Cristina Pecchia

Is the Buddha Like “a Man in the Street”?
Dharmakirti’s Answer*

One of the tasks undertaken by Dharmakirti (ca. 600-660 C.E.), expo-
nent of the logico-epistemological school, is the proof of the Buddha’s
reliability as a spiritual guide. In this connection, the nature of the Bud-
dha’s compassion and omniscience plays a fundamental role and is a
recurrent topic. Scholarly attention has recently focused on the issue;
Pramanavarttika (PV) 1.12 and Dharmakirti’s commentary thereon, in
particular, have been analyzed more than once, together with related
texts of the brahmanical tradition as well as of other Buddhist schools.!
No investigations have been made, however, with regard to the context
of the passage in Dharmakirti’s work itself.

A number of thematically connected passages in Dharmakirti’s works
on the distinct issues of the Buddha’s compassion and omniscience form
a network that presents compassion and omniscience as complementary
mental qualities. These linked discussions concern, on the one hand, the
nature of the Buddha’s mental qualities and, on the other hand, the
function and utilization of specific logical tools. They also contribute to
the understanding of an essential epistemological issue in Dharmakirti’s

* I would like to express my gratitude to Ernst Steinkellner and Eli Franco for the
time and care they took in reading and discussing an earlier version of this paper. I ex-
tend my heartfelt thanks to Vincent Eltschinger, Helmut Krasser and Francesco Sferra
for comments and suggestions that led me to a clearer understanding of a number of
issues. Sincere thanks are also due to Toru Tomabechi, who solved some problems, and
to John Taber, who very kindly made his forthcoming article (Taber forthe.) available to
me, thereby providing an opportunity for further reflection on the topic. Last but not
least, I would like to thank Anne MacDonald and Karin Preisendanz for their careful
revision, which added clarity and precision in so many passages.

' With regard to compassion, Dunne (1996) and Franco (2004) consider the Buddha
as having been possessed of desire insofar as he was compassionate. Taber (forthe.) thor-
oughly discusses their articles with respect to compassion and explains the passage at
issue. He shows how Dunne’s and Franco’s interpretation would make Dharmakirti’s
argument defeat its purpose, “namely, to cite the Buddha as a counterexample to the
generalization that no one ever speaks without desire” (Taber forthe.). Eltschinger
(forthe.) and Iwata (forthe.) also deal with compassion, while Kataoka (2003) treats
omniscience; in the context of their respective topics, they show that the Buddha’s
mental qualities are different from those of ordinary people. Dunne 1996 also has a
paragraph on “Dharmakirti on Conceptuality”.
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system: the import of non-observation in an inferential process of
knowledge. Whether the doctrinal matter of the nature of the Buddha’s
mental qualities revealed the epistemological issue or an epistemological
issue was used for doctrinal purposes remains to be seen.

THE ARGUMENT FROM SPEAKING

PV 1.12 and its Svavrtti (PVSV) are tied to other passages in Dhar-
makirti’s works through containing the reply to a specific objection set
forth in particular by the brahmanical orthodoxy, i.e., by the Mimam-
sakas,” which in short can be referred to as the “argument from speak-

ing”.

In this objection, the opponent points out that the Buddha’s external
manners were like those of ordinary people because he spoke, moved,
and so forth. He is in fact considered by Buddhists as a mediator of the
dharma, a spiritual friend (kalyanamitra),® who teaches the path to lib-
eration as a friend might, in a way that best accords with the disciple’s
disposition, and who teaches nothing other than what he himself has
already experienced. It is undeniable that a literal interpretation of

2 Cf. the commentaries which explicitly refer to the identity of the opponent; on
PV 1.12. see Pramanavarttika(sva)vrttitika (PVVT) 50,18, where Karnakagomin men-
tions the mimamsakadayah in the commentary on the previous karika when he intro-
duces the issue of also inferring an effect from an incomplete complex of causes. See also,
on PV 11.29, Pramanavarttikavrtti (PVV) 20.4 (jaiminiyah), and, on PV 11.142, Pra-
manavarttikapanjika (PVP) 67b5 (rgyal dpog pa la sogs pa) and PVV 60.18 (jaiminiydah).
The “et cetera” in the identification of the opponent most probably includes at least the
Jainas (see Jaini 1974 and Balcerowicz 1999), who are also a common target of the
Mimamsakas, but here are put with them. Jfianasribhadra’s commentary (PVinT-Ji
271alft) on Pramanavini$caya (PVing,) 11 98.1-99.5 (~ PViny, I1 44.18-45.25) indicates
that Dharmakirti’s words there are a reply to the Mimamsakas’ argument against omnis-
cience. Because this portion of the PVin is partly a quotation from a passage of the
PVSV (see Steinkellner’s edition of the PVin and infra, n. 57), in which the argument
from speaking is under discussion, Jhanasribhadra’s statement refers to that argument.
Furthermore, in Ratnakirti’s Sarvajiiasiddhi (SS) a number of verses quoted from works
by Kumarila refer to the argument from speaking (the sources of the quotations are
indicated in Bithnemann 1980). Another clear reference to the Mimamsakas is found in
Bhavaviveka’s Madhyamakahrdayakarika, quoted in Silk 2002: 124.

* On the kalyanamitra see, for example, Boyd 1972 and Sferra 2004. In Pali texts,
kalyanamitta, as a karmadharaya compound, signifies a person who possesses the quali-
fication that makes a master a spiritual master, and a friend a spiritual friend, thus in-
dicating the mediatory role of someone in the realization of the dharma. It is also used
in the technical meaning of “provider of a subject of meditation”. In Mahayana works,
the rarity of a kalyanamitra is emphasized, as well as the fact that his presence is “in-
dispensable for attaining the bodhicitla and progressing further along the path™ (Sferra
2004: 362).
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some passages in ancient Indian sources, such as early Buddhist formu-
lations of pratityasamutpada, the Nyayasttra and the Carakasamhita,
suggests a necessary connection of any action with desire, aversion, ete.,
and false knowledge.* According to the opponent, the actions of the Bud-
dha, and the act of speaking in particular, by way of which he taught
the dharma, show that his mind was caught up in ordinary emotional
and intellectual processes inasmuch as it was possessed of passions and
conceptual representations. This common-sense observation entails that
the Buddha cannot be considered as an authoritative source of dharma,
in contrast to the Vedas which are traditionally claimed not to have had
a human author who would be fallible by nature.

Dharmakirti’s reply to this argument from speaking is based on the fact
that mental phenomena, among which compassion and knowledge are
particularly relevant, may not always be produced as they are in ordin-
ary experience, yet, may nevertheless be associated with “ordinary”
acts.

COMPASSION

The nature of the Buddha’s compassion is addressed in the reply to the
argument from speaking introduced in PV 1.12,” a verse appearing in the
discussion of the non-validity of an inference from effect to cause when
the logical reason (hetu) is not observed in the dissimilar instances:

vipakse “drstimdtrena karyasamanyadarsanat |
hetwjiianam pramanabham vacanad ragitadivat ||

* See Nyayasttra (NS) 1.1.2: duhkhajanmapravrttidosamithyajiananam uttarottara-
paye tadanantarapayad apavargah “When each preceding [factor in the series| of suffer-
ing, birth, activity, faults (i.e., attachment, aversion, etc.) and false cognition is annihi-
lated, as a result of the annihilation of each subsequent one, liberation [is attained].”
Carakasamhita (CarS) Sarirasthana 1.53cd: puruso rasisamjias tu mohecchadvesakarmajah
/] “But the purusa, who is designated as the combination [of the twenty-four elements]|,
is born out of an action deriving from desire and aversion due to delusion.” This state-
ment can be considered to belong to a more complex context in which activity has pas-
sions as its immediately preceding cause, but false knowledge as its ultimate cause. On
the similarities between the ideas expressed in NS 1.1.2 and in the common formulation
of pratityasamutpada, see Strauss 1930 and Biardeau 1964: 103.

> In analyzing Tattvasangraha ('TS) 3156-3157 and the Panjika (T'SP) thereon, Ka-
taoka (2003: 60f.) suggests that Dharmakirti’s commentary ad PV 1.12 addresses Sloka-
varttika (SV) Codana 137, while Taber (forthc., n. 22) states that TS 3156 may be taken
from Kumarila’s Brhattika, which is very similar to SV Codana 132. It would seem to
me that Ratnakirti’s exposition in SS 23,19f. (see Bithnemann 1980: 142, n. 512) supports
this latter hypothesis: the karika corresponding to TS 3156 is quoted as belonging to the
Brhattika and is followed by the quotation of SV Codana 132.
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[Inferential| cognition of a cause due to the observation of a common
effect, through mere non-observation [of the fetu| in a dissimilar in-
stance, has [only]| the appearance of a valid cognition, like [the inference
of] the fact that one has desire, etc., due to speaking.

The absence of desire, aversion, etc., cannot be assumed to appear only
in concomitance with the absence of the logical reason “speaking”, that
is, it cannot be proven from the mere non-observation of the act of
speaking. Therefore, there is no mutual exclusion between “speaking”
and “not having desire and so forth”. In fact, the inference of the fact
that vitardagas like the Buddha have passions’ due to their speaking is
wrong, because even though they perform acts of speaking, they do not
have passions.

Dharmakirti’s commentary relevant for this point is found at PVSV
9,3-18:®

na hi ragadinam eva karyam spandanavacandadayah | vaktukamatasa-
manyahetutvat | saiva raga iti cet | istatvan na kimcid badhitam sydt |
nityasukhatmatmiyadarsanaksiptam sasravadharmavisayam cetaso bhi-
svangam ragam ahuh | nawam karunadayo nyathapi sambhavad iti nive-
dayisyamah | atra yatha rakto braviti tatha virakto "piti vacanamdatrad
apratipattih | napi visesat | abhiprayasya durbodhatvat | vyavaharasam-
karena sarvesam vyabhicarat | prayojanabhavad avyahara iti cet | na pa-
rarthatvat | na yukto vitaragatvad iti cet | na karunayapi vrtteh | saiva raga
it cet | istam | aviparyasasamudbhavan na dosah | asaty apy datmagrahe
duhkhavidesadarsanamatrenabhydasabalotpadini bhavaty eva karuna | tatha
hi | sattvadharmadyalamband maitryadaya isyante | etas ca sajatvyabhya-
savrttayo na ragapeksinyah | nawam ragadayo viparyasabhave "bhavat |
karunikasyapi nisphala arambho "viparyasad iti cel | na | pardarthasyaiva
phalatvenestatvat | icchalaksanatvat phalasya |

% The present translation of the karika follows that given by Taber (forthc.). See
also Mookerjee — Nagasaki 1964: 39. Dunne 1996: 535, and Kataoka 2003: 60, n. 35.

" Following Taber’s observation (forthe.) regarding the word raga. which can convey
both a weak intensity and a stronger one, two different terms, namely, “desire” and “at-
tachment”, will be used throughout this paper (whereas Taber uses “desire” and “pas-
sion”). However, the word rd@ga will be rendered by “passion” when it stands for the
cluster ragadvesadi or is contained in the expressions vairdgya and vitaraga. Although
“passion” connotes a particular intensity that is not necessarily entailed by the term
ragadvesadi, it nevertheless indicates the plurality and diversity of emotions and an
excess of feeling, and is thus apt to refer to the restless state of mind brought about by
different emotions.

% For a translation, see Mookerjee — Nagasaki 1964: 39-43 and Taber forthe., Ap-
pendix; for partial translations, see Dunne 1996: 536-539. Eltschinger forthe., n. 60 and
17. and Iwata forthe. For an analysis of the text. cf. the Appendix.
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Here, Dharmakirti provisionally accepts the extension of the semantical
field of the word raga which is given by the opponent; immediately af-
terwards he shows that the adduced reason is not necessarily related to
the inferendum. The final effect is that the citing of speaking as an
example is devoid of meaning.’

The discussion, which has two main stages with a parallel development,
can be summarized as follows:

Stage I (PVSV 9,3-11): The speaking of a vitaraga arises from the wish
to speak (vaktukamata). It might be argued that precisely this wish is
raga. However, if the word rdga is used in connection with the wish to
speak, it cannot be assumed that rdga is a state of intense attachment
(abhisvanga), because this is the case only when raga is produced by
misjudgements (viparyasas), that is, by imagining the impermanent to
be permanent, the unpleasant to be pleasant and what is not the self
and what does not belong to the self to be the self and belong to it."
The wish to speak may also arise from compassion, which is not neces-
sarily produced by misjudgements. Indeed, as a mental quality, it can
propel an action like speaking, which involves the benefit of others.

Stage 11 (PVSV 9,11-18): It might be argued that it is precisely compas-
sion which is raga. However, the compassion of a vilaraga is not a kind
of rdaga because it does not arise from misjudgements. A mind that has
achieved the vision of Selflessness will be intent upon performing actions
that are different from those we normally perform and experience. As a
consequence, these actions will also have different results: they will not
repeatedly nourish one’s defilements (klesas), as happens when an action
is performed by a person with a misjudging mind, but will be for the
benefit of others.

In both stages of the discussion, Dharmakirti states that (a) the emo-
tional activity indicated by the opponent as raga has to be distinguished
by the type of mind producing it. The procedure by which an action is
performed in our ordinary experience should not be assumed as the only
possible one. Such an assumption would imply the denial of the possibil-

? See PVSV 10,11f., at the end of the commentary on PV 1.12: ... tadapy aparthako
vacanodahdarah | tasmad vipakse "drstir ahetuh |. Dharmakirti here utilizes the adjective
aparthaka to express the fact that logical coherence is lacking in the opponent’s argu-
ment. The word aparthaka reminds one of the technical term used in scholastic termin-
ology by which a lack of coherence in the sentences of an utterance is indicated (see
Terminologie 1/74 s.v. aparthakam, and. for Dharmakirti’s usage, Vadanyaya 43.11-
44.7).

' On the viparyasas, see Conze 1962: 39-46 and 204-211, and Schmithausen 1987:
11/449. n. 963 and 11/542, n. 1445. Cf. also Ahn 2003: 188-193, n. 88-90.
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ity of changing the conditions in which actions are performed and events
take place; this denial would amount to a denial of the possibility to
strive for liberation from suffering.

Furthermore, in both stages of the discussion Dharmakirti explains that
(b) it is not only emotional activity in its ordinary sense that gives rise
to actions. An action can be recognized as such through the aim (prayo-
jana) (1.b) impelling its performance and through the effect (phala) (2.b)
that results from its performance. The Buddha can definitely be said to
have performed efficacious actions in teaching the dharma, motivated as
he was by the intent (icchd) to achieve the benefit of others on account
of compassion (karuna). Still, he had no desire as far as the common
sense of the word is concerned, because as long as a superimposition of
something unreal does not occur, he is free from any fault, and superim-
position is the only acceptable reason for the possession of faults.

Stage | Opponent Dharmakirti

l.a vaktukamata: saiva ragah vaktukamata < aviparyasa —>
- raga

L.b - raga D T prayojana = (7 raga D 7 prayojana)

prayojana = parartha
prayojana < karuna

2.a karuna: saiva ragah karuna < aviparyasa —> 7 rdaga
2.b - raga D 7 phala - (7 raga D 7 phala)

phala = parartha

phala < iccha

Table 1"

DirreErENT KINDS 0F COMPASSION

In the second stage of the discussion, Dharmakirti provides a short
explanation of the different ways in which compassion arises (PVSV
9.12-16):

Even when there is no clinging to a Self, compassion is indeed being
produced owing to the strength of habitual practice, through nothing
more than the observation of a specific [instance of] suffering. To explain:
friendliness, etc., are accepted as having living beings, elements of exist-
ence, etc., as their basis. And, proceeding by habitual practice of the same
kind, they are not dependent on desire.

" The symbols used in this table are: “<” for “deriving from”, “~>" for “conse-
quence”, “=" for “consists in”, “77 for “negation of” and “D” for “if. then”.
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Sakyabuddhi’s commentary, which is quoted almost verbatim by Kar-
nakagomin,'” explicates the different agents and objects of compassion.
Friendliness, compassion, sympathetic joy and equanimity, i.e., the four
apramanas, are asserted to be based, for ordinary people, on seeing living
beings (sattvalambana), for Noble Ones, on seeing elements of existence
(dharmalambana), and for Buddhas and Bodhisattvas who do not adhere
to the false subject—object dichotomy, to be without an object (analam-
bana)."

These distinctions are found in some Mahayana works, inler alia the
Bodhisattvabhami (BoBh)."* A Bodhisattva is said to cultivate the four

2 For the very close dependence of Karnakagomin’s commentary on that of
Sakyabuddhi, see Steinkellner 1979a.
¥ Pramanavarttikatika (PV'T) 24b5-7: *di ltar Zes bya ba la sogs pa smos so | | byams

| sattvalambanah prthagjonanam | dharmalambana aryanam | andalambanda g'rdh;l/agv:d'h.a.l;'é:
bhinivesavigatandam buddhabodhisattvanam | maitryadayo maitrikarunamuditopeksa isyan-
te siddhante |. (Boldface type marks quotations from the basic text, while underlining
indicates the differences between Sakyabuddhi’s and Karnakagomin’s text.) Sakyabuddhi
offers an analysis of the compound (bsdu) sattvadharmadi- according to the sequence of
its members, whereas in Karnakagomin’s text the last member is commented upon first.
It cannot be excluded that this sentence has been misplaced in the transmission of
Karnakagomin’s commentary, maybe because of the -adi concluding the phrase tatha
hityadi, which precedes adisabdad analambana grhyante.

* See Bodhisattvabhtmi (BoBh) 241,15ff. and Mahayanasatralankara (MSA) 17,18f.
(see Maithrimurthi 1999: 331f. [text| and 360f. [German translation]). In Aksayamati-
nirdesastitra (Aks) 86.28f., which is quoted in Siksasamuccaya (Siks) 212.12-14, and in
the Mahaprajfiaparamitopadesasttra (7raité 111/1245 and 1272), *sattva-. *dharma- and
*analamband explicitly refer to maitr7 in the section devoted to *krpa. For the threefold
maitrz, see Traité 111/1250ff. and Schmithausen 2000: 446-448, where passages from
other works are also referred to, in particular from Santideva’s Bodhicaryavatara. As
Maithrimurthi (1999: 2591.) states, even though the way the MSA deals with the apramanas
is very similar to that of the BoBh, a relevant difference that is not easy to explain is
found in the interpretation of dharmalambana maitrz, karuna, and so on. The MSA in
fact considers the word dharma in dharmalambana to be a singular noun, which refers to
the doctrine where the apramanas are taught. However, the interpretation in Sthirama-
ti’s commentary follows the typical Mahayanistic opposition of sattvas and dharmas,
referring to living beings and elements of existence. Also in the Abhidharmakosa (AK)
it is stated that the apramanas cannot definitely destroy the klesas. Among the adduced
reasons there is the fact that they are based on seeing living beings. They are antidotes
to the klesas because their practice suspends them. However, the definitive abandonment
of the klesas is due to specific “ways of destruction”. Because of the obtainment of the
basic apramanas, which is typical of the condition of one who has eliminated the pas-
sions, one is no longer overcome by the klesas. See Abhidharmakosabhasya (AKBh)
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apramanas, which are practised in one of the three ways dependent on
one’s level. According to the explanation in the Bodhisattvabhtmi, the
friendliness, compassion and so on that do not have an object are culti-
vated by a Bodhisattva with no conceptual representation whatsoever.
These are neither the common apramanas, which have as their focus liv-
ing beings and are also practised by non-Buddhists (tzrthyas), nor are
they the apramanas of the sravakas and pratyekabuddhas, which are
rather based on the elements of existence."”

The configuration of compassion can be analysed here either by the op-
position (1) practised by (twrthyas vs. practised by Buddhists, or by the
opposition (2) laukika vs. lokottara, i.e., mundane vs. supra-mundane. (1)
The compassion practised by tirthyas occurs only in relation to the con-
ceptual representation of a Self, by seeing living beings, whereas the
Buddhist compassion also occurs without the seeing of an individual
Self, either by seeing merely dharmas, or in the absence of any kind of
object. (2) The laukika compassion occurs from observing any kind of
suffering in living beings or the elements of existence, whereas the lokot-
lara compassion is not conditioned by the vision of any kind of object;
it does not ordinarily occur in an individual in the mundane condition.
It is in fact typical of Buddhas and advanced Bodhisattvas correspond-
ing to a disposition of the Bodhisattva in which the subject—object di-
chotomy has been definitely abandoned. Compassion as well as the
other apramanas are thus said to arise without an object.'® It is this kind

454.1-4: mauladhyanabhamikatvad adhimuktimanaskaratvat sattvalambanatvac ca | ltatpra-
yogena tu vyapadadiviskambhanat tatpratipaksatvam uktam | |...| tais tan viskambhya
prahanamargaih prajahati | tato vitaragavasthayam maulapramanalabhat | balavatpratya-
yalabhe “pi tair anadhrsyo bhavati |. Cf. Maithrimurthi 1999: 202{f.

5 BoBh 242.3-5 and 19-21: yat punar dharman apy avikalpayams tam eva maitrim
bhavayati, iyam asyandalambana maitri veditavya. | ...| yani tu bodhisattvasyanalambanany
apramanani, tani sarvatirthyasravakapratyekabuddhasadharanani veditavyani. See Maithri-
murthi 1999: 306,14f., 307,15f. (text) and 317f. (German translation).

16 See Ernst Steinkellner in Bsteh 2000: 476f.: “Es scheint bei dem, was mit dem
objektlosen Mitleid gemeint ist, um einen aullerordentlich subtilen Versuch zu gehen,
einem Verstiandnis- und Sprachproblem der Tradition zu entkommen |[...|. [D]ann kann
es sein, dal} die urspriingliche Definition des Mitleids. soferne sie [!]| sich auf andere
Wesen richtet, nicht mehr erfiillt werden kann. Dieses begriffliche, nicht ontologische
Problem, dafl das die Buddhaschaft konstituierende Mitleid nicht mehr im urspringli-
chen, definitorischen Sinn verstanden werden kann, wird jetzt sozusagen tiberspielt
durch das Attribut analambana, objektlos.”. and Lambert Schmithausen. op. cit.. p. 495:
“Das objektlose Mitleid ist m.E. ein Versuch, diese normalerweise auf Lebewesen bezoge-
nene Haltung mit der Einsicht in die Leerheit in Einklang zu bringen. [...] Die andere
Moglichkeit wire, dafi das objektlose Mitleid tatséichlich fiir den Zustand der vorstel-
lungsfreien Erfahrung postuliert wird. Dies ist die Auffassung der Yogacaras. Ich gebe
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of compassion that some Mahayana texts call “great compassion” (ma-
hakaruna)."”

It is the opposition between the cultivation of compassion by tirthyas
and the cultivation that is specifically Buddhist which is most probably
being highlighted by Sakyabuddhi, Karnakagomin and, later, by Vi-
bhuticandra, when they state that compassion is not intense attachment
because it is based on the elements of existence.”® The context of PV
1.12 in effect implies the distinction between compassion as a kind of
passion, albeit a meritorious one, being based on living beings, and com-
passion that is not conditioned by the conceptual representation of a
Self. However, a textual attestation within the PV itself is needed to
exclude the possibility that the commentators, by indicating the Bud-
dhist “trend” Dharmakirti refers to, forced the interpretation of his
statements in this direction. Dharmakirti himself, while maintaining the
difference between rdaga and karuna, seems to refer to another part of
his work when he states: “We shall show that compassion and so on are
not like that (i.e., like desire, etc.), because they can also occur other-

1 219
wise.

In the Pramanasiddhi-chapter of the PV, where the nature and role of
compassion are extensively described, Dharmakirti also compares and
contrasts the compassion of {zrthyas and that of the Buddhist vitaragas.
In the section devoted to the first Noble Truth, that is, PV 11.146-178,
it is explained how passions are not due to an “objective” state of the
matter. The emotional and intellectual reactions related to a particular
object are neither produced nor restricted by a characteristic associated
with the properties of the object itself (PV II.174cd):

zu, daf ein solches Mitleid in psychologischen Kategorien schwer nachvollziehbar ist und
habe vorgeschlagen, es als eine Disposition aufzufassen.”

17 For references, see Schmithausen 2000: 438, n. 9.

5 PVT 24a4: gzan du yan srid pa’i phyir ro %es bya ba ni chos la dmigs pa dag kyan
srid pa’i phyir te, quoted by Karnakagomin in PVVT 52.13f.: anyathapi sambhavdat |
dharmalambananam api sambhavat. See also Vibhuticandra (Vibha.) 290, n. 7: neyam abhi-
svango dharmalambanatvat. All passages belong to the commentaries ad PV 1.12.

Y PVSV 9.6-7: naivam karunadayo “‘nyathapi sambhavad iti nivedayisyamah. Sakya-
buddhi and Karnakagomin comment upon this announcement with the words “just af-
terwards” (mjug thogs su [PVT 24a4|; anantaram eva |PVV'T 52,14]). They thus indicate
that the future form nivedayisyamah points to an explanation that immediately follows.
This piece of information, however, would be redundant if it referred to an explanation
that follows a couple of sentences later. Moreover, verbs in the future tense are used
elsewhere in the Svarthanumana-chapter to refer to passages in other chapters. See
PVSV, Introduction, p. xvf., n. 1, where examples of future forms of the root vac are
listed.
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vikalpyavisayatvac ca visaya na niyamakah |/

And owing to the fact that the objects [of attachment and so on] are
conceptually represented, the objects are not the restricting factors.

If one paraphrases the relationship between passions and objects by
referring to that between words and objects,” one could say that pas-
sions have no inherent fitness (yogyatd) by which they would connect to
one specific property of an object rather than to another. For instance,
fear is not more inherently fit to be connected to the darkness of night
than to moonlight. Passions are connected to the objects according to
the agent’s intent (icch@). They are thus not subject to restrictions (ni-
yama) based in the objects; that is to say, different living beings who
perform the same act of seeing a single object will not have the same
conceptual representation:

For a perceptual event generates [in a living being| grounds for a |certain|
determination in accordance with [the living being’s] habitual concep-
tual practice — as [happens] even in the absence of a specific [act] of
seeing a form — [in the case of a dead woman] the conceptual representa-
tions of a corpse, a lover |and]| something to eat.”!

All these representations are legitimate and “correctly” produced by
different cognizing beings, namely an ascetic, a man and a dog, with
regard to a dead woman, on the basis of their habitual conceptual prac-
tice.” But from an absolute point of view, none of these representations

2 See Tillemans 2000: 162-166.

2 PVSV 32.5-7, ad PV 1.58: anubhavo hi yathavikalpabhyasam niscayapratyayan ja-
nayati | yatha rapadarsanavisese "pi kunapakaminibhaksyavikalpah |. See Kellner 2004:
19-30 (where the passage is examined in the context of the causation of perceptual as-
certainment), and Kyuma 2005: 40, n. 31. The object of the conceptual representation
is said to be a dead woman by Sakyabuddhi, who is verbatim quoted by Karnakagomin
(PVT 70b2-4: dper na %es bya ba la sogs pa smos te, bud med $i ba’i gzugs mthon ba la
khyad par med kyan. kun du rgyu dan “phyon ma dan khyi rnams la go rims bzin du, rnam
par rtog pa la ji ltar goms pa biin ro myags pa dan, @ial po bya ba dan, bza’ bar bya ba’i
rnamparrtog padag byunbaltabuw’o | ~PVV'T 142.4-5: yathetyadi | mriastriripadarsandavisese
*pi parivratkamukasunam yathakramam kupapakaminibhaksyavikalpa yathavikalpabhya-
sam jayante |). The example also appears in SV Sunyavada 59ab (parivratkamukasundam
kunapadimatis tatha |) and in the corresponding karika of the Mimamsaka’s refutation,
Stnyavada 215 (kupapadimataw caivam sarvarapye vyavasthite | vasanah sahakarinyo
vyavasthakaradarsane [|). Parthasarathimisra explains the example as referring to the
body (tanu) of an attractive woman: of. SV 203,28f.: ekasyam eva pramaddatanau parivraja-
kadimam kunapam kamint bhaksah. For some references to it in Nyaya works, cf. Slaje
1995.

# Theexamplerefersto the meditation on death as described in the Satipatthanasutta,
as part of the second of the nine “contemplations in the cemetery”: bhikkhu seyyatha pi
passeya sartram swathikaya chadditam |...| supanehi va khajjomanam |...| so imam eva
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is more “correct” than the other, because each of them arises from a
fundamental misunderstanding, namely, that of identifying a certain
character with an existing, permanent, individual object.

As explained in PV 11.194-198,* attachment, aversion and so forth also
arise from a conceptual representation, that is, as the result of superim-
posing an alien nature onto the elements of existence by seeing them as
a separate distinct unity. In contrast, a Bodhisattva’s compassion arises
from seeing things as they are, namely in Buddhist terms, without a Self.
Compassion does not depend on the proximity of somebody in a par-
ticular condition: its arising is just a property of what is real, that is,
suffering.® It is free of the conceptual representations that make it seem
that an object or an event is the cause of a mental state, for example
suffering, and that therefore are responsible for an ethically “positive”
reaction, as compassion is considered to be. The Bodhisattva’s compas-
sion arises because of mere contact with the continuum that consists in
suffering® and does not generate a further, different reaction, as, for
instance, aversion, which is the opposite of compassion. When the mind
does not side with something (including one’s own Self) against some-
thing else, it has abandoned the conception of a Self. The compassion
that is then generated, Dharmakirti states, is not considered to be a

kayam wpasamharati: ayam pi kho kayo evamdhammo evambhavt etam anatito ti (MN 1.10,
p- 58). — “[A]s though he were to see a corpse thrown aside in a charnel ground, being
devoured by |...| dogs [...], a bhikkhu compares this same body with it thus: “This body
too is of the same nature, it will be like that, it is not exempt from that fate” (Bodhi
1995: 148). The subject of a monk meditating on death and a corpse devoured by dogs
also occurs in the Buddhist iconography of Central Asia. See Lo Muzio (2005: 486-491),
who quotes the Satipatthanasutta with regard to a painting at Kyzyl (Eastern Turke-
stan) and one at Kara Tepe (Old Termez. Uzbekistan), both approximately dating to
the middle of the fourth up to the early fifth century C.E.

% For the text and philological notes, see Vetter 1990: 95-99, and Pecchia forthe., § 4.

#* PV 11.194: dubkhajiane "viruddhasya purvasamskaravahing | vastudharmo dayot-
pattir na sa sattvanurodhint || “When there is knowledge of suffering for somebody who
is not in opposition [to anything] (i.e.., does not react to anything) the arising of sym-
pathy, [an arising| which carries along previous [karmic| impulses, is the property of
something real. This |arising] is not in accordance with [the seeing of| a living being.”
daya is not translated as “compassion”. but as “sympathy™ here, in order to highlight
the distinction between daya and karuna that Dharmakirti seems to adopt; see Pecchia
forthe., n. 26.

PV I1.195: atmantarasamaropad rago dharme tadatmake | dubkhasantanasamsparsa-
matrenaiva dayodayah || “From the superimposition of an alien nature attachment
|arises| towards an element of existence that does not have such a nature. The arising
of sympathy |on the other hand]is due precisely to mere contact with the continuum
that consists in suffering.” See the previous note for the translation of the term daya.
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fault.?® It is conditioned by previous karmic impulses and continues to
exist by virtue of its own essence, flowing automatically.”” Because of
compassion (which in this case is mahdkarund), those who are devoted
to others are able to make the effort to stay in samsdara.® The actual
means by which a Bodhisattva stays here is avedha, the continuative
force of his previous karman, which is the continuative force of his past
practice (parvavedhat = abhyasavedhat),” also responsible, according to
Prajiakaragupta’s commentary.* for the act of speaking when concep-
tual activity (vitarka)®' has come to an end.

TaeE BuppHA’S OMNISCIENCE??

In PV I11.92-94, the argument from speaking occurs in relation to om-
niscience, in the wider context of anupalabdhi. The presumed contradic-
tion between omniscience and the act of speakingissolved by Dharmakirti
by means of arguing that something which is inaccessible to the sense
faculties, like omniscience or the afterworld, cannot be established as
impossible® (PV 111.92-93ab):

2PV 11.196: mohas ca malam dosanam sa ca sattvagraho vina | tenaghahetauw na dveso
na doso "tah krpa mata || “Delusion is the root of faults and it consists in the clinging to
a living being. Without this [clinging]. there is no aversion towards the cause of grief.
Hence, compassion is not considered to be a fault.”

PV 11.124: kasthaparadahemader agnyader iva celasi | abhyasajah pravartante sva-
rasena krpadayah || “Compassion, ete., which arise from habitual practice, proceed in the
mind by their own essence, like [the qualities of| wood, quicksilver, gold, etc. [that arise|
from [contact with] fire and so on.” See Franco 1997: 7, Iwata forthc., Eltschinger forthe.,
and Franco, Summary.

# PV 11.198: mandatval karunayas ca na yalnah sthapane mahan | tisthanly eva
paradhing yesam tu mahal? krpa || “Because compassion is weak, also the effort to make
|oneself] stay |here| is not great. Those, however, who have great compassion certainly
stay [here], devoted to others.”

# See LVP 11/118 on AKBh 151,24f.

3 PVA 117.16-17 (ad PV 11.142): atyantabhyasad vitarkam antarenapi vacanavrtteh.
avedhasamarthyad vacanam pravartata eva.

3 See LVP V294, n. a, for the different nuances of the term witarka: “Pour les
Yogacaras, vitarka signifie prajiavisesa abhisamskaralaksana: une prajna qui a le carac-
téere d’action, de décision. — Pour 'auteur [i.e., Vasubandhu], le vilarka est une celana,
‘volition’, dont le caractére est de “faire’ (abhisamskar).”

3 The word “omniscience” is used here to translate sarvajiatva and related terms,
keeping in mind the remark by P. Griffiths concerning the fact that, in the present kind
of context, jiana is not a type of scientia. but a particular kind of awareness: see Grif-
fiths 1990: 90-92.

# 1f one could establish that omniscience is impossible on the mere ground that it
cannot be perceived inasmuch as it is inaccessible to the sense faculties, one would have
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uktyadeh sarvavitpretya*bhavadipratisedhavat |
atindriyanam arthanam virodhasyaprasiddhitah ||
badhyabadhakabhavah kah syatam yady uktisamvidau® |

[This claim that non-perception is a means of knowledge is] like the
denial of an all-knowing [person]|, the afterworld, etc., due to the act of
speaking and so on.

[Reply:| Since a contradiction concerning things that are inaccessible to
the sense faculties is not established [as a proof],

What might be the relation between invalidated and invalidator, if [the
two terms of the relation| would be the act of speaking and thorough
awareness [i.e., omniscience]?

The opponent argues that the Buddhist claims to prove something in-
accessible to the sense faculties by using non-perception as a means of
proof, since an omniscient being who speaks, moves, etc., has indeed
never been seen. Dharmakirti’s reply makes clear the limited capacity
of non-perception as a proof (PV 111.93c¢d-94):

tadrso nupalabdhes ced ucyatam saiva sadhanam |/
aniscayakaram proktam vdyksanupalambhanam? |
tan natyantaparoksesu’® sadasaltaviniscayau ||

If Jone argues that| the same [contradiction is stated] with regard to
non-perception, precisely this [non-perception]| should be said to be the
prover [for you].

[Reply:] Non-perception of this kind (i.e., of imperceptible things) has
been declared [by us] as unable to produce certainty.

Therefore there is no settled certainty concerning either being existent
or being non-existent with respect to [objects] radically inaccessible to
the sense faculties.™

Omniscience (as well as the state after death) is radically beyond the
range of ordinary human sense faculties; however, its non-perception
leads to it being taken as uncertain, but not as impossible. This state-
ment raises the question of what is actually possible, from a Buddhist
viewpoint, in terms of extraordinary knowledge, and whether the issue

to admit any claim that is made on the ground of the non-observation of something
imperceptible.

B sarvavil pretya- PVy,, against all other witnesses.
yad yuktisamvidau PV, against all other witnesses.
wdrksanupa- PVy, (¢f. mi dmigs pa ni de lta bu PVy,,) : drg anupa- PVV., : wdrkva-
nu- PVA, : @drk kvanupa- PVA PVV PVy, .. — The aksaras ksa and kva are very similar
in the script of the PVA manuscript.

5 tan natyanta- PVA,  PVV (cf. de phyir $in tu lkog gyur la || yod med PV ) : tatratyan-
ta- PVA PVy;..

# See Tosaki 1979: 167-169 (Japanese translation) and Kataoka 2003: 61, n. 36 (KEng-
lish translation).

35

36

ms
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is, for Dharmakirti, an abstract one or applied to a specific case. As the
argument from speaking suggests, the opponent’s contention concerns
the Buddha. The issue is thus the nature and extraordinary quality of
the Buddha’s knowledge, which is explicitly described by Dharmakirti
in PV I1.29-33. Here, omniscience in relation to the path to liberation,
which is later termed upayuktasarvajiiata, i.e., omniscience applicable to
the spiritual goal and the path towards it, and therefore beneficial as far
as liberation is concerned, is contrasted with sarvasarvajiiatd, omnis-
cience about everything.* Dharmakirti says (PV I11.30-32):%

Those who suspect deception in the teaching of a person who is not
knowledgeable seek someone who is knowledgeable, in order to practise
what he teaches.

Therefore, his knowledge regarding what has to be practised should be
examined. Where is his complete knowledge of the number of insects
applicable for us?

The one who makes known what has to be relinquished and what has to
be taken up, together with the means [to accomplish this], is considered
an authority [in terms of knowledge]|, but not one who makes known
everything.

With the example of someone who has a thorough knowledge of the
number of insects it is made clear that the word sarvajiia, used with
respect to the Buddha, does not refer to someone who has wide concep-
tual knowledge, including all possible detail. This kind of knowledge
does not in itself guarantee competence in knowing the path to libera-
tion. And, in fact, it is an absolutely refined soteriological knowledge
level that makes the Buddha eligible as a teacher.

Also the Mimamsakas’ contention, especially as voiced by Kumarila,
does not concern the Buddha’s knowledge of everything. In Ratnakirti’s

# - Jhanasrimitra seems to be the first Buddhist philosopher to use upayuktasarvajiia

and sarvasarvajiia, as stated by Bithnemann (1980: 92f., n. 9) and, more recently, by
McClintock (2002: 123), who refers to the two connotations by means of the English
terms “practical omniscience” and “full-blown omniscience”.

W gRanavan mrgyate' kascit taduktapratipattaye | ajiopadesakarane vipralambhanasai-
kibhih || tasmad anustheyagatam jianam asya vicaryalam | kitasamkhyaparijianam? lasya
nah kvopayujyate® || heyopadeyatativasya sabhyupayasya* vedakah | yah pramanam asav
isto na tu sarvasya vedakah [|. ' mrsyate PV against all other witnesses; ? -jiane PV
against all other witnesses; * nakso “pi yujyate PV ygagainst all other witnesses; * sabhyu-
payasya PV PVA PVV (cf. abhyupayatattvam PVA,,, and thabs dan beas pa PVy,) -
hanyupayasya PVA PV, — The present translation slightly diverges from the numer-
ous other translations of these verses; see Jaini 1974: 86f.; Bithnemann 1980: 1f. with n.
7-9; Jackson 1991: 233; Eltschinger 2001: 110-113; McClintock 2002: 125; Moriyama 2003:
187f.; Franco, Summary.
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words: “But only the denial of the knowledge of the dharma is applic-
able in this context. By whom is it ever excluded that someone knows
all the rest?”*' In the particular context of PV I11.29-33, and in general
in the framework of the discussion concerning the Buddha’s reliability
as a spiritual guide, Dharmakirti’s reply is thus strictly pertinent to the
context, referring to the discussion about the Buddha’s discriminating
soteriological knowledge, and not to the question of whether the Buddha
knows everything. The discussion in PVin 11 29,3f.** also concerns this
perfect awareness, which is ultimately awareness of the dharma.

GREAT COMPASSION AND OMNISCIENCE AS
CHARACTERISTICS OF THE BUDDHA

The awareness of all modes in which things may appear to the mind
(sarvakarajiiat@) is an “unexcelled position from which [the Buddha| acts

for the well-being of all sentient beings”;* it is the result of long indi-

vidual training, at the end of which the karmic traces of the cause of
suffering are removed and the Bodhisattva attains the condition of be-
ing able to teach the four Noble Truths.*

In the group of karikas where he discusses the Buddha as sugata (PV
11.139-144),* Dharmakirti distinguishes between the eradication of
dosas with remainder and without remainder. Although the klesas are
not present and are no longer produced,*® the eradication with remainder
leaves one with lack of clarity in the exposition of the Path, as stated
in PV I1.141¢d.* Only the definitive abandonment of this remainder of
imperfection, namely a complete eradication of the dosas through ha-

1 SS 1.11-12: dharmajiatvanisedhas tu kevalo “tropayujyale | sarvam anyad vijianams
tw purusah kena varyate ||. See Bithnemann 1980: 1.

2 See Steinkellner 1979: 92, n. 332.

- MSA 14.46: sarvakarajiatam caiva labhate "nuttaram padam | yatrasthah sarvasattvd-
nam hitaya pratipadyate |/; translation as in Griffiths 1990: 118, n. 70.

* PV I1.137: buddhes ca patavad dhetor vasanatah prahiyate | pararthavrtteh khadgader'
viseso “yam mahamuneh [|. " padarthavrtteh khangader PV, against all other witnesses.
— “And, as a consequence (i.e., because of the practice), due to the sharpness of the
[Buddha’s| mind. the karmic trace of the cause |of suffering| is removed. Because |he|
acted for the sake of others, the great Sage has this as [his| distinctive quality with re-
spect to Pratyekabuddhas, ete.” See the analysis of this karika in Eltschinger 2005: 4051,
418.

¥ See Vetter 1990: 47-49, Iwata 1991: 153, n. 6. Franco, Summary, and, for an ac-
curate analysis of karikas 139-142a, Eltschinger 2005: 408ff.

* The word klesa, as stated in BHSD, is “extremely common, but usually vague and
undefined”. The klesas are produced when the dosas are present.

7 See the analysis in Eltschinger 2005: 418f.
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bitual practice, enables the future sugala to have perfect knowledge of
the path towards liberation and makes it possible for him to teach it.
However, from his act of speaking one might infer that the Buddha’s
mind is not free of faults, but endowed with desires and so forth;* after
all, the Buddha is like a man in the street, rathyapurusavat, as Mano-
rathanandin concisely expresses the opponent’s position in his com-
ments on PV 11.142, which runs as follows:

asesahanam abhydasad wktyader dosasamibksayah |

nety eke vyatireko "sya sandigdho vyabhicary atal* ||

Abandoning without remainder is due to habitual practice. Some [say

that due to the act of speaking, etc.. [a sugata’s| faults are not completely

destroyed.

[But]| the co-absence of this [logical reason with the probandum in the

negative example of this inference| is doubtful. Hence [the logical reason|

is deviant.
Dharmakirti’s reply consists in explaining why the opponent’s inference
is wrong:* the logical reason, i.e., “because |he| spoke, ete.” (uktyadeh or
vaktrtvat), is inconclusive. It also occurs in a dissimilar instance (vipaksa)
where the property to be proven, “having desires, etc.” (ragadimattva) is
absent; hence the negative concomitance of the logical reason and the
property to be proven cannot be stated without doubt.

The reply, however, is not yet complete. As observed by the opponents
who speak in PV I11.92-94, the Buddhist assumption, too, is based on a
doubtful logical reason, and Dharmakirti cannot but agree with them.
The doctrinal level that the question involves is then presented to us,
with reference to the eradication of the dosas (PV 11.143-144):

aksayitvam ca dosanam nityatvad anupayatah |
upayasyaparijianad iti va® parikalpayet |/
hetumattvad viruddhasya™ hetor abhyasatah ksayat |
hetusvabhavajiianena tajjianam api sadhyate ||

Or one might also suppose the indestructibility of faults to be due to
permanence, to lack of means or to lack of thorough knowledge of the
means.

# See Vibha. p. 60, n. 1: ragadiman vivaksitah puruso vakirtvat.

¥ sandigdho vyabhicary atah PV s PVV PV, (cf. ato "sya sandigdhavyatirekitvad aga-
makatvam | vikalpe va sadhye vacanam | vyabhicary PVA,,,, and the tshom za ba de phyir
khrul PV y) « sandi’ gdhavyabhicary atah PVA, : sandigdhavyabhicary atah PVA PV,

* Vibhaticandra formulates the parvapaksa as follows: asati ragadimattve na bhavati
vaktrtvam ite (Vibhu. p. 60, n. 2).

1 dti va PVA PV, PV, (cf. yan na PVy,: PVV,,,, has only va) : api va PV,q PVV.

2 viruddhasya PV PVA PVV PV PV, :vipaksasya PVA,,,, PVA n. 3 (cf. giien po
PV« vipaksayasya PVA, .
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[To this we reply:| Due to the fact that [faults| — because [they]| have a
cause — are destroyed by habitual practice of the cause opposed [to them|
(i.e.. the seeing of Selflessness),

its knowledge (i.e., the knowledge of the cause opposed to them, whose
practice is the means for their destruction) is also proved, [namely]|
through the knowledge of the nature of [their| cause.

The efficaciousness of habitual practice (here to be considered as medi-
tative practice) can only be assumed if the dosas can be destroyed. On
the basis of this presupposition, which is shown as valid by means of
the proof of impermanence, the attainment of a perfect awareness of
everything is conceivable: the progressive freedom from the dominion of
passions, culminating in vairagya, and the progressive realization of the
seeing of Selflessness, i.e., the awareness of the modes in which things may
appear to the mind, culminating in sarvajiiatva, are nothing but two sides
of thesame coin. This conceptionis beautifully formulated by Karnakago-
min in the PVVT ad PV 1.21, who quotes Dharmottara’s commentary
on PVin 11 44,18-45,25 almost verbatim.” In Karnakagomin’s wording,
being not-possessed-of-passions (vairagya) and being omniscient (sarva-
Jhatva) are explicitly mentioned as the two characteristics of a mind that
has achieved the vision of Selflessness and the knowledge of every-
thing:
Therefore, just as [the knowledge of the fact] that — in the absence of
obstacles and incompleteness [regarding the complex of causes| — this
complex of causes related to a seed is suitable for making a sprout arise
is inferential knowledge of the suitability [of this complex], in the same
way [the knowledge of the fact]| that —in the absence of obstacles and
incompleteness [regarding the complex of causes| —, due to the long-
lasting and uninterrupted special habitual practice, the knowledge that
has Selflessness and all things as its content appears vividly is inferential
knowledge of the origin of the facts of being not-possessed-of-passions
and being omniscient.™

* Dharmottara is commenting on tadvad anyasyapi sambhavat (for the whole pas-
sage, see below n. 57). The identification of the quotation is found in Steinkellner 1979b:
153.

* PVVT 70,23-26 ~ PVin'T P 338a3-8 ~ PVinT' D 282a4-6 (see Steinkellner 1979b:
153): tasmad yathasati' pratibandhavaikalye samartheyam bijakaranasamagry ankwrotpa-
dayeti samarthyanumanam | tadvad asati pratibandhavaikalye cirakalan nairantaryavatas
cabhyasavisesan® nairalmyavisayasya sarvapadarthavisayasya ca jianasya sphutabhatvam
sambhavalili vairagyasarvajiatvayoh sambhavanumanam |. ' asati ~ med na PVin'T D
282a4 : *sati ~ yod na PVin'T P 338a7 (= Steinkellner 1979b: 153, n. 10); * em. : cabhya-
savisesac ca PVV'T PVV'T . ¥ bhyasavasat ~ goms pa’i dban gis PVin'T (= Steinkellner
1979b: 153, n. 11).

ms
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Dharmakirti and his commentators here reflect a foundational point in
the Buddhist approach: both the intellectual and emotional aspects of
the mind are to be transformed, as the one is not separate from the
other; they are actually indistinguishable. Expressing this in the words
of M. Nussbaum with respect to the ancient Greek Stoic view, one can
say that emotions should not be considered as “non-reasoning move-
ments”, or as bodily rather than mental, but instead as forms of evalu-
ative judgement.” It is thus all the more clear that the condition of a
total absence of dosas goes hand in hand with the total eradication of
the concept of a Self and corresponds to the complete transformation
of the mind (@srayaparivrttr).”

Locicarn TooLs

The observation of actions that are typical of the human condition does
not, in itself, inform us about the nature of the individual’s mental
qualities. As explained in the PVSV ad PV 1.21, which is repeated in
PVin I1:

It is not the case that, for human beings, [events] do not occur owing to
distinct causes, so that one might infer similarity in every respect due to,
for instance, the act of speaking which possesses only little similarity.
For diversity is observed in all [mental| qualities, since diversity is un-
derstood through the difference of the mental formations (samskara).
Therefore a [quality x| different [from quality y| might also occur like
this [quality y]. and there is no invalidating reason in the case of an
inference of [its] non-occurrence. For being not-possessed-of-desire is not
observed, and with something not observed, a relation of invalidator and
invalidated is not established because attachment, etc., do not have a
non-deviating (avyabhicarin) effect, since diversities [in the effects] (i.e.,
distinct qualities) may not be observed even though they occur.”

The issue occurs in the context of the sesavadanumana, the “partially-
ascertained inference” which is presented in PV 1.11-14 and 21. Such an
inference is only partially able to ascertain something, because a non-

» See Nussbaum 1997: 235.

% See PV 11.205 and the analysis in Eltschinger 2005a.

T PVSV 15.19-25 (~ PVing, 11 98.8-13, ad karika 68 ~ PViny, 11 44,33-45.6, ad karika
70: see Steinkellner 1979: 132f.): naivam asambhavadvisesahetavah purusa yena vacandadeh
kimeinmatrasadharmyat sarvakarasamyam anumiyela | sarvagunesu visesadarsanal | sam-
skarabhedena visesapratipatteh | ladvad anyasyapi sambhaval | asambhavanwmane ca badh-
akahetvabhavat | vairagyadrsteh | adrstena ca badhyabadhakabhavasiddheh | ragadyavyabhi-
carikaryabhavat | sambhave “pi visesanam drastum asakyatvat |.
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ascertained remainder ($esa) is left in the proof,”® due to the non-ascer-
tained co-absence (vyatireka)™ of the logical reason with the property to
be proved: the possibility of proving an inferendum by means of such
a logical reason is related to a merely non-observed effect in dissimilar
instances.” A Sesavadanumana thus occurs in connection with a doubtful
logical reason, namely the one by which Dharmakirti basically refutes
the argument from speaking. By a periphrasis which is very similar to
PVSV 164,23f. ad PV 1.311, Dharmakirti also indicates a partially as-
certained inference in PV 11.142¢d.%

There is no need to stress the importance of the point — the necessity of
ascertaining the co-absence of the logical reason by its non-occurrence,
and not by its mere non-observation, in dissimilar instances — in
Dharmakirti’s system, since this is well known from Steinkellner’s study
on the word niscita (1988). It is worth noting that in connection with
this point, at the beginning of the PV, the mental qualities are ad-
dressed, with particular reference to “desire” and “being possessed of
passions” (see raganumanavat and ragitadivat, in PV 1.11 and 12), which
are typically absent in vitaragas like the Buddha, even though a mun-
dane and traditional example was available (sthalttandulapakavat, found
also among the laukikanyayas) and is in fact used by Dharmakirti im-
mediately afterwards in PV 1.14.

A detailed description of a doubtful reason is given in Nyayabindu (NB)
I11.69-71, where the wish to speak is associated by an opponent with
non-omniscience or having attachment, aversion and so forth; the case

® See Steinkellner 1979: 113-116, n. 433 and 436; Iwata 1993: 169-171 (ad Pra-
manavini$caya 111.64) and n. 18; Franco 1997: 127, n. 87; Eltschinger 2001: 107f. and
115 (Sesavadanumana is here translated with “inférence résiduante”). For the use of the
term in some non-Buddhist systems, cf. Terminologie 111, s.v. As explained by Steinkell-
ner (1979: 114ff., n. 436, where Sesavadanumana is translated by “Schluifolgerung, die
mit einem Rest versehen ist”). by means of the possessive suffix matup contained in
Sesavat Dharmakirti provides this kind of inference with an interpretation which, with
respect to Dignaga, is new and internally determined in his system. It is so called because
it is possessed of a rest, a non-assured area (“[...] weil sie mit einem Rest, einem unge-
sicherten Bereich, versehen sind [...]|”).

* For the English translation of wyatireka with “co-absence”, see Tillemans 2000:
55. It seems to us that “co-absence” well expresses that the logical reason and the prop-
erty to be proved are contemporaneously absent in one place.

- PVSV 10.21: sa tasya vyatireko na niscita iti vipakse vrttir asankyeta. As explained
by Steinkellner (1988: 1440): “The word niscita |...| has the purpose of teaching that the
inferring capacity of the reason comes from its real occurrence and non-occurrence, not
from mere observation and non-observation, in similar and dissimilar instances.”

S PVSV 164,231.: tasmac chesavadanumanam elal | vyatirekasya sandehad asamartham
adarsane “pi vipaksavriteh |.
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of a person being omniscient and speaking at the same time is then
taken into consideration. The hetu is defined here as sandigdhavipaksa-
vyavrttika, a logical reason whose exclusion from the dissimilar instances
is doubtful because no example is suitable to demonstrate its co-absence
with the property to be proved.” The doubtful logical reason is again
referred to a number of times in the NB when “due to the act of speaking
and so forth” and “due to being a speaker” (uktyadeh, vaktrtvat) are men-
tioned.%

In the case of NB 3.125,% the example used by Dharmakirti to express
the opponent’s position is “rathyapurusavat”, “like a man in the street”.
This example seems to be, or to have become after Dharmakirti, a stand-
ard example employed in the argument from speaking, because it later
recurs a number of times in different works, in association with this
argument.” It also occurs in a passage in Dharmakirti’s commentary on
PV 1.311, in which he discusses the purusatisayasadhana, the proof of
a person who is eminent from an epistemic viewpoint, which is closely
related to the issue of the possibility of a human being becoming om-
niscient.® In PV 1.311,% the act of speaking is again mentioned by
Dharmakirti as one of the ordinary activities that the opponent would
not admit as being concomitant with some special features like being
free from passions, being omniscient or being a composer of mantras
(vairagya, sarvajiiatva, mantrakartrtva). However, the features that the
opponent lists as proofs for his rejection of the epistemic eminence of a
person, inasmuch as they are typically human, are said by Dharmakirti

2 See Eltschinger 2001: 107.

 See NB 3.69-71, 76-80, 93-95 with the reference to the similar instances (anvaya).
125-126 and 133. See also Balcerowicz 1999: 2f.

" NB 3.125: tatha sandigdhasadhyadharmadayas ca, yatha ragadiman ayam vacanad
rathyapurusavat | maranadharmo "yam puruso ragadimattvad rathyapurusavat | asarvajio
‘yam ragadimattoad rathyapurusavad iti |.

% See, ad PV 11.142, PVV 60.,18f.: eke jaimintya uktyader heto rathyapurusavad
ragadidosasamksayah kasyacin nastity ahuh |; ad PV 1.311, PVT 340a6f. ~ PVVT 452 21f.,
PVT 50b1-3 ~ PVVT 583,12f. (referred to in Eltschinger 2001: 105, n. 452) and PVV
402.18; ad TS 3156f., TSP 997.17f., where a possible objection to a sugata’s omniscience
is formulated by means of a list of properties as the reason and by “like a man in the
street” as the example: sugato "sarvajiah | jieyatvaprameyatvavastutvasattvavakirtvapu-
rusatvadibhyo rathyapurusavad iti. The same formulation of this objection is presented
by Ratnakirti in SS 23.11-14 (see Bithnemann 1980: 67) and. in a short version, by Mo-
ksakaragupta in Tarkabhasa (TBh) 26.13. See also TSP 782.24f., ad TS 2336, in the
context of the Mimamsaka position regarding the authority of the Veda.

% See the analysis in Eltschinger 2001: 101-114.

5 buddhindriyoktipumstvadi sadhanam yat tu varnyate | pramanabham yatharthasti
na hi Sesavato gatih |/.
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to merely have the appearance of a means of valid cognition (prama-
nabha).® There are in fact human beings who are able to perceive states
that are commonly considered imperceptible; they are nevertheless like
any other human in the sense that they speak, for example. Consequent-
ly, their epistemic eminence is not in contradiction with their “human”
activity, and the opponent’s argument is based on a logical reason that
is left with a non-ascertained remainder ($esavat).

ActioN: MoTIvATION, INTENT AND RESULT

Considering that “doing is intending” (karman is cetand, volitional con-
sciousness, which is associated with avidya and trsna),” “doing”, in the
sense of producing karman, cannot be stopped if the mind does not
change, with the consequence that motivation, intent and result of ac-
tions are no longer prompted by the false view of the true state of the
matter.

