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Dalailama

Lai ari Vina Svétiba bieZi stadas prieksa ka
vienkarss budistu muks, vins ir Tibetas,
Mongolijas, Himalaju regionu un Krievijas
Federacijas budisma izplatibas apgabalu
(Kalmikijas, Burjatijas, Aizbaikala un Tuvas), ka
ari citu valstu garigais lideris. Vins bieZi atzimé,
ka vinam ir tris galvenas saistibas 3aja dzivé:

Visparcilvécisko vértibu veicinasana
Pirmkart, cilvéciskas bitnes [imeni Vina
Svétibas pirma saistiba ir visparcilvécisko
vértibu - lidzjatibas, piedoSanas, iecietibas,
pieticibas un pasdisciplinas — veicinasana.
Visi cilveki ir vienadi. Més visi vélamies
laimi un nevélamies cieSanas. Pat tie
cilvéki, kuri nav religiozi, atzist So vértibu
nozimi laimigakas dzives nodrosinasana.
Vina Svétiba ierindo Sis visparcilvéciskas
vértibas sekularas étikas joma. Vind
uzskata par savu pienakumu runat par
visparcilvécisko vértibu nozimi katra
tikSanas reize.

Religiskas saskanas veicinasana

Otrkart, religijas praktizétaja limeni Vina Svétibas
otra saistiba ir religiskas saskanas un savstarpéjas
izpratnes veicinasana pasaules galveno religisko
tradiciju starpa. Neraugoties uz filozofiskajam
atskirtbam, visam galvenajam pasaules religiskajam
tradicijam piemit vienads potencials veidot labus,
labestigus cilvékus. Tadéjadi religiskajam tradicijam
vajadzétu cienit citai citu un atzit katras tradicijas
vértibu. Atseviska individa limeni ir batisks “vienas
patiesibas, vienas religijas” redzéjums. Tomér
sabiedriba kopuma nepieciesams “vairaku religiju,
vairaku patiesibu” redzéjums.

Tibeta

Treskart, Vina Svétiba ir tibetietis un nes Dalailamas
vardu. Tadéjadi vina tresa saistiba ir darbs Tibetas

budisma kultiras — miera un nevardarbibas kulttras —

saglabasana.

Lai iegatu vairak informacijas par Vina Svétibu Dalailamu,

vina gramatam, publisko uzstasanos un macibu video
ierakstiem, lidzu apmekléjiet oficialo majas lapu:
dalailama.com
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Atklata kladu
atzisana tris
plusmas

(RGYUN-‘CHAGS GSUM-PA)

Slavinajumu un zemosanas plisma

Tev, kurs parada Dharmu,

Visus parspéjosajam, dizajam Uzvarétajam,

Tadéjadi aizgajusajam, Atbrivotajam,

Perfektajam, Pilniba apgaismotajam Budam,

Ar zinaSanam un pamatu apveltitajam,

Svétlaimigi aizgajusajam, Pasauli viszino3i pazistosajam,
Butnu savaldiSanas grozu Turétajam,

Tev, kurs norada nesalidzinamajiem dieviem un cilvékiem,
Budam, Visus parspéjoSajam, dizajam Uzvarétajam,
Slavenajam, Uzvaro3ajam Sakjamuni, es zemojos;

Es piedavaju ziedojumus un pienemu patvérumu Tevi.

Kad Tu piedzimi, Slavenakais no divkajainajiem,

Tu spéri septinus solus uz Sis dizas zemes un pasludinaj,
“Es esmu augstakais $aja pasaulé”.

Tev, kurs jau tobrid bija macits un vieds,

Es zemojos.

Tavs kermenis ir pilnigi tirs apgaismibas kermenis,
Visaugstaka pilnibas forma.

GluZi ka dzilas gudribas jra un zelta Meru kalns
Tava slava vijas cauri pasaulém trijam,

Tev, kur$ ir sasniedzis Augstaka Sarga limeni,

Es zemojos.



Tu esi apveltits ar augstakajam, ipasajam zimém,
Tava seja ir ka tirs un spozs méness,

Tev, kura krasa lidzinas zeltam, es zemojos.

Tu no visiem piesarnojumiem brivs, ar Tevi tris sféras
meéroties nespéj,

Tev, kam nesalidzinama visziniba piemit, es zemojos.

Sargam, kuram piemit diza lidzjutiba,

Tam, kur$ norada, zinot visas lietas,

Pozitivas energijas un lielisko ipasibu okeana plasumam,
Tev, ak Tadéjadi Gajusais, es zemojos.

Esot tirs, Tu no pieker3anas atteicies esi.

Esot konstruktivs, Tu no sliktam pardzim$anam atteicies
esi.

Unikali augstakajam, galéjam limenim,

Dharmai, kas nesusi dzilu mieru, es zemojos.

Tev, kurs, atbrivots bidams, noradi apzinas stavoklus, kas
talak uz atbrivi ved,

Stabili iesaknotajam tiras, augstakas praksés,

Ar lieliskam iezimém apveltitajam laukam svétitajam,

Ari Sangai es zemojos.

£ )

Suatru citatu skandéjumu plasma

Nekad neko negativu nedarit,

Labakaja veida darit jebko, kas ir noderigs,
Pilniba apvaldit pratu savu,

Tada ir Budas maciba.

Saskati [apstaklu] noteiktas paradibas
Ka zvaigznes, miglu vai lapu,

Ka ilaziju, rasas pilienus vai burbuli,

Ka sapni, zibeni vai makonus.

Veltijumu plisma

Lai tad, kad es ar 3o pozitivo spéku basu sasniedzis
augstako sasniegumu, visu redzo3o viszinibu,
un uzvaréjis naidnieku, visus savus trakumus,

Es spétu atbrivot no piespiedu eksistences jiras

Visas klejojosas butnes, kuras plosa vecuma, slimibu un
naves vilni.

No tibetiesu valodas tulkoja Dr. Alexander Berzin
No anglu valodas tulkoja Helmuts Ancans



Mandalas
piedavajums

Garais mandalas piedavajums

OM VAJRA BHUMI AH HUM Dizais, varenais zelta pamats.
OM VAJRA REKHE AH HUM Dimantcietais Zogs.

Sis dzelzs Zogs ieskauj aréjo loku.

Ta vidu ir visu kalnu karalis Meru kalns,

Austrumos atrodas Purva-Vidéha kontinents,
Dienvidos - DZambudvipa,

Rietumos — Apara-Godanija

Un ziemelos atrodas Uttarukuru.

Austrumos atrodas Déha un Vidéha salas,
Dienvidos — Camara un Apara-Camara,
Rietumos ir Satha un Uttara-Mantrina,
Savukart zieme|os — Kuravas un Kauravas salas.

Austrumos ir dargumu kalns,

Dienvidos - visas vélmes piepildoss koks,
Rietumos — vélmes piepildosa govs,

Bet zieme|os - neséta raza.

Seit atrodas vértigais rats,
vértigais dargakmens,
vértiga karaliene,
vértigais ministrs,
vértigais zilonis,
vértigais zirgs,
vértigais generalis
un dizais dargumu trauks.

Seit atrodas skaistuma dieviete,
ziedu viju dieviete,
dziesmu dieviete,
dejas dieviete,

ziedu dieviete,
smarzvielu dieviete,
gaismas dieviete un smarzu dieviete.

Seit atrodas Saule un Méness.
Seit atrodas vértigais saulsargs
un uzvaras karogs par visiem virzieniem.
Centra atrodas visi dievu un cilvéku dargumi.

Es piedavaju Tev, ak, Dizais Lidzjutigais, un Tevi pavadoSo
dievibu svitai So pamatu, So pilnigo, lielisko kopu.

Ladzu, sava lidzjatiba pienem 3o visu cietéju
butnu sagatavoto piedavajumu un sniedz
savu miloso svétibu man un manam
neskaitamajam matém.

IDAM GURU RATNA-MANDALAKAM NIRYATAYAMI

Isais mandalas piedavajums

So pamatu, iesvaiditu ar smarzam, nokaisitu ar ziediem,

Rotatu ar Meru kalnu, Cetriem kontinentiem, Sauli un
Meénesi,

Es iedomajos ka Budas sféru un piedavaju to:

Lai visas dzivas bitnes bauda So tiro zemi!

IDAM GURU RATNA-MANDALAKAM NIRYATAYAMI



Ikdienas lugsanas

Patvéruma pienems3ana

Es pienemu patvérumu pie Budas, Dharmas

un Sangas,
Lidz es busu sasniedzis apgaismibu,

Ar devibas un paréjam pilnveido$anam krajot nopelnus,
Es klGSu par Budu par labu visam jatosam buatném.

Cetras neizmérojamas domas

Lai visas jutosas bitnes batu laimigas un vinam batu laimes

céloni,

Lai visas jutosas butnes batu brivas no cieSanam

un to céloniem,

Lai visas jutosas butnes nekad nebutu Skirtas

no laimes, kas ir briva no cieSanam,

Lai visas butnes iegust izlidzinatibu, ir brivas no piekersanas

un naida, lai tas vienus neuzskata
par tuvakiem un citus par sveSiem.

Septinu zaru ligsana

Godbijigi es paklanos ar savu kermeni, runu un pratu un
pasniedzu visu veidu piedavajumu makonus, realus un

mentali transformétus.

Es atzistu visas manas negativas darbibas, uzkratas no laika
bez sakuma, un priecajos par svéto un parasto batnu

tikumiem.

Ladzu, palieciet lidz samsaras beigam un visam jatosam

butném pagrieziet Dharmas riteni.

Es savus un citu tikumus veltu lielajai apgaismibai.

Boc!iéitas
rgdlsanas
lugsana

Ar vélmi atbrivot visas jitosas bltnes
Es vienmér pienem3u patvérumu

Pie Budas, Dharmas un Sangas,

Lidz es sasniegSu pilnu apgaismibu.

Gudribas un lidzjltibas iedvesmots,
Sodien Budas klatbiitné,

Visu jutoSo butnu labklajibas varda
Es radu pilnas apgaismibas pratu.

Ak, cildena, vértiga bodicita,

Kaut ta rastos tajos, kuros tas vél nav.
Kaut ta nedzistu tajos, kur jau dzimusi ta,
Bet vairak un vairak augtu tas spéks.

Kamér vien pastav Visums,

Kameér vien pastav jutosas batnes,
Tik ilgi lai es ari paliktu

Izkliedét pasaules cieSanas.



Gudribas
pilnveidosanas
Sirds sutra

Svétita mate, gudribas pilnveido3anas sirds
Sanskrita: Arja-bhagavati-pradZnaparamita-hridaja-satra

Ta es reiz dzirdéju:

Svétitais reiz mitinajas RadZzagriha
Maitu Liju virsotné lidz ar lielu muaku kopienu un
lielu bodisatvu kopienu, un taja laika Svétitais
bija iegrimis meditativa absorbcija par paradibu
daudzveidibu, sauktu par “dzilaka paradisanos”. Tai
laika ari célais AvalokiteSvara, bodisatva, diza bitne,
apceréja dzilo gudribas pilnveidoSanas praksi un
izprata, ka ari pieci agregati ir tuksi no pasnoteiktas
eksistences.

Tad caur Budas spéku cienijamais Sariputra
uzrunaja célo AvalokiteSvaru, bodisatvu,
diZzo batni, un teica: “Ka batu javingrinas
labas izcelsmes délam, kurs vélas uzsakt
dzilo gudribas pilnveidosanas praksi?”’

Sadi uzrunats, célais Avalokitedvara, bodisatva, diza
bitne, uzrunaja cienfjiamo Sariputru un teica $adi: “Ja,
Sariputra, kads déls vai meita ar labu izcelsmi vélas
veikt dzilo gudribas pilnveidoSanas praksi, tad tiem
ir skaidri jaredz $adi: tiem nevainojami jaredz ari pieci
agregati ka tuksi no pasnoteiktas eksistences.

Foto Igors Jancoglovs (Fonds “Saglabasim Tibetu”)



Forma ir tuksa. TukSums ir forma. Forma nav at3kiriga

no tukSuma, tukSums nav atskirigs no formas.
Tapat sajutas, izSkirtspéja, veidojosie faktori un
apzina - visi ir tuksi. Tadéjadi, Sariputra, visas
paradibas ir tuksas, bez raksturigam pazimém,
neraditas, neizbeigtas; ne tiras, ne aptraipitas;
ne pilnigas, ne nepilnigas.

Tadéjadi, Sariputra, tuk$uma nav formu, nav sajitu, nav

izSkirtspéjas, nav veidojoso faktoru, nav apzinas,
nav acu, nav ausu, nav méles, nav kermena, nav
prata, nav formu, nav skanu, nav smarzu, nav
garsu, nav sataustama, nav mentalo paradibu.
Nav acs elementa un ta talak lidz tam, ka nav prata
elementa, un ari lidz tam, ka nav mentalas apzinas
elementa. Nav nezinas un nav nezinas izzuSanas
un ta talak lidz tam, ka nav novecosanas un naves
un nav novecosanas un naves izzusanas. Tapat
nav cieSanu, célonu, izbeigsanas un nav cela, nav
augstakas gudribas, nav sasniegsSanas un nav
nesasniegsanas.

Tadéjadi, Sariputra, ta ka bodisatvam nav sasniegsanas,

bodisatvas palaujas un mit gudribas pilnveidoSana
ar neaptumSotu pratu un bez bailém. Pilnigi
aizgajusi vinpus kladisanas, vini sasniedz gala
punktu — nirvanu. Ari visi budas, kas mit trijos
laikos, sasniegusi pilnu neparspéjamo, pilnigo
apgaismibas atmodu, palaujoties uz dzilo gudribas
pilnveidoSanu.

Tadéjadi gudribas pilnveidoSanas mantra, augstakas

zinasanas mantra, neparspéjama mantra,
nesalidzinamajam lidziga mantra, visas cieSanas
nomierinosa mantra ir patiesa, jo ta nav maldinosa.
Gudribas pilnveidosanas mantra

ir pasludinata:

TADJATHA GATE GATE PARAGATE

PARASAMGATE BODHI SVAHA

Sariputra, bodisatvam, dizajam bitném $adi javingrinas

dzilaja gudribas pilnveidosana.”

Tai bridi Svétitais partrauca meