pa'i phyir kun

rdzob ces bya'o//. See also MAK, 64: ma brtagsgcigpu nyams dga'zhin//skye dang 'jigpa'i chos can pa

// don byed pa dag nus mams kyi // rang bzhin kun rdzob payin rtogs //.

For tathyasamvrtijsat] (correct conventional [thing]), see MAV ad MAK 64 D70b7-71al. See fn. 16.

See also MÄ D230aS-6 P256bl-2: gangyang rten cing 'brel bar 'byung ba dang rjes su mthun pa rab tu

brtags pa/dper na/'dir ni (D 'dir ni: P 'di na) bdaggam sems can med//chos 'di rgyu dangbcas payin//
zhes bya ba Ita bu de niyang dag pa'i kun rdzob tuyod ces bya'o/. A parallel sentence can be found in
the MMAjtii: 154,11-12: yat punah pratityanusâratah prakalpitam, yathâ - nästiha sattva âtmâ ca

dharmäs tv ete sahetukâ iti, tat tathyasamvrtisad ucyate/.
For tathyasamvrtisatya (correct conventional truth), see SDVK 8abc: brtags pa'i don gyis dben gyur

pa// dngos tsambrtennas gang skyes te //yang dag kun rdzob shes par bya //. "A mere entity which is

free from imagined things and arises dependently should be known as the correct conventional

[truth]." See also SDW ad k. 8abc DSb4: de daggis dben pa'o//dngos po tsam gangyin pa niji Itar snang
ba bzhin du don byed nus pa'i phyir ro//rgyu dang rkyan rnams la brten nas skyes pa de niyang dag

pa'i kun rdzob kyi bden payin par shes par bya ste/.... "[Mere entities] are free from these imagined

things. This is because the mere entities [free from imagined things] have the capacity for causal

efficacy according to appearances. [Mere entities] originated dependently on causes and conditions

should be known as the correct conventional truth."
22 For mithyäsamvrtijsat] (false conventional [thing]), see MÄ D230a4-5 P256a8-bl: bstan bcos byed

pa kha ciggisgrags pa las 'das te/dngos po rnams brtags (P brtags: D brtag)pa la sogs pa'i ngo bor nye

bar brtags pagangyin pa de ni logpa'i kun rdzob tuyod ces bya ste/de nigrags paryangmed pa'iphyir
ro //. A parallel sentence can be found in the MMA^: 154, 9-11: yat punah kaiscic châstrakâraih

pratitim ullamghya bhävänäm nityädirüpam upakalpitam tat mithyâsamvrtisad ucyate/ pratitito 'pi

tasyäsattvät/. See also MAP DU5a7-bl P121a8-bl: grags pa las 'das te rtogs pa dper na dbangphyug la

sogs par rtogs pa gangyin pa de ni log pa'i (D log pa'i: P log pa pa'i) kun rdzobyin no//. And see TÀ

D272b3-4: gang du grags pa las 'das te//dngos po'i ngo bo rtag la sogs//de dag rnams kyis brtags pa de//

logpa'i kun rdzob nyid du 'dod//des na dngos po'i cigshos ni//yang dag kun rdzobyin parsmra//. "It is

accepted that the things which deviate from common understanding and are imagined by the

[authors of philosophical treatises] as being with permanent and other natures are false conventional

[things]. Therefore, it is explained that the entities different [from those things] are correct
conventional [things]." Cf. SDVK 8A:yangdagmayin (SDVKmayin: k. 8d ofSDWmin ni) kun brtags

yin//. "Imagined things are not the correct conventional [truth]."
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improper superimposition on these entities and improper denial of them should be

eliminated.23 Judging from this, it is pratltyasamutpäda, i.e., dependently originated
entities, rather than voidness, that should be regarded as the main theme in his

interpretation of verse 18. Kamalasila does not seem to interpret verse 18 as

explaining the meaning of "voidness" (sünyatärthä).24

By eliminating the two extremes of improper superimposition and improper
denial, one enters the middle way. So what does it mean to "enter the middle way?"
Kamalasila says that to enter the middle way is to enter the middle way disclosed by
eliminating the two extremes.23 And according to Aksayamatinirdesatlkä (AMNT), a

commentary on the Aksayamatinirdesasûtra (AMNS) from the standpoint of Yogäcära

philosophy, to understand pratltyasamutpäda, i.e., the middle way, is explained by

phrases such as "to enter pratltyasamutpäda," and the phrase "to enter
pratltyasamutpäda" means to understand the characteristic of pratltyasamutpäda.26 Taking
this explanation in the AMNT into account, it can be said that in Kamalasila's Mad-

hyamaka philosophy, to enter pratltyasamutpäda is to understand the characteristic

or reality of pratltyasamutpäda, i.e., its reality of being neither ultimately existent/

arising nor conventionally nonexistent/nonarising. Therefore, to enter or understand

the middle way is to understand this reality of pratltyasamutpäda, which is disclosed

by eliminating the two extremes and is considered the middle way.

23 See fn. 21 and fn. 31.

24 Candraklrti interprets verse 18 as explaining the meaning of "voidness" (sünyatärtha). See MMK

24.7 and PsP: 491, 8-18. See also Saito 1998: 31-40.

For Ratnäkarasänti's interpretation of verse 18 (MMK 24.18) in his MAVMPS, see fn. 17. His

interpretation of verse 18 is based upon the Yogäcära idea of three natures. In his interpretation of
this verse, it is clear that pratltyasamutpäda or paratantrasvabhâva, not voidness, is the main theme.

In this respect, his interpretation is similar to that of Kamalasila. Ratnäkarasänti interprets stanza

18d to mean that whatever originates dependently is the middle way.
25 See BhK 1:197, 8-9: samâropâpavâdântavivarjanena madhyamâ pratipad udbhâvitâ/. "By
eliminating the [two] extremes of improper superimposition and improper denial, the middle way is

disclosed."

26 AMNT: 43, fn. 4. See fn. 17. For the authorship of AMNT, see Braarvig 1993b: cxxix, 15-17: "It may be

asserted as a possibility, then, that t [= AMNT] was written by Sthiramati or some Yogäcära adherent

later than him, who was very well versed in the early Yogäcära literature."
Since the AMNT says that the characteristic ofpratltyasamutpäda is understood by eliminating the

two extreme views of existence and nonexistence, in the AMNT it seems to mean its characteristic of

being neither existent nor nonexistent. In his MVT, on the other hand, Sthiramati says that the two
characteristics of [dependently originated] entities, i.e., being substantially (dravyatas) or ultimately
nonexistent and [conventionally] existent in terms of designation (prajnaptitas), are the middle

(imadhya) between existence and nonexistence. See MVT: 237, 23-25: atas cästitvanästitvayor
madhyam dravyatah paramärthatas ca nästi prajnaptito 'sttti ubhayalak$anam bhavati /.
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Kamalasïla comments on stanza 18d that precisely this [pratïtyasamutpâda

dependently originated entities)] is the middle way. This comment should therefore
be understood to mean that this reality of pratïtyasamutpâda or these entities is the

middle way.

3 KamalasTla's Interpretation of the Middle Way

Commenting on stanza 18d de nyid dbu ma'i lamyin no (MMK24.18d), Bhäviveka says

that the term dbu ma (madhyamâ) refers to the elimination of extremes such as

arising and nonarising, existence and nonexistence, permanence and impermanence,

and voidness and non-voidness.27 In contrast, Kamalasïla, in his Madhyamaka

texts, says consistently that by eliminating the two extremes of improper superimposition

and improper denial, one enters the middle way.28 Below, then, from the

perspective of the elimination of superimposition and denial, we will examine

whether he accepts the conventional type of middle way and the ultimate type, that

is, voidness ultimate reality) free from the two extremes, and will clarify the

characteristics of Kamalasila's interpretation of the middle way.
First, with regard to the conventional type of middle way, Avalokitavrata says

that at the conventional level, extremes such as annihilation and eternity are both

eliminated. Kamalasïla also accepts that improper denial and some type of improper
superimposition are both eliminated at the [correct] conventional level. Therefore, it
is possible to say that he also accepts this conventional type of middle way.

The improper denial of conventional intrinsic nature and dependent arising can

be eliminated by understanding correct conventional truth or entities' conventional

dependent nature. In the MÀ, on the other hand, Kamalasïla appears to assert that
there are two types of improper superimpositions. Although he uses the term

samaropa as meaning the superimposition of ultimate nature and the like on
conventional things, he also uses the term to mean to superimpose an entity (bhäva) with

permanence or another nature onto the completely deceptive things which do not
exist even conventionally.29 That is, he uses the term as meaning others' imagination

27 See PP D230bS-6: dbu ma ni skye ba dang/skye ba med pa dang/yod pa dang/med pa'i mtha'gnyis

spangs pa'iphyir/'di Ita ste/skyes payang mayin/ma skyes payang mayin/yodpayangmayin/med
payangmayin/rtagpayangmayin/mirtaqpayangmayin/stongpayangmayin/mistongpayang
mayin pas/....
28 See SDhNS D290b3-4 P336bS-6, SST D151b6-152al P181bS-7. MAP DllSb3 P121b4, MAP D121a5-6

P128a7 and BhK 1:197, 9-10. See fn. 18.

29 MÄ C149b7-150al D149b7-150al G199a4-5 N153b3-4 P162bl-2: dam pa mayin pa'i bstan bcos mnyan

pa la sogs pa la mngon par zhen pas bio gros phyin ci log tu gyur pa gang dag kun rdzob tuyod pa ma

yin pa brdzun pa kho na layang rtag pa la sogs pa'i dngos por sgro 'dogs shing ...//. "Those whose
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of a permanent entity and the like, although these are completely deceptive or false

conventional things. For the Mädhyamikas, false conventional things are
unacceptable and negated not only at the ultimate level but also at the correct conventional

level; as stated in Jnänagarbha's SDW and Säntaraksita's SDVP, the mere
entities (vastumätra) free from imagined (parikalpita) things are known as correct
conventional truth.30 Interpreting the absence of nature concerning characteristics

(laksananihsvabhâvatâ) of the three kinds of non-nature (trividhä nihsvabhâvatâ),
Kamalasila also says "Establishing that the conventional dependent nature is void of

imagined [permanent and impermanent] natures as explained earlier, he the

Illustrious One) also shows undeniable conventional natures ,"31

Kamalasila also says that one should not accept the views of annihilation and

eternity. Those who accept that things have intrinsic natures characterized as not
being made by causes and conditions, i.e., as permanent and unchanging, although
accepting that things arise, change and cease, have inevitably a self-contradiction.
That is, because of accepting intrinsic natures, they necessarily have the view that

things would be eternal and unchanging or the view that things' permanent and

unchanging intrinsic natures would be annihilated when things arise or cease,

i.e., change from nonexistent to existent or from existent to nonexistent.32 These

two views can be understood to be the two extremes caused by imagination or
improper superimposition of intrinsic natures and therefore seem to be different
from the two extremes consisting of improper superimposition and improper
denial.