When the Mimamsakas claim that the Buddha had desires because he
spoke, they are actually claiming, indirectly, that action yielding impur-
ity is in fact due to desire, and not to false knowledge, as the Buddhist
as well as part of the brahmanical tradition asserts,” that a transforma-
tion of the mind is not possible, and, finally, that the change of perspec-
tive produced by the elimination of awidya (i.e., ignorance, false belief,
etc., as erroneous ways of seeing reality, which have to be abandoned in
order to abandon samsdara) is not possible. The Mimamsaka line of ar-
gumentation (at least as Dharmakirti reports it) does not recognize (1)
that Dharmakirti, as far as vitardgas like the Buddha are concerned,
does not make any distinction at all within the category of raga, for the
simple reason that the Buddha is a vitardga, one who has eliminated
ragas; (2) that he does not accept that only one kind of motivation (i.e.,

% It is worth noting that here Dharmakirti has chosen the same word that he used
in PV 1.12 (¢f. above p. 165).

® See PV I11.261. The concept that the manifold world is caused by karman, and that
karman is characterized by cetand, volitional consciousness, is recorded in many pas-
sages of the Pali Canon. In a number of passages of the Buddhist epistemological lit-
erature the wording used in AK 4.1ab is echoed: karmajam lokavaicitryam cetana tatkrtam
ca tat |. See, for example, PVV 12.2f. ad PV 11.10¢ (Krasser 2002: 37f.), PVA 59,12 ad PV
I1.40 (Franco 1997: 192f.) and TBh 60,13. Agostini forthc. gives a survey of the exegesis
of  Dhammapada 1.1-2: manopubbangama dhamma manomaya. dhamma are considered
mental phenomena by Theravada sources after the first century C. E. Older Theravada
sources interpret the dhamma as actions and Mahayanistic texts continue this interpreta-
tion.

™ See our considerations above, p. 165 and n. 4.
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desire, be it in the form of greed or compassion) is responsible for action
and that, as far as vitaragas are concerned, the category of motivation
to act is not confined to desire; (3) that he does not accept that only
desire is able to produce an action, being related to an intent and a re-
sult.

Great compassion (mahakaruna) is indicated by Dharmakirti as the
motivation for the Buddha’s speaking, i.e, his teaching, because it pro-
duces in him the intent to act for the benefit of others; such an intent
is the motivation for his acting,”™ and produces the result of the Buddha
being a protector (tayin)™ who teaches the four Noble Truths for the
sake of others. iven though this action is indicated by Dharmakirti
himself with the expressions “intent”, “motivation” and “result” (see
Table 1 above, where it is evident that compassion that is not born from
the viparydsas is connected to the motivation and the result of the ac-
tion), the Buddha’s compassion is in no way a form of desire, because it
is not an emotion in terms of an evaluative judgement. On the contrary,
it arises from the abandonment of the notion of “I”, to the effect that,
for the mind in which it arises, the difference between “I” and “other”
no longer exists, and even attributes like “non ego-centred” or “altruis-
tic” actually become inappropriate.” It is this specific Buddhist un-
derstanding of the term karuna as applied to the Buddha that is not
realized by the opponent when he develops his “argument from speak-

>

M 2
g’ .

PV 11.145-146ab: tayah svadyrstamargoktir vaiphalyad vakti nanrtam | dayalutvat
parartham ca sarvarambhabhiyogatah || tatah' pramanam tayo va catuhsatyaprakasanam |
Utatah PVA PV, PVy, @ tasmat PV PVV (de phyir PVy;, can be a translation for both
tatah and tasmat). — “Protecting |consists in| stating the way [to liberation| that was
seen by [the Buddha| himself. He does not speak untruth, because there is no gain |for
him to tell a lie]. because he is full of compassion and because he applies himself in all
[his] undertakings for the sake of others. Because of this, he is a means of knowledge.
Or, protecting [means| revealing the four [noble| truths™ (translation by Franco [1997:
26 and 32]). Cf. above p. 177, n. 44.

2 See Franco 1997: 26.

™ See Maithrimurthi’s considerations on this matter, especially Maithrimurthi 1999:
183-185. as well as chapter 6. in which H.B. Aronson’s interpretation is examined.
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APPENDIX

Analysis of PVSV 9.3-18

The purpose of this appendix is to show the structure of the passage
according to our understanding, because components of the meaning of
a text, such as internal coherence and structure, which are different from
the semantical level, might be unclear.

According to the following analysis, each Buddhist refutation of an
objection by the opponent begins after cef and ends with the sentence
immediately preceding the next sentence containing cef. This final sen-
tence preceding a sentence containing cef indicates the reason for the
Buddhist refutation which is taken by the opponent as the source for his
next objection.

The two main stages of the discussion (1 and 2) are each characterized
by an initial identical objection that is relevant in terms of admissibil-
ity (cf. the sequences 1.1 and 2.1). From the Buddhist viewpoint, the
argument on which the opponent’s objection is based fails, in both cases,
and the respective reason for that is given. Precisely this reason is the
source for the next objection, respectively, and its refutation (cf. se-
quences 1.2, 1.3 and 2.2). The latter objections, however, are not relevant
in terms of admissibility, because only a doubtful reason can be adduced
to substantiate them.

Because the opponent’s position in 1.1 and 2.1 may be admitted on
specific grounds, the Buddhist position is shown to be precarious, but
ultimately correct (hence the use of specific logical tools in the treat-
ment of the argument from speaking).™ The objections in 1.2, 1.3 and
2.2 are shown as straightforward inadmissible.

A = Buddhist, B = opponent

0 = point under discussion, 1 = refutation

B For a similar formulation concerning a precarious position, which is actually
false from the Buddhist viewpoint, see, for example, PV 11.190¢d: samsaritvad anirmokso
nestatvad aprasiddhitah || “|Opponent: A living being| does not [attain]| liberation due
to the fact that [it] is characterized by transmigration. | Proponent:| No, [this is not a
fault for us| because this is admitted, since [such a living being] is not established [for
us|.”
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A.0 Buddhist statement

na hi ragadinam eva karyam spandanava-
canddayah | vaktukamatasamanyahetutvat |

B.0 opponent’s objection

saiva raga iti cet |

A.1.0 comment on the rele-
vance of the objection

istatvan na kimeid badhitam syat |

A.1.1.1 exposition of the Bud-
dhist viewpoint

nityasukhatmatmiyadarsanaksiptam sdasra-
vadharmavisayam celtaso bhisvangam ragam
ahuh | nawam karundadayo nyathapr sam-
bhavad itv nivedayisyamah |

A.1.1.2 the argument on which
the opponent’s objec-
tion is based fails

atra yatha rakto bravite tatha virakto "piti va-
canamdatrad apratipattih | napi visesat |

A.1.1.3 reason

abliprayasya durbodhatvat | vyavaharasam-
karena sarvesam vyabhicarat |

1.2

A.0=A.1.1.3 [Buddhist state-
ment|

[idem]

B.0 opponent’s objection

prayojandbhavad avyahdara iti cet |

A.1.0 comment on the rele-
vance of the objection

na

A.1.1 reason

pararthatvat |

1.3

A.0 = A.1.1 [Buddhist state-
ment|

[idem]

B.0 opponent’s objection

na yukto (scil. vyahdra) vitaragatvad iti cet |

A.1.0 comment on the rele-
vance of the objection

na

A.1.1 reason

karunayapi vrtteh |

2.1

A.0 = A.1.1 [Buddhist state-
ment|

[idem]

B.0 opponent’s objection

saiva raga it cet |

A.1.0 comment on the rele-
vance of the objection

istam | aviparyasasamudbhavan na dosal |

A.1.1.1 exposition of the Bud-
dhist viewpoint

asaty apy atmagrahe duhkhavisesadarsana-
matrenabhyasabalotpadint bhavaty eva ka-
rund | tatha hi | sattvadharmadyalambana
mailryadaya isyante | eldas ca sajatiyabhya-
sawvrttayo na ragapeksinyah |

A.1.1.2 the argument on which
the opponent’s objec-
tion is based fails

nawam ragadayo

A.1.1.3 reason

viparyasabhave "bhavat |

A.0=A.1.1.3[Buddhist state-
ment|

[idem]|

B.0 opponent’s objection

karunikasyapi nisphala arambho “viparya-
sad ili cel |

A.1.0 relevance of the objec-
tion

na |

A.1.1 reason

pararthasyaiva phalatvenestatvat | icchala-

ksanatvat phalasya |

Table 2
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