In the MAV on MAK 82, the eternity and annihilation of entities are negated not

only at the ultimate level but also at the correct conventional level. That is, since both

are established in dependence on entities, when entities are not established at the

ultimate level, their eternity and annihilation are not ultimately established.

Moreover, at the correct conventional level, their eternity is negated due to the fact

that entities momentarily arise and cease, and their annihilation is negated because

minds became confused by their attachment to [things] such as the hearing of untrue treatises,

superimpose permanent and [impermanent natures of] entities onto the completely deceptive things
which do not exist [even] conventionally
30 See SDVK 8abc and SDW D5b4. See fn. 21. See also SDVP D23b2.

31 MÀ C151a6-7 D151a6-7 G201a5 N155a5 P164aS-6: gzhan gyi dbang ngo bo nyid kun rdzob pa la ji skad

bshad pa'i kun brtags pa'i bdag nyid kyis dben pa sgrub cing skur ba mi 'debs pa'i kun rdzob kyi ngo bo

yangston payin gyi/... See Keira 2009:17, 2016: 33.

32 See MMKj-e 15.10 and 15.11: astlti säsvatagräho nästiti ucchedadarsanam / tasmäd astitvanästitve

näsrayeta vicaksanah/astiyad dhi svabhävena na tan nästiti säsvatam/nästldänlm abhüt pürvam ity
ucchedah prasajyate //.
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the continuous stream of their dependent origination or causality has neither

beginning nor end.33

Moreover, in his SST, Kamalasila, commenting on the Sälistambasütra's words

anyonyahetuko 'nyonyapratyayo (different causes [and] different conditions), na

nityo (not permanent), naivänityo (not impermanent), na samskrto (not conditioned),
nâsamskrto (not unconditioned), nähetuko näpratyayo (not causeless, not con-

ditionless), etc., explains the elimination of extremes at the [correct] conventional
level.34 At the end of that section, he says "Those words [of the sütra] eliminate the

extremes of superimposition, denial, eternity, and annihilation, and are suitably
applied."3S The sütra's words anyonyahetuko 'nyonyapratyayo, na nityo, etc., explain
the elimination of improper superimposition. The superimposition here means to

imagine permanent or single entities such as isvara (God) as the cause of everything
and to imagine a permanent entity that exists eternally.36 The sütra's words

33 See MAV ad MAK 82 D76a3-4 P75a4-6: don dam par rtagpa dang chad pa dag gi skabs med pa nyid

del de gnyis (Dgnyis: P nyid) ni dngos po la brten payin pas dngos po med (P med: Dyod) na de dag Ita

ga layod/kun rdzob kyi bden pa la brten nas ni snga ma snga ma'i skad cig logna skad ciggzhan dan

gzhan 'byungbas dngos po mams la thog ma dang tha ma med de/phyi rol pa dag 'dod pa dang 'dra bas

de gnyis shin tuyod par mi 'gyur ro//. See also MAK/ 82: de phyir rtag chad Ita ba rnams//gzhung 'di la

niringdugnas//Idogdangrjessu 'jugpayang//sabonmyugulcugsogsbzhin//. "Therefore, the [two]
views of eternity and annihilation are rejected in our [Mädhyamika] doctrine. [All entities'

momentary] ceasing and momentary arising following [the ceasing] are just like [the relationship of
things such as] a seed, a sprout and a branch." The MAK 82 explains only the negation of those two
views at the correct conventional level. See MAP ad MAK 82 D125a2 P133a3-4: de nyid kyi phyir kun

rdzob tuyang rtagpa dang/chad pa med paryang 'grub (D 'grub: Pgrub) po zhes bstan pa'i phyir/de
phyir rtag chod Ita ba rnams // zhes bya ba smos te/....
34 SST D160al-160b2 P191b5-192a8. For an English translation, see Schoening 1995:312,10-314,11. The

English translation of anyonyahetuko 'nyonyapratyayo follows Kamalasila's comment on these

terms. See SST D160a2 P191b5-6: rgyu gzhan dang gzhan las 'byung ba / rkyen gzhan dang gzhan las

byung pa zhes bya ba ni rgyu mthun pa'i mam pa dang mi mthun pa'i rnam pa tha dad pa mang po'i
phyir ro //. Kamalasila says that anyonyahetuko 'nyonyapratyayo are stated because of the many
different similar and dissimilar causes. See Schoening 199S: 312,13-16. See also

(Da cheng dao gan jing sui ting shu) written by Chos grub (H.I&), a Chinese subcommentary on âST:

T2782, 85, 5S4a2-3: "[The sütra] says:

'reciprocal causes and reciprocal conditions This is because the many different
similar and dissimilar causes are existent."

According to RSÜBit, this part of SST explains the elimination of two extremes at

the conventional level (tttfiï). See Chos grub's analysis of the content of SST: (549al4rl5) j# PI It7\ z?

(BJffrÄ. 3-fifêo (S49C24-25) ftBDJg-ffitë.. MUSiltjWfli-,. Uiïio m
fi, mmm-ftmmic.-. (55219-20)m-aj] XÜ-M

-Hfflffi. -ÜffllSh (S52al7-20) -tëtëÂ
Herfen. =«É*fts#ÉWr£l"!. EMM. ES«. *«£. -bli-Ä. A*B.
35 SST D160bl-2 P192a7-8: tshig de daggis ni sgro btags pa(P pa: D ba) dang/* skur pa (P pa: D ba) dang

KP /: D om.) rtagpa dang chad pa'i mtha' sel te / ci rigs su sbyar ro//. (* PT553 48b2 dang/: DP om.)
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näsamskrto, nähetuko nâpratyayo, and others seem to mean the elimination of

improper denial.37

Next, with regard to the ultimate type of middle way, i.e., voidness ultimate

reality) free from extremes, Kamalasïla in the BhK I says that when neither the

concept (vikalpa) of existence nor that of nonexistence arises for a yogin, the yogin
sees ultimate reality. Therefore, Kamalasïla accepts that ultimate reality is free from
these two concepts.

In his BhK I, Kamalasïla, quoting Lankävatärasütra (LAS) X 258ab, describes the

state of the yogin who, abiding in the nonappearance of all dharmas including
nondual cognition (advayajnäna), sees ultimate reality.38 Verse 258ab states, "The

yogin's state is effortless, quiescent (sänta), and purified by his vows." Commenting

on the term sänta in this verse, Kamalasïla says:

It is said: [the yogin's state is] quiescent. This is because conceptual proliferation (prapanca)
characterized by concepts such as existence and nonexistence has ceased.39 That is, when the

yogin, examining by means of wisdom, does not perceive any intrinsic natures of existent

things, then for this [yogin], the concept of existence does not arise at all. The concept of
nonexistence is also not established at all in this [yogin]. If an existent thing were to be seen [by
this yogin] at a certain time, then by negating the [existent thing], the concept of nonexistence

would arise [for this yogin]. When, however, in the three times [of past, present and future], the

yogin, examining by means of the eye of wisdom, does not perceive any existent thing, then how
could [the yogin], by negating it, produce the concept of nonexistence? In the same manner, no
other concepts arise for the [yogin] in that case, because all concepts are pervaded by the

concepts of existence and nonexistence and because when the pervader (vyâpaka) is negated,
the pervaded things (vyäpya) are not established. The above is the supreme nonconceptual
meditation.40

36 See $ST D160a2 P191b6: rtagpa'am/gcigpu'am/dbangphyuglasogspa rgyur sgro btags pa'i mtha'

.../\ D160a3 P191b7-8: ther zug tu gnas pa'i rtagpar sgro 'dogs pa //. Isvara (God) is regarded as an

improper cause (visamahetu). For visamahetu, see MVBh and MVT ad MV 3—18cd: punar hetuphalä-

yäsänäropänapavädatah // (3-18cd). MVBh: 45, 22: tatra hetusamäropah samskärädlnäm visamahetu-

kalpanät /. MVT: 148, 15-16: tatra hetusamäropah / avidyädin hitvä purusesvaränupradhänädtnäm

hetutvakalpanât/. Kamalasïla refers to the visamahetu (mi mthun pa'i rgyu) in the âST D154b3 P185al-2:

km rdzob tuji Itar mu stegs can rnams kyis 'di rgyu med pa dang/mi mthun pa'i rgyu la sogs pa'i mtshan

nyid duyongs su brtags pa de Itar med pas .../.
37 See âST D160a4-5 P192al-3: 'dus ma byas mayin zhes bya ba ni sgyu ma Itar so sor nges pa'i rgyu
dang rkyen dag tshogs pas byas pa'i phyir ro// rgyu med pa mayin rkyen med pa mayin zhes bya ba ni

rgyu dang rkyen so sor nges pa la Itos (D Itos: P bltos) pa'i phyir ro//. "The term 'not unconditioned' is

used because [dharmas] like illusions are made by the complex ofparticular causes and conditions.

The phrase 'not causeless, not conditionless' is used because [dharmas] depend on particular causes

and conditions."

38 When the yogin abides in the cognition where even nondual cognition itself does not appear, then

due to his abiding in ultimate reality, he sees ultimate reality. See Kamalasila's comment on LAS X

257cd, i.e., BhK I: 211,19-23. See also Keira 2004: 76-77.

39 See MMK 18.9 which explains the characteristics ofultimate reality. For MMK 18.9, see fns. 9 and 11.
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The concept of existence does not arise for the yogin examining things from the

ultimate perspective, because the yogin does not see any intrinsic natures of existent

things, i.e., improperly superimposed ultimate intrinsic natures. Therefore, it is clear

that the yogin eliminates the improper superimposition of ultimate intrinsic natures.

Moreover, Kamalasila here says that for the yogin, the concept of nonexistence
does also not arise at all. It is however not clear whether Kamalasila is saying that the

yogin can eliminate an improper denial at the ultimate level. For, in his Madhyamaka

philosophy, the elimination of an improper denial is explained in the following
manner: since dependently originated entities appear conventionally and are

accepted as existent at the correct conventional level, one can eliminate the

improper denial of conventionally existent entities. It is not regarded as an improper
denial to deny an improperly superimposed ultimate existent thing.

Therefore, although Kamalasila accepts that ultimate reality is free from the

concepts of existence and nonexistence, it is not clear whether he here is saying that
the ultimate reality is free not only from improper superimposition but also from
improper denial.

In BhK I quoted above, the concept ofnonexistence is eliminated by means of the

view expressed in verses such as MMK 15.5ab: "When the existent is not [ultimately]
established, the nonexistent is also not [ultimately] established."41 In the later

Mädhyamika texts, it is also said that when the object to be negated is not existent, its

negation is also not existent.42 Therefore, the elimination of these two concepts at the

40 BhK I: 214,10-21: sänteti bhäväbhävädivikalpalaksanasya prapancasyopasamât / tathä hi yadä
prajhayä nirüpayan na kimcid bhävasvabhävam upalabhateyogi, tadäsya naiva bhävavikalpo bhavati

/ abhävavikalpo 'pi tasya nâsty eva /yadi bhävah kadäcid drsfo bhavati, evam sati tannisedhenä-

bhävavikalpah pravartate / yadä tu kälatraye 'pi bhâvo yoginä prajnäcaksusä nirüpayatä nopa-
labdhah/tadä katham tasya pratisedhenäbhävavikalpam kurvlta/ evam anye 'pi vikalpäs tadä tasya

na samutpadyanta eva bhâvâbhâvavikalpâbhyâm sarvavikalpasya vyäptatväd / vyäpakäbhäve ca

vyäpyasyäsambhavät / ayam asau paramanirvikalpo yogah /.

41 For MMK 15.5, see fn. 4. In the MÄ, Kamalasila states that attachment to nonexistence is preceded

by attachment to existence. See MÄ C152b2-3 D152b2-3 G203al-3 N156b3-4 P165b3-4: dngos po med par
mngon par zhen pa (CDGN zhen pa: P om.) 'di dngos por mngon par zhen pa sngon du 'gro ba canyin
par mdo las brjod de/ji skad du/'phags pa lang kargshegs pa las/med pa (CDNP pa: G par)yod pa'i
zlas drangs te//yod pa'ang med pa'i (DGNP pa'i: C pa'a) zlas drangs so//de phyir med par brjod mi bya

Hyod pa nyid du'ang mi brtag (DGNP brtag: C rtag) go/lzhes gsungs pa Ita bu'o//. In the MAV D73b2-3

P72al-2, Säntaraksita says about MMK 15.5: gzhanyang dngos po ma grub na de la Itos (D Itos: P bltos)

nos rab tu brtags pa bdaggi dngos po de kho na la (D dngos po de kho na la: P de kho na) dngos po med

pa la sogs payang med pa nyid do//. "Moreover, when existence is not [ultimately] established, the

nonexistence and so forth of just that existence, which have a nature imagined dependently on
[existence], are also not established at all." Cf. Ichigo 1985: 236,17-18.
42 See SDVK 9cd: dgag byayod pa mayin pas (SDVKpas: SDWphyir)//yang dag tu na bkag medgsal
//. A parallel verse can be found in the AAA: 45,6: nisedhyäbhävatah spastam na nisedho 'sti tattvatah.
See also MAK/ 72ab:yul med pa la dgag payi//sbyor ba legs payod mayin //.
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ultimate level is established by eliminating only the improper superimposition of
ultimate existent things like ultimate intrinsic natures.43

The elimination of these two concepts at the ultimate level is established from
understanding ultimate reality and not from an understanding of correct conventional

reality. Therefore, in this elimination, because conventional reality is not
taken into account, it is possible to say that the elimination of those two concepts at
the ultimate level, i.e., ultimate type of middle way, is separated from conventional

reality.
For Nägärjuna and Candraklrti, voidness is the middle way. In the MÄ, a similar

idea is accepted when Kamalasïla and, according to a Tibetan interpretation,
Säntaraksita quote the following sentences of the Ratnakütasütra and criticize the

Yogäcära interpretation of the middle way:44

Oh Käsyapa! The idea of being permanent - this is one extreme.

Oh Käsyapa! The idea of being impermanent - this is a second extreme.
Oh Käsyapa! ...The idea of being existent - this is one extreme.
Oh Käsyapa! The idea of being nonexistent - this is a second extreme.45

Interpreting the meaning of these sentences, Kamalasïla and Säntaraksita say:

The [sentences of the sütra].. .explain the realm of truth (dharmadhätu), which is free from all

[kinds of] paired extremes, is characterized as the absence of intrinsic nature of all dharmas,
and is without conceptual proliferation.46

43 See Ye 2017:174, 5-9. In his PsP on the MMK 24.18, Candraklrti also says that the extremes of
existence and nonexistence are both eliminated by understanding nonarising by intrinsic nature

(svabhävenänutpatti). See PsP: 504,11-14: yasya hi svabhâvenânutpattis tasyâstitvâbhâvah / sva-

bhâvena cänutpannasya vigamäbhävän nästitväbhäva iti / ato bhäväbhäväntadvayaparahitatvät
sarvasvabhävänutpattilaksanä sunyatä madhyamü pratipan madhyamo märga ity ucyate //. As

explained earlier, Säntaraksita negates the eternity and annihilation of entities at the ultimate level,

by showing that entities are not ultimately established, i.e., by eliminating the improper superimposition

of ultimate entities. See fn. 33 and MAV D76a3. Kamalasïla in the MAP says that the view of
eternity is established by an attachment to the erroneous idea that entities would exist eternally, and

the view ofannihilation is established by an attachment to the idea that the view of eternity should be

negated. See MAP D125a3-4 P133a5-6: de gnyis (Pgnyis: D nyid) ni dngos po la brten payin pas zhes bya

ba ni rtag pa dang chad pa dag ste/'di Itar dngos po rtag tuyod par mngon par shen pa 'di ni rtag par
Ita bayin la/de nyid Idogpar mngon par zhen pa'i phyir chad par Ita bayin pas degnyis ni dngos po la

brten payin no//.
44 According to bsTan dar's dBuma snang ba'i brjed tho (BNJ) and the Tibetan comments inserted in
the GNP editions of the MMA, the MÀ D157a6-158b4 explains the ideas of Säntaraksita. See BNJ 93a5-

93bl and Keira 2016: 61, fn. 137. For the MÄ's criticism of the Yogäcära interpretation of the middle

way, see MÄ D157b6-158b4 and Keira 2016: 64-73.

45 MÀ C157b5-6 D157b6-7 G210b2-3 N162b3-4 P171b5-6: des nayangde nyid las /'od srungs rtag ces bya

ba 'di ni mtha'gciggo// 'od srungs mi rtag ces bya ba 'di ni mtha' gnyis pa'oH'od srungs .yod ces bya

ba 'di ni mtha' gcig go // 'od srungs med ces bya ba 'di ni mtha'gnyis pa'o//. See Keira 2016:64, fn. 144.
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Kamalasïla and Säntaraksita explain that the realm of truth is free from all kinds of

paired extremes. It is understandable that at the ultimate level, the realm of truth is

free from improperly superimposed ultimate existence. However, it is not clear

whether they are saying that at the ultimate level it is also free from the improper
denial of conventional existence.

When they eliminate the extreme of nonexistence, they rely on the view

expressed in verses such as MMK 15.5ab. When ultimately existent things are not
established, neither is their nonexistence ultimately established.47 Therefore, the

elimination of the two extremes of existence and nonexistence is established by

eliminating only the extreme of existence, i.e., improperly superimposed ultimate
existence.

When these extremes are both eliminated at the ultimate level, because

conventional reality is not taken into account, it is possible to say that the elimination of
those extremes at the ultimate level, i.e., ultimate type of middle way, is separated

from conventional reality.
As explained above, Kamalasïla accepts both types of middle way, i.e., the

conventional type and the ultimate one. However, while he accepts a conventional type
ofmiddle way, which is free from the two extremes of improper superimposition and

46 MÄ C157b7-158al D158al-2 G210b5-6 N162b5-6 P171b7-172al: de ni... chos kyi dbyings mtha'gnyis po
thams cad dang bral ba / chos ma lus pa ngo bo nyid med pa'i mtshan nyid spros pa med pa rjod par
byedpayin no//. See Keira 2016: 68.

47 MÀ ClS8a3-5 D158a4-6 G211a2-6 N163al-5 P172a3-7: gal te dbu ma la sems kyi rang gi ngo bo bdag

nyid kyi dngos po don dam pa ciyangrungba zhigyod pargyur na ni de'i tshe de la deyod pas rtaggo
zhes bya ba'am/mi rtaggo zhes bya bar mngon par zhen payangji Itar mthar 'gyur te/... gal te dbu

ma la dngos po'i ranggi ngo bo med na med do zhes bya bar 'dzin payang mthar mi 'gyur ro snyam du

sems na/deyang rigs pa mayin te/(CD te/: GNP te/med do zhes bya bar 'dzin payang rigs pa mayin te

/) med do zhes bya bar 'dzin payangyod par 'dzin pa med na med payin pa'i phyir ro//. "If a certain

ultimate entity consisting of the nature of mind were to be established with regard to the middle (dbu

ma), then since the [ultimate entity] exists in that [middle], how would it be an [incorrect] extreme
that one has attachment [to its existence] by thinking that it is permanent or that it is impermanent?

Ifyou say: 'When the nature of an [ultimate] entity does not exist in the middle, it could not be an

[incorrect] extreme that one understands that it is nonexistent,' [then we reply that] it is not correct.

This is because when it is not established that one understand that it is existent, it is also not
established that one understands that it is nonexistent." See Keira 2016: 69-70. In his APDhT,

Kamalasïla, by quoting MMK 15.5, explains that the realm of truth is free from [the two extremes of]

existence and nonexistence. See APDhT P172b4-7: chos kyi dbyings kyi mtshan nyid med pa de la dngos

poryangyang dagpar rjes su mi mthong ba ni/de layod pa'i ngo bo gangyang mi dmigs pa'i phyir ro//
dngos po med paryangyang dag par rjes su mi mthong ba ni dngos po mi mthong ba ni dngos po mi

dmigs pa'i phyir de rnam par bead pas 'thob pa dngos po med pa'i ngo boyang med pa'i phyir ro//yod
pa las gzhan pa ni med pa'i mthan nyidyin pasyod pa ma grub na deyang ma grub pa nid de/ dper na

gal teyod pa ma grub na/med pa 'grub par mi 'gyur te/yod las gzhan pa'i dngos po ni//med pa'o zhes

skye bo smra / (MMK15.5) zhes bshad pa Ita bu'o //.
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improper denial, it is not clear whether he accepts that the ultimate type is free not

only from improper superimposition but also from improper denial.

In addition to these two types of middle way, Kamalasila, as explained earlier,

accepts another type of middle way consisting in the idea that dependently
originated entities are neither ultimately existent nor conventionally nonexistent.

In Kamalasila's Madhyamaka philosophy which explains the path (märga)

leading to omniscience (sarvajnatva), it is characteristic that these three different

types of middle way are systematically arranged. The following sentences in BhK III
are important for understanding Kamalasila's central idea of the middle way and his

systematization of those three types of middle way:

Although all these dharmas do not ultimately arise, nonetheless [these dharmas] just like
illusions [conventionally] arise as the various things acceptable only when any analytical
investigation is not undertaken, by the force of the complex ofparticular and various causes and

conditions. Therefore, it does not follow that the view of annihilation [would be established],

nor does it follow that the extreme of improper denial [would be established]. And because

when by means of wisdom iprajna), one analytically investigates [dharmas from the ultimate

perspective], no [dharmas can] be perceived, it does not follow that the view of eternity [would
be established], nor does it follow that the extreme of improper superimposition [would be

established].48

Dharmas do not ultimately arise but they do arise conventionally. By understanding
their conventional arising or dependent nature, then, one does not have the view of
annihilation, nor does one fall into the extreme of improper denial of conventional

arising or dependent nature. In contrast, when one, by means of wisdom,

investigates dharmas analytically from the ultimate perspective, because no dharmas

can be perceived as being truly existent, that is, as having an ultimate or permanent
intrinsic nature, one does not have a view of eternity, nor does one fall into the

extreme of improper superimposition of ultimately existent things. As explained

earlier, the view of eternity and one of the two types of improper superimposition,
i.e., imagination of false conventional things, can also be eliminated at the correct

conventional level. Therefore, from Kamalasila's text quoted above, it is possible to

infer that his central idea as regards the middle way is that all dharmas do not

ultimately arise but do arise conventionally and that he asserts on the basis of this
that one can/should understand not only the elimination of improper superimposition

and improper denial but also the elimination of the views of annihilation and

eternity.

48 BhK III: 11,23-12,5:yadi nâmâmî dharmäh sarva eva paramärthato 'nutpannäs, tathäpi mäyävat

pratiniyatavividhahetupratyayasämagrlvasena viciträ evävicäraramanlyäh pravartante / tena no-

cchedadrstiprasango näpy apavädäntasya /yatas ca prajnayä vicäryamänä nopalabhyante, tena na

sas'vatadrstiprasango näpi samäropäntasya /.
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Although Kamalasïla does not mention here the two types of middle way, the

conventional type and the ultimate one, it is clear that each of these two types can

also be understood from central idea. That is, on the one hand, one can understand

the conventional type of middle way, because one can eliminate not only improper
denial of conventional dharmas by understanding their conventional arising and

existence but also the imagination of false conventional things, i.e., improper
superimposition, by understanding that correct conventional dharmas or entities

themselves are free from imagined false conventional things. On the other hand, the

ultimate type can also be understood, because when no dharmas are perceived

ultimately, improper superimposition of ultimately existent things is eliminated.
Kamalasïla thus systematically arranged three different types of middle way by

establishing dharmas' conventional arising and ultimate nonarising as the central
idea as regards the middle way and by thinking that each of the two types of middle

way, the conventional type and the ultimate one, can/should be understood from that
idea.49

4 Practice for Eliminating Superimposition and
Denial

4.1 Meditation on the Two Aspects of pratltyasamutpäda

In his SST, Kamalasïla explains how one should meditate on pratltyasamutpäda in
order to enter the middle way by eliminating the extremes of improper superimposition

and improper denial.

One should understand pratltyasamutpäda in terms of its two aspects ttshul; *rüpa),
i.e., ultimate and conventional aspects, in order to eliminate the [two] extremes of improper
superimposition and improper denial. Ifone meditates only on its ultimate aspect, one falls into
the extreme of improper denial and abides in the view of annihilation or in the nirvana of
srävakas. If one meditates only on its conventional aspect, one falls into the extreme of

49 Three different types of middle way can be found in the Jtsft {Cheng shi lun, *Tattvasiddhi) of
Harivarman (A.D. 3-4c). First, for the middle way consisting in the idea of entities' ultimate
nonexistence and conventional existence, see !T1646,32, 316C10-U:

Wo lâlTSS-'hito Second, the ultimate middle way, i.e., voidness free from the views of

eternity and annihilation, is explained in p. 317b9-10: ficMiKÖtfl'JÄS—iâ„

Lastly, the conventional middle way is explained in, for example, p. 327bl8-21: 'hilo
ÄÄ+tÜo jlttt

Hl. MtË fs]Sl'jS^l. It is not clear whether just like Kamalasïla, Harivarman systematically

arranged these three types.
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improper superimposition. By reason of these, if one meditates on both its aspects, one enters

the middle way by eliminating both extremes.50

The ultimate (paramârtha) and the conventional (samvrti) represent the two aspects

of pratltyasamutpâda. Of the two, it is its ultimate aspect that dharmas or entities do

not arise in the three times of past, present and future. On the members of twelve-

membered dependent origination, Kamalasïla says:

Although ignorance (avidyâ) and so forth [i.e., dharmas] just like illusions, reflections and the

like are dependent upon causes and conditions, they do not [ultimately] arise in the three times

[of past, present and future]. This is here the ultimate aspect. Thus, it is said [in the Dharma-

sangitisütra]: the teaching of nonarising is true, and other teachings are false.51

In the explanation of the ultimate aspect of pratltyasamutpâda, the term
pratltyasamutpâda can also be regarded as referring to pratltyasamutpanna, i.e., dharmas

originated dependently upon causes and conditions, since the ultimate aspect of

pratltyasamutpâda means the ultimate aspect, i.e., nonarising, of dependently

originated dharmas.

In contrast, it is the conventional aspect of pratltyasamutpâda that dharmas

originate dependently upon causes and conditions and are not causeless nor con-

ditionless. It is said in the SST:

In order to explain the meditation on pratltyasamutpâda in terms of its conventional aspect, it is

said [in the sütra]: why is it said that it is pratltyasamutpâda'? Here, the following answer is

given: it is [pratltyasamutpâda] that has causes and has conditions and not [it] that is causeless

50 SST D151b6-152al P181b5-7: rten cing 'brel par 'byung ba ni don dam pa dang kun rdzob kyi tshul

gnyis su shes par bya ste/sgro 'dogs pa dang skur pa'i mtha' spangs pa'i phyir roll don dam pa'i tshul

kho nar (P nar: D na) bsgoms (D bsgoms: P bsgom) na ni skur pa'i mthar Itungzhing chad par Ita ba'am

Inyan thos kyi mya ngan las 'das pa lagnas par 'gyur/(D/: P om.) kun rdzob kyi tshul kho nar bsgoms

na ni sgro 'dogs pa'i mthar Itungpasgnyiga'i tshul du bsgoms na mtha'gnyis spangs pas dbuma'i lam

la zhugs par 'gyur roll. See Schoening 1995:242-243. For the term tshul (*rüpa), see BhK 1:216,16-17.

See fn. 54.

51 See ÉST D152al-2 P181b7-8: [de la] ma rig pa la sogs pa sgyu ma danggzugs brnyan la sogs pa bzhin

rgyu rken la (D la: Pias) Itos payin mod kyi/dusgsum duyanggang ma skyes pa de ni 'dir don dam pa'i
tshul te / de skad du mi skye ba'i chos ni bden gyi chos gzhan ni brdzun no zhes gsungs so //.

In his explanation of the ultimate aspect, Kamalasïla interprets the Sälistambasütra's term "not
made" (ma byas pa; akrta) as not being made from another permanent cause such as Isvara (God). See

SST D152b2-4 P182b3-4. For an English translation, see Schoening 1995:250-251. Moreover, he also says

that pratltyasamutpâda endowed with distinctive qualities such as "unborn" (ma skyes pa; ajâta) and

"unarisen" (ma byung ba; abhüta) is to be understood by means of nondual transcendent wisdom

which is void of both the grasped aspect (grâhyâkâra) and the grasping aspect tgrâhakàkâra), which
does not have any appearing objects (dmigs pa med pa; anälambana) and which is free from
conceptual proliferation. And according to him, this is applied to the sentence of the Dharmasangltisütra:
"Not seeing any dharmas, this is the seeing of reality." See SST D152b7-153a2 P183aT4.
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and conditionless.... Although ultimately these dependently originated [dharmas] (rten cing
'brel bar 'byung ba do not arise, nonetheless conventionally [the dharmas] just like
illusions and reflections which depend on particular and various causes and conditions, indeed

exist as conventional designations.52

It should be noted that in his föSHSSl (Da cheng dao gan jing sui ting shu),

a Chinese subcommentary on the SST, Chos grub (v£b£) interprets the SST's term rten

cing 'brel bar 'byung ba (P184b7-8) in the section cited above as dependently
originated dharmas (,^4i.vi).53 Therefore, it is possible to say that Kamalasfla uses the

term pratltyasamutpäda here to mean pratltyasamutpanna.
The ultimate (paramartha) and the conventional (samvrti) are thus two aspects

of dependently originated dharmas or entities.54 Because the same dharma or entity

52 SST D154bl-2 P184b6-8: kun rdzob kyi tshul du rten cing 'brel par 'byung ba bsgom pa bstan pa'i
phyir ci'i phyir (P ci'i phyir: D om.) rten cing 'brel par 'byung zhes bya zhes (P zhes bya zhes: D zhes bya

zhes bya ba)gsungs te/'dir lan du rgyu dangbcas rkyen dangbcas pa la bya'i/rgyu med rkyen med pa
la mayin te zhes bya ba gsungs so//... don dam par ni rten cing 'brel par 'byung ba 'di ma skyes pay in

mod kyi/ 'on kyang kun rdzob tu sgyu ma dang/gzugs brnyan Itabur rgyu dang rkyen sna tshogs so sor

nges pa la Itos ba tha snyad btags paryod po nyid de (D de: P do)/.
53 See T2782, 85, 550a5-7: litüfctä.

M&HËÛSdÖiD'fk'dS'd "That is, this eliminates the view of causelessness. This is

because although these dependently originated dharmas do no ultimately arise, nonetheless in
conventional truth, [the dharmas] just like illusions and magically created things which depend on causes

and conditions exist as conventional designations." See BhK III: 11,23-12,3:yadi nämämi dharmäh sarva

eva paramärthato 'nutpannäs, tathäpi mâyâvat pratiniyatavividhahetupratyayasâmagrïvasena pra-
vartante/.
54 Note that in his Madhyamakävatära (MAt) 6-23 and autocommentary (MAtBh), Candraklrti says

that all internal and external things have a dual nature (rüpadvaya; ngo bognyis; ranggi ngo bo mam
pagnyis; rangbzhin degnyis), i.e., conventional [reality] (samvrti) and ultimate [reality] (paramartha),

according to correct or deceptive perception. See MAtLi 6.23: samyagmrsâdarsanalabdhabhâvam

rüpadvayam bibhrati sarvabhäväh / samyagdrsâm yo visayah sa tattvam mrsädrsäm samvrtisatyam
uktam//. See also MAtBh ad MAt 6.23:102,14-15: nangdangphyi rol gyi dngos po thams cad kyi ranggi
ngo bo mam pagnyis nye bar bstan te/'di Ita ste/kun rdzob dang don dam pa'o//. On the other hand, in
the Tarkajvälä (TJ) ad Madhyamakahrdayakârikâ (MHK) 2.10cd, relying on the two truths theory,

dependent origination (pratityotpâda) is divided into two types. For MHK 2.10cd, see Gokhale 1972:44,

18: Pratltyotpâdasàvitrîm japan satyadvayâsrayâm //. See TJ D52b7-53a2: bden pa gnyis la brten pa'i //
(MHK2.10cL satyadvayâsrayâm) zhes bya ba la/kun rdzob la brten pa'i rten cing 'bral par 'byung ba ci Ita

bu zhe na / ma brtags na grags payod pa dang med pa la sogs pa brtags na med pa / rgyu dang rkyen

tshogs pa las byung ba'i mtshan nyid de/... don dam pa la brten pa'i rten cing 'brel par 'byung ba ni skye

ba med paste/.... "If it is said: 'With regard to the phrase '[dependent origination] relying on the two
truths (MHK 2.10d),' what is the dependent origination relying on the conventional [truth]?,' [then we

reply that] only when it is not investigated [from the ultimate perspective], it is commonly acceptable as

existent, nonexistent and so forth; when investigated, it does not exist; it is characterized as

[conventionally] arising by [the force of] the complex of causes and conditions... The dependent

origination relying on the ultimate [truth] means nonarising."
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which originates dependently has these two aspects, the two should not be taken as

being separated from each other. In the MÄ, Kamalaslla says that the paramärtha
and samvrti are neither the same nor different.55

He also says that from different perspectives it is not contradictory that the same

thing has both ultimate and conventional aspects. For example, the wisdom
conducive to the understanding of ultimate truth (paramärtha), i.e., a bahuvrlhi

interpretation of the compound parama-artha, is ultimate, while it is also conventional

because it is not different from dependently originated illusions.56

In the same manner, the same entity originated dependently can be understood

from different perspectives to have both ultimate and conventional aspects.

Dependently originated entities are not real because otherwise it would follow

absurdly that dependently originated illusions are also real.57 When one

understands that just like an illusion, an entity arises dependently, then one
understands its conventional aspect.58 And when one understands that just like an

55 MÄ D234a3-4 P261a8-bl: de kho na nyidgyi(P kyi: D kyis) don gyi mtshan nyid kyi don dam pa dang/
dus byas kyi mtshan nyid kyi kun rdzob pa dang lhan cig/gcig (P gcic: D cig) payang mayin zhing tha

dad paryang mi 'dod de/...//. "The ultimate (paramärtha) characterized as the reality (tattva) which
is the object [of the supreme nonconceptual wisdom] and the conventional (samvrti) characterized as

conditioned [dharmas] are not the same nor can be accepted as being different." For the three

interpretations of the compound parama-artha, see Keira 2004: 28-29, fn. 61.

56 MÄ D234b6-7 P262a7-bl:ye shes kyi bdag nyid kyi don dam panisgyumala sogs pa dang khyad par
med pa'i phyiryang dag pa'i kun rdzob kyi ngo bo nyid kyangyin la / de kho na nyid rtogs pa dang
mthun pa'i phyir don dam pa'i ngo bo nyid kyangyin pas Itos (D Itos: P bltos) pa'i bye braggis gcig la

gnyis (D gnyis:Pgnyi) ka'i ngo bo nyid mi 'gal lo//. "The ultimate (paramärtha), which is of the nature

of wisdom, has the correct conventional aspect because it is not different from illusions and the like.

And because it is conducive to the understanding of reality (tattva), it also has the ultimate aspect.

Therefore, from the different perspectives, it is not contradictory that the same thing has both

[ultimate and conventional) aspects." A parallel sentence can be found in the MMA*^:128 5-7:

mäyädinirvi?(sic!)i?tatväc ca jnânâtmakasyâpi paramârthasya tathyasamvrtirûpatâ

tattvädhigamänukütatväc ca paramärtharüpatety apeksabhedäd ekasyobhayarüpatäpy avirodhinl/.
57 MÄ C150b6-7 D150b7-151al G200b3 N154b4-5 P163b4-S: gzhan gyi dbanggi (CD gi: GNP gis) ngo bo

nyid niyang dagpa'i ngo bo nyid du rigs pa mayin te/de Ita na nisgyumala sogs payang dngos po nyid
du thai bar 'gyur te/de dagkyangrkyen la rag las par (CDNPpar: G om.) khyad par med pa'i phyir ro//.
See fn. 15.

58 MÄ D223a5-6 P247b5: 'di Itar dngos po thams cad don dam par ngo bo nyid med pa kho nayinyang
sgyu ma bzhin du rang gi rgyu dang rkyen tshogs pa'i gzhan gyi dbang kho na las 'byung ngo //. MÄ

D224b5-6 P249bl-2: dngos po kun rdzob pa sgyu ma bzhin du rgyu dang rkyen la Itos (D Itos: P bltos) pa

yangyod pa'i phyir ro//.
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illusion, the entity is not real and is without ultimate intrinsic nature, one then
understands its ultimate aspect.59

4.2 Prajnä and upäya

Kamalasila, when explaining his view of the middle way in the context of the

bodhisattva path leading to the stage of buddhas, states that improper superimposition

of ultimate things is eliminated by wisdom (prajnä) and that improper denial
of conventional things is eliminated by the practice of the means (upäya) skillfully
used by bodhisattvas for the sake of sentient beings (sattva).60

BhK I explains prajnä as wisdom arising from hearing (srutamayl), reflection

(cintämayl), and meditation (bhävanämayl). By means of wisdom arising from
hearing, one understands the meaning ofscriptural descriptions or teachings; and by
means of wisdom arising from reflection, one determines whether the teaching has

the definitive meaning (nltärtha) that expresses ultimate reality or an interpretative
meaning (neyärtha) articulating conventional things.61 And by means of wisdom

arising from meditation upon the real meaning (bhütam artham) or ultimate reality
determined by wisdom arising from reflection, one directly understands ultimate
reality.62 Bodhisattvas' wisdom, therefore, essentially consists in their determination
and direct understanding of the ultimate aspect, i.e., nonarising or voidness, of

dependently originated dharmas. Because bodhisattvas correctly understand this
ultimate aspect, they can eliminate improper superimposition.

59 MÄ C170b2-3 D171al G230b2 N178a6-7 P186bl-2: dngos po thams cad ri bong gi rwa dang 'dra bar

shing tu medpa nyid du ni mi 'dod kyi/'on kyang sgyu ma la sogs pa bzhin du don dam par med pa nyid do

//. MÄ C152al-2 D152al-2 G202a4-5 N156al-3 P164b8-165a2: 'di layangji skad bshadpa'igzhangyi dbanggi

ngo bo nyid kun rdzob tu rgyu dang rkyen sbyor ba'i stobs kyis skyes pa nyid kyi sgyu ma bzhin du ngo bo

nyid med pa'i phyir sbyor ba las byung ba zhes bya'o//de skad du 'phags pa shes rab kyi pha roi tu phyin

pa las/sbyor ba las byung ba'i ngo bo nyid niyod pa mayin te/rten cing 'brel bar 'byung ba'i phyir ro zhes

gsungs so//. See Keira 2016:37,2-7. MÄ D236a6 P264a7-8: de'i phyir dngos po 'di dag niyang dag par na

sgyu ma bzhin du gzhan la rag las pa'i ngo bo nyid kyis ngo bo nyid med pa kho nayin no//.
60 See BhK 1:197, 7-10: anayâ ca prajnopäyasvarüpaya praüpadä samäropäpavädäntavivarjanena

madhyamä pratipad udbhävitä/prajnayä samäropäntasya varjanäd upäyenäpavädäntasya varjanäd/.
61 BhK 1:198,10-12: tatra prathamam tävat srutamayl prajnotpädanlyä/tayü hi tävad ägamärtham

avadhärayati / tatas cintämayyä prajnayä nltaneyärtham nirvedhayati / tatas tayä niscitya bhütam

artham bhävayen näbhütam /. For Kamalasfla's interpretations of nltärtha and neyärtha, see Keira
2009.

62 BhK I: 204, 11-13: tad evam cintämayyä prajnayä niscitya bhütam arthadm tasya pratyaksl-
karanäya bhävanämaylm prajnäm utpädayet/.
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In addition, BhK I explains that bodhisattvas' wisdom serves as the ground (hetu)

for determining the use of nonerroneous means.63

In contrast, upaya means five of the six perfections {sad-paramita), i.e., the five

other than the perfection of wisdom (prajnâpâramita), the four means of attraction

(,samgrahavastu), and so on. In BhK I, Kamalasila describes upaya as the means of

practicing all the good (kusala) ofgathering all the elements ofprosperity (abhyudaya),

including the perfect purification of [buddha-]fields (ksetraparisuddhi), possession of

great wealth (mahäbhoga), perfection of followers (parivarasampat), spiritual
maturation of sentient beings (sattvaparipäka), and manifestation of the transformed body
(;nirmänakäya).64 Furthermore, he explains as upaya that bodhisattvas have great
compassion (mahâkarurtâ) for all sentient beings and do not abandon them.6S The

upäya of bodhisattvas cannot be established without the existence of sentient beings
and conventional dharmas such as merits (punya), impurity (samklesa), and purification

(vyavadäna). Through the practice of upäya, bodhisattvas gradually deepen and

develop their understanding of the conventionally existent things and the conventional

aspect of dependently originated dharmas.

Thus, through practice utilizing wisdom and means, one gradually deepens and

fully achieves understanding of the ultimate and conventional aspects of dependently

originated dharmas, in other words, conventional and ultimate truths. It is

said in BhK III:

Those who have the means, by relying upon wisdom, become proficient in correctly
[understanding] conventional [truth] and ultimate truth.66

By understanding both the ultimate and conventional aspects, one can eliminate the

extremes of improper superimposition and improper denial. Therefore,

understanding the two aspects serves as the grounds for asserting that by way of practice

utilizing wisdom and means, one can eliminate these two extremes.

63 BhK 1:194,20-21: prajnä tu tasyaiva copâyasyâ'viparïtasvabhâvaparicchedahetuh/.
64 See BhK 1:194,17-20: tatra prajnäpäramitäm tyaktvä dänädipäramitäsamgrahavastvädikam sarvam

eva k§etraparisuddhimahâbhogaparivârasampatsattvaparipâkanirmânâdikasakalâbhyudayadharmasam-

grähakam kusalam upäya ucyate /. See also BhK 1:195, 2-3: tathä coktam atraiva sütre / upäyah sam-

grahajnänam /prajnä paricchedajhänam iti/.
65 See BhK II D53bl-2: de bas na 'phags pa nam mkha' mdzod las kyang/ de shes rab kyi shes pas ni

nyon mongs pa thams cadyongs su 'dor ro // thabs kyi shes pas ni sems can thams cadyongs su mi

gtong ngo shes bka' stsal to//. See also BhK II D53b5-6: 'phags pablo gros mi zad pas bstan pa lasji skad

du / de la byang chub pa'i thabs nigang/ ...zhe na/ganggi phyir mnyam pargzhag pa na sems can la

Ita bas na spying rje chen po'i dmigs la sems nye bar 'jog pa de ni de'i thabs so //.

66 BhK III: 17, 14-15: upäyayuktah prajnäsevanatas ca samyak samvrtiparamärthasatyakusalo
bhavati /.
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5 Kamalasïla's Philosophy of the Middle Way

As we saw earlier, Kamalasïla's central concept as regards the middle way consists in
the understanding of the two aspects of dependently originated entities: the ultimate

aspect and the conventional aspect. In reliance upon this central concept, he

systematically arranges three different types of middle way.
Now, what is Kamalasïla's philosophy of the middle way when Madhyamaka

philosophy is considered the philosophy of it? To determine and clarify this, an

analysis must be made of his interpretation of the bodhisattva path.
First, on the path leading to omniscience, bodhisattvas achieve a nirvana different

from that of srävakas. By way of practice consisting ofwisdom and means, bodhisattvas

attain non-abiding nirvana (apratisthitanirvâna), i.e., nirvana in which they abide

neither in the defilement of transmigration (samsara) nor in the nirvana of srävakas.

That is, on the one hand, they do not abide in the defilement of transmigration rooted in
erroneous cognition (viparyasa) because they eliminate all erroneous cognitions by

means of wisdom which directly understands ultimate reality.67 Nor do they abide, on

the other hand, in the nirvana desired by srävakas because they do not abandon all
sentient beings and the world of transmigration byway ofpracticing the means that they
establish on the basis ofgreat compassion for sentient beings.68 According to the passage

quoted above from the SST, when one meditates only on the ultimate aspect of

pratltyasamutpâda, one falls into the nirvana of srävakas. The nirvana established by
this meditation should therefore be ultimately established completely without conceptual

proliferation. In contrast to srävakas, bodhisattvas, by their great compassion,

should not abide in this nirvana; otherwise they will fall into the stage of srävakas.69

Although Kamalasïla does not explicitly state it in his BhK I, it is clear from his

explanation that this non-abiding nirvana is the middle way that one enters by
eliminating the two extremes of improper superimposition and improper denial.

This is because this nirvana is established by practicing the path consisting ofwisdom
and means which eliminate those extremes.70 That is, by eliminating improper

67 See BhK 1:197, 6-7: prajhayä ca sakalaviparyäsaprahänän na samsäre "vasthänam viparyäsa-
mülatvät samsärasya /.

68 See BhK II D53a7-53bl: de Ita bas na ganggi phyir byang chub sems dpa' thabs kyi stobs tyis 'khor
ba mi 'dor ba de'i phyir mya ngan las 'das pa mi Itung ngo//ganggi phyir shes rab kyi stobs kyis dmigs

pa mtha' dag spang ba de'i phyir 'khor bar mi Itung ste/de bas na mi gnas pa'i mya ngan las 'das pa

yang sangs rgyas nyid 'thob po//. See also fn. 65.

69 BhK II D52b6-7: byang chub sems dpas shes rab tsam bsten na ni nyon thos kyis 'dod pa'i nya ngan las

'das par Itung bas bchingba bzhin tu 'gyur te/mi gnas pa'i nya ngan las 'das pas grol bar mi 'gyur ro//.
70 See SDhNS D290a7, P336a6-8: de'i phyir shes rab kyi stobs kyis 'khor ba la mi gnas pa'i phyir dang/thabs

kyi stobs kyis mya ngan las 'das par mi 'jugpa'i phyir byang chub sems dpa' rnams kyi lam thabs dang shes

rab kyi ngo bo ni (P bo ni D bo) mi gnas pa'i mya ngan las 'das pa thob pa'i (D pa'i: P pa i) rgyuyin no //.
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superimposition, i.e., erroneous cognition, bodhisattvas do not abide in the defilement

of transmigration, and by eliminating improper denial of conventionally
established dharmas and sentient beings, they do not abandon sentient beings and
therefore do not abide in ultimate nirvana.

First, then, Kamalasila's philosophy aims to establish this non-abiding nirvana
that is the middle way, and not ultimate nirvana characterized as "the calming of

conceptualization" (prapancopasama) and "[ultimate] welfare" (siva), which is

shown as the purpose (prajoyana) of the MMK.71

Next, the bodhisattvas who have attained non-abiding nirvana aim as the final
goal of reaching the stage of buddhas. In his BhK I, Kamalasïla explains the

71 PsPM: 119,1: sarvaprapahcopasamasivalaksanam nirvänam sästrasya prayojanam nirdistham //. For
the meaning ofprapanca in the MMK, see Saito 2019. For PsP's comment on siva in the homage verse of the

MMK, see MacDonald 2015:43 and fn. 100. Cf. PP D47bl: zhi (siva) zhes bya ba ni gnod pa thams cad dang

bral ba'i phyir ram/ngo bo nyid kyis stongpa'i phyir ro//. For an English translation, see Ames 2019:25,16-
18. Bhäviveka seems to interpret siva as meaning "tranquil" or "calm."

The idea of non-abiding nirvana can be found in the RatnävaU (RV). Although the RV 1.42, just as the

MMK 25.4 and 25.7 say, explains the nirvana free from attachment to existence and nonexistence

(bhäväbhövaparämarsaksayo nirvana), the RV 5.85 says that bodhisattvas should remain in this world for
the sake of sentient beings even though they have attained enlightenment. See RV 5.85\yâvat caiko py
amuktah syat sattvah kascid iha kvacid / tävat tadartham tistheyam bodhim prâpyâpy anuttarâm //. See

also RV 4.65 and 4.66. The RV, however, does not connect the idea that bodhisattvas should remain in this

world, with the idea of the middle way. In his MHK 1.20,1.21 and so forth, Bhäviveka explains non-abiding
nirvana. See MHK 1.20 and 1.21: na bhave dosadarsitvät krpälutvän na nirvrtau / sthitäs tisthanti ca bhave

parärthodayacCiksitOh // (MHK 1.20): bhedabhedena samsäranirvänänupalambhatah / na ca kvacana

tisthanti sarvatra ca bhave budhâh // (MHK 1.21). For an English translation, see Gokhale and Bahulkar

1985: 98,19-24 and 99, 7-10. See also Tj ad MHK 1.21 D47a2: des ni slob dpon gyis byang chub sems dpa'

rnams kyi mi gnas pa'i mya ngan las 'das pa bstan par 'gyw te/...//. And see MHK 3.294. It is however not
clear at the present whether he connected this nirvana with the idea of the middle way. Note that although
Bhäviveka divided dependent origination into two types, dependent origination relying on conventional

truth and one relying on ultimate truth, he does not seem to explain the two truths as the two aspects of

dependent origination. See fn. 54. On the other hand, it might be possible to say that Candrakirti in the MAt

connected the idea of the middle way with the idea of non-abiding nirvana, by means of the two of three

types of compassion, "compassion toward [being seen as] dharmas and compassion that does not have an

object" (chos la dmigs pa dang dmigs pa med pa'i snying rje). See MacDonald 2015:356. See also MAtBhsfa: 5,

15: dharmälambanäm anälambanäm ca karunäm. The middle way here refers to the understanding that

all things/living beings just like the moon reflected on water are without intrinsic nature but appear as

impermanent dharmas. That is, in the PsP he says that voidness is the middle way and explains nirvana as

characterized by prapancopasama and siva, while in the MAt he says: antascaladvärini candravac calam

svabhävasünyam ca jagad vipasyatah / (MAtsu 1.4ab); bcom Idan thugs rjes khyod thugs zhi las bzlogs pas

khyod la mya ngan 'da' mi mnga'// (MAt 12.42d). "[I bow to the compassion] of [the person] who sees that

living beings, just like the moon reflected in shimmering water, are impermanent and void of intrinsic

nature. (MAtsf[r 1.4ab); Oh the Illustrious One by compassion, you stop your mind from being in the state of

quiescence and therefore you do not [enter] the nirvana. (MAt 12.42d)" See MAtBhsto ad MAt 1.4ab: 6,1:yä
karunâ name täm ity anena sambandhah/.
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establishment of supreme nonconceptual meditation (paramanirvikalpo yoga)
where conceptual proliferation characterized by concepts such as existence and

nonexistence ceases completely.72 According to him, this meditation is the supreme
path (paramo mârga) to eliminate two kinds of obstacles, i.e., the obstacle of
defilements (klesâvarana) and the obstacle to [the comprehension of] what is to be

comprehended (jneyavarana), and to obtain buddhas' omniscience.73

In order to obtain buddhas' omniscience, bodhisattvas must eliminate those two
obstacles. BhK I says that because ah concepts pervaded by concepts of existence and

nonexistence cease for the yogins who abide in the supreme nonconceptual
meditation, they can correctly eliminate those two obstacles.74 That is, first, they must

eliminate the obstacle of defilements by establishing supreme nonconceptual
meditation. This meditation can eliminate the erroneous cognitions which apprehend

things that neither arise nor cease as being existent or nonexistent and which
form the root cause of the obstacle of defilements. Inasmuch as they eliminate the

concepts of existence and nonexistence through habituating themselves to this

meditation, the yogins eliminate those erroneous cognitions that are the nature
Csvabhäva) of ignorance and are the root of that obstacle;75 and because of removing
the root, they can correctly eliminate that obstacle.76

72 BhK I: 214,10-22. See fh. 40.

73 BhK I: 216,18-19: ato yam evävaranaprahäne sarvajhatvädhigame ca paramo märgah/.
For jneyavarana, see Schmithausen 2014: 564, 2-3. See also BoBl^: 87, 9-10: jheye jnänasya prati-

ghäta ävaranam ity ucyate//. For Kamalasila's explanation of klesâvarana and jneyavarana, see TSP^
ad TS 3337:1052, 21-1053,1: klesajneyävaranaprahänato hi sarvajnatvam / tatra klesa eva ràgâdayo

bhütadarsanapratibandhabhävät klesävaranam ucyate / drsthasyäpi heyopädeyatattvasya yat sar-

väkäräparijnänam pratipädanäsämarthyam ca taj jneyâvaranam / tatra klesâvaranasya nair-

âtmyapratyaksikaranât prahànih / jneyâvaraçisya tu tasyaiva nairâtmyadarsanasya

sädaranirantaradirghakäläbhyäsät/. For an English translation, see McClintock 2010:127.

74 BhK I: 214, 25-26: atra sthitasya yoginah sarvavikalpânâm astamgamât samyak klesävaranam

jneyâvaranam ca prahïyate/.
75 See MMKft, 23.22ab: evam nirudhyate "vidyâ viparycçyanirodhât /. In his âST, Kamalasïla says that

incorrect understanding (log par shes pa; mithyäpraüpatti), viz., erroneous cognition, is a synonym of

ignorance. See SST: D158b2-3 P189b7-190al: gangzaggang dangchos la bdagmedpa'i mtshan nyid kyi de kho

na mi rtogs pa de ni ma rig pa'o//deyang shes pa med pa nyid ni mayin mod kyi/phyin ci loggi tshulgyisshes

pas na mi shes pa zhes brjod par 'dod de / log par shes pa'o zhes rnam grangs kyis bstan to //. "Not

understanding the reality characterized as the selflessness concerning persons and dharmas, this is

ignorance. The [ignorance] is not the absence of understanding, but is accepted to be called 'nescience' because it
understands [things] in an erroneous manner; [the ignorance] is explained by the synonym 'incorrect

understanding."' Kajiyama says that erroneous cognition is the cause of ignorance. See Kajiyama 1980:139.

76 BhK 1:214,26-215 6: tatha hi klesavaranasyänutpannäniruddhabhävesu bhavädiviparyäso mülam

käranam .../anena cayogäbhyäsena sarvabhävädivikalpänäm prahänät sakalabhävadiviparyäsa-

syävidyasvabhüvasya klesavaranamülasya prahänam / tato mülocchedät klesävaranam

samyakprahiyate /.
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All erroneous cognitions are pervaded by erroneous cognitions of existence and

nonexistence. Through exclusion of the pervader, the pervaded things are also

eliminated. Therefore, when supreme nonconceptual meditation eliminates
erroneous cognition of them, it eliminates all erroneous cognition.77 Therefore, by virtue
of habituating themselves to this meditation, bodhisattvas can also correctly eliminate

the obstacle to what is to be comprehended, because this obstacle is also

characterized by erroneous cognition.78

When the obstacle to what is to be comprehended is completely eliminated,
because the yogins' cognition has no obstacles, it can illuminate all entities as they

are; thus they obtain buddhas' omniscience.79

This omniscience is obtained when supreme nonconceptual meditation which

directly understands ultimate reality completely eliminates those two obstacles.

Therefore, it is clear that this omniscience knows all entities as arising conventionally

and not ultimately arising. Kamalasîla says:

By completely understanding all entities as they are in terms of their conventional and ultimate

aspects, one obtains omniscience.80

As stated earlier, by understanding the conventional and ultimate aspects of

dependently originated entities, one eliminates the two extremes of improper
superimposition and improper denial and enters and understands the middle way
disclosed by eliminating the two extremes. Therefore, buddhas' omniscience can be

regarded as the understanding of the middle way and, furthermore, as the full
achievement of the understanding of it. That is, this omniscience, which is the final

goal of the bodhisattva path, has completely understood that all entities are neither

ultimately arising nor conventionally not arising.

Lastly, we should clarify how one can establish cognition of the middle way.
Kamalasîla does not maintain that the middle way is just a conceptually established

thing, instead asserting that one can directly understand the middle way. How is it
possible, then, that one can directly understand both the ultimate and conventional

aspects of entities simultaneously?

77 BhK I: 216, 6-8: bhävädiviparyäsena ca sakalaviparyâsasya vyäptatvät tatprahäne

sakalaviparyäsaprahänät /.

78 BhK I: 216,8-9: jneyävaranam apy anena samyak prahiyate, viparyäsalaksanatväd ävaranasya/.
79 See BhK I: 216, 10-16: jneyâvarane ca prahlne pratibandhâbhâvâd ravikiranavad apagata-

meghâdyâvarane nabhasi sarvatrâvyâhato yogipratyakso jnânâlokah pravartate / tathâ hi vastu-

svabhävaprakäsarüpam vijnänam /... /pratibandhäbhäve tu saty, acintyasaktivisesaläbhät kimiti
sakalam eva vastuyathävan na prakäsayet/.
80 BhK I: 216, 16-18: [atah] samvrtiparamärtharüpena sakalasya vastuno yathdvat parijnänät
sarvajnatvam aväpyate /. A parallel sentence can be found in the SDhNS D290a5 P336a3-4.
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In BhK I, Kamalaslla discusses establishment of cognition of the middle way by
showing that bodhisattvas can establish the path that leads [to the goal of
omniscience] through the indivisible union of wisdom and means (prajnopäyayuga-
naddhavähl märga). He states:

Precisely this is the path of bodhisattvas that leads [to the goal of omniscience] through the

indivisible union ofwisdom and means, for even when they are seeing ultimate reality, they do

not cut off conventional [things]. Those who do not cut off conventional [things], who are

preceded by great compassion and whose [cognitions] are completely nonerroneous, take
action for the benefit of sentient beings. In this case, although it is not possible that during their
abidance in transcendental wisdom (lokottaraprajnä), they employ a means, nonetheless when

they employ a means, because bodhisattvas like magicians have nonerroneous cognitions,

[conceptual] wisdom (prajnä) does arise [in them] subsequent to their practice, from
transcendental [nonconceptual] wisdom (lokottarajnäna), which is correctly fixed on [the object of
this nonconceptual wisdom, i.e.,] ultimate reality of entities. Therefore, the path leading [to the

goal] through the indivisible union of wisdom and means does indeed exist.81

During their abidance in the transcendental nonconceptual wisdom directly
understanding ultimate reality, bodhisattvas cannot employ a means established on the
basis of their great compassion. According to Kamalaslla, however, by establishing
the path mentioned above, they can apprehend ultimate reality without cutting off
conventional things. That is, the bodhisattvas who have conceptual wisdom obtained

subsequent to transcendental nonconceptual wisdom can directly understand both
the ultimate and conventional aspects of entities simultaneously.82

In his Madhyamaka texts such as MÄ and BhK(s), Kamalaslla quotes the

Dharmasangltisütra to illustrate that a magician does not have any attachment to

magically created beings since he, unlike the spectators to his creations, already

81 BhK I: 221,11-20: ayam eva prajnopäyayuganaddhavähl bodhisattvänäm märgoyat (Tib: 'di Itar)

paramärthadarsane 'pi samvrtim nocchedayanti / samvrtim cänucchedayanto mahäkarunä-

pürvängamä aviparyastâ eva sattvärthakriyäsu pravartante / tatra yadi nâma lokottara-

prajnävasthctyäm upâyasevanâ na sambhavati / upâyasevanâkâle tu bodhisattvasya mäyäkäravad

aviparyastatvällokottarajnänätprayogaprsthabhävaniyathävadvastuparamärthatattväbhinivesani
prajnä sambhavaty eveti / bhavaty eva prajnopäyayuganaddhavähl märgah /.

82 For prsthabhävanl prajnä, see Keira 2004: 79-80. The cognition or wisdom which occurs

subsequent to a perception is conceptual, judges the object of the perception and can be non-belying
(iavisamväda) when there is no cause for error. The subsequent cognition is also explained as being
neither direct perception nor inference. That is, it is not a valid cognition (pramäna) because it has as

its objects the things already grasped by valid cognition. Moreover, the cognition which occurs

subsequent to the yogic perception of the ultimate reality is called "conceptual cognition that is pure
on a worldly level" or "judgment that is pure on a worldly level." See TSP*: 901,16-17: tatprstha-
labdhaih suddhalaukikaih paramärthato nirvisayair vastupratibandhâd avisamvädibhir vikalpair.
TSPjf: 931,11: paricchedakah suddhalaukiko vimarsapratyayah prsthabhàvl. TSP*: 932, 6-7: pr$tha-
labdhena ca suddhalaukikena parämarsapratyayena.
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understands their illusory nature.83 According to the MÀ, magically created beings
such as elephants also appear in the magician's direct perception, but his perception
does not have any attachment to their intrinsic natures as existing in reality. Because

he is not attached to these elephants appearing in his perception as having real
intrinsic natures, his perception is the cause that gives rise to the determination that
those appearing elephants really lack intrinsic natures. In the same manner, a

bodhisattva who possesses conceptual wisdom which occurs subsequent to the

transcendental nonconceptual wisdom directly understanding the ultimate reality,
i.e., absence of ultimate intrinsic natures, does not have any attachment to the

ultimate intrinsic natures of entities. Although in his direct perception, entities

appear, however, because of this subsequent wisdom, it does not have any attachment

to their intrinsic natures as existing ultimately. Because ofhis non-attachment,
his direct perception causes the determination that there are no ultimate intrinsic
natures.84 Therefore, because the bodhisattva has that subsequent wisdom, his direct

83 See the quotation from the Dharmasahgitisütra by BhK III: 29,13-16: mäyäkäro yathâ kascin

nirmitam moktum udyatah / na easya nirmite sahgo jnâtapûrvo yato [sya sah] // (tri)bhavam nir-

mitaprakhyam jnätvä sambodhipäragäh / sannahyanti jagaddhetor jhätapürve jage tathä /. For an

English translation, see Keira 2004:108: "Just as a magician strives to free a magically created being
and does not have any attachment to [this] magically created being since its [illusory nature] has

already been understood [by him], in the same manner, people who have skillfully attained

enlightenment, after having understood that the triple world is like a magical creation, will clad

themselves in armor for the sake of living beings, since the [illusory nature of] living beings has

already been understood." This sütra is also quoted in the BhK I p. 219,16-19 and the BhK II D54a2-3.

See also MÄ D169b3-4: byis pa gang dag Itad mo pa'i skye bo bzhin du skye ba la sogs pa'i sgyu ma de

dagji Itar snang ba bzhin bden pa nyid du mngon par zhenpade dag ni/phyin ci log tu mngon par zhen

pa'i phyir byis pa dag ces bya'o//. For an English translation, see Keira 2004:109,1-4: "Like spectators

[to magician's creations], the infantile, who are attached to illusions ofproduction and so forth being
real as they appear, grasp [these illusions] erroneously, and thus it is for this reason that [these

people] are termed 'infantile.'"
84 See MÀ C217a4-6 D218a7-b2 G302b5-303a2 N235b2-4 P241b6-242al: 'di Itar sgyu ma mkhan gyi shes

pa glangpo che la sogs pa'i rnam par sgro btags pa canyangyang dagpar na de'i ngo bo nyid du mngon

par zhen pa med do II der mngon par zhen pa med pasyang dag par na des dben pa nyid rtogs pa nges

par skye ba'i rgyu nyid kyis de'iyul can du rnam pargzhag (CD rnam pargzhag: GNP rnam par bzhag)

go//de dang 'dra bar rtogpa dang Idan pa mams kyi mngon sum 'khrul pa'i rgyu mtshanyangdagpar
bsal (CD bstsal: GNP bsal) ba sgro btags pa'i rnam pa can gzhanyang skye ba nayang dagpar de'i ngo
bo nyid du mngon par zhen pa med par nges pa'i rgyu nyid kyis des dben pa'iyul can du rnam pargzhag
(CD rnam par gzhag: GNP rnam par bzhag) pa nyid do//. For an English translation, see Keira 2004:

201,16-202, 5: "That is to say, a magician's cognition has superimposed aspects (akära) of elephants
and so forth, but does not have any attachment to their intrinsic natures [as existing] in reality.
Because [he] is not attached to these [appearances of elephants as having real intrinsic natures], [his

cognition] is the cause that gives rise to the determination that [the superimposed images] really lack

those [intrinsic natures]. Hence [the magician's cognition] is established as having [the absence of
those real intrinsic natures] as its object. Similarly, when judicious people (preksdvat) give rise to
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perception understands both entities' conventional aspect of dependently arising/
appearing to consciousness and their ultimate aspect of being without ultimate
intrinsic nature; his perception thus directly understands the middle way that one

enters by eliminating improper superimposition and improper denial.

6 Conclusions

In the history of Madhyamaka philosophy, the starting point of the idea of the middle

way is Nägärjuna's statement in MMK 24.18d: "precisely this [voidness pratltya-
samutpäda)] is the middle way." The Akutobhayä and Buddhapälita's commentary
seem to have interpreted the middle way as being established in ultimate reality. In
the middle period of that history, according to Avalokitavrata, Bhäviveka in the PP ad

MMK 24.18 interprets the term pratipad madhyamä as referring to two types of
middle way, the conventional type and the ultimately one, while Candrakirti in the

PsP ad MMK 24.18 comments that voidness is the middle way. Separate from the

interpretation of the term pratipad madhyamä in MMK 24.18d, however, they also

accept another interpretation of the middle way which consists of the idea that

entities are neither ultimately existent nor conventionally nonexistent. For example,
Candrakirti in the YSV ad k. 45 says that dependent origination (rten cing 'brel par
'byung ba), like a reflection, is not real, nor is it false since in the world it is seen just
like a real thing.85 In the middle period, the systematization of different types of the

middle way was not clearly made and seems to have not yet been completed. The

later Mädhyamika philosopher Kamalaslla systematically arranged the three

different types of middle way, taking the position that the central idea of the middle

way consists in the understanding of the two aspects of pratltyasamutpäda or
dependently originated entities.

Kamalaslla also accepts the ultimate type of middle way consisting of the idea

that the realm of truth and voidness are ultimately free from the two extremes of

another perception, i.e., one which is completely exempt of causes for error but nonetheless has

superimposed aspects, then as they are not really attached to those [intrinsic natures], [their
perception] causes the determination [that there are no real intrinsic natures]. So that therefore it is

indeed shown that [their perception] has the absence of those [real intrinsic natures] as its object."
85 Y$Vr: 84,23-85,4: rten cing 'brel par 'byungba ni dngos poyod pa mayin la/gzugs brnyan Ita bur

gryur pade'i phyir deyang dag pa mayin no//yang dag paryod na gzhan du 'gyur mi srid par thai bar

'gyurro // 'jig rten nayangyang dag pa dang 'dra bar snang bas log payang mayin no //. For a French

translation, see Scherrer-Schaub 1991: 284,16-285,1. See also PP D50a4-5. Bhäviveka also says that

although entities do not ultimately arise, they arise conventionally. See, for example, PP D230b2: don

dam par rkyen rnams las rten cing 'brel par ngo bo nyid kyis 'byungpa medde/mig la sogs pa'i skye ba

ni tha snyad kyi bden pa la brten payin no//.
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existence and nonexistence. This type of middle way however consists not in the

understanding of the two aspects of dependently originated entities but in the

elimination of improperly superimposed ultimate existence, or in other words in the

understanding of only the ultimate aspect of those entities. When ultimate reality is

the middle way, this middle way is free from conceptual proliferation and is

separated from the characteristics of conventional reality. It is therefore understandable

that this middle way establishes ultimate nirvana characterized by the terms in the

homage verse of the MMK, namely "the calming of conceptualization" (prapanco-

pasama) and "[ultimate] welfare" (siva).86 This cannot, however, itself establish non-

abiding nirvana. Moreover, it is likely that one criticizes this type of middle way by
thinking that it is just a soteriologically established ultimate ideal benefiting oneself

but separated from conventional reality and great compassion for sentient beings.
Kamalasïla established the understanding of the two aspects of entities as the

central idea as concerns the middle way and interpreted each of the two types of
middle way, the conventional type and the ultimate one, as understood from that
idea. In this case, it cannot be argued that his idea of the middle way is separate from
conventional reality and great compassion, since the ultimate type of middle way
should be understood only as one aspect of his idea of the middle way.

This central idea makes it possible for Kamalasïla to explain not only that non-

abiding nirvana is the middle way but also that buddhas' omniscience is the full
achievement of the understanding of the middle way, thereby enabling him to

systematize his Madhyamaka philosophy as the path for achieving the understanding of
the middle way.

In addition, Kamalasïla explains how direct perception of the middle way can be

established. The direct perception of the bodhisattva who has conceptual wisdom

obtained subsequent to transcendental nonconceptual wisdom can perceive entities

as being like illusions which have no ultimate intrinsic natures and conventionally
arise dependent on causes and conditions.

This transcendental nonconceptual wisdom is a necessary condition for
establishing subsequent wisdom. For bodhisattvas, then, it is indispensable to establish

transcendental wisdom. However, without the establishment of subsequent wisdom,

direct perception of the middle way cannot be established. In his philosophy of the

middle way, Kamalasïla clearly shows his position that both transcendental wisdom
and subsequent wisdom are equally important.

86 See fn. 71.
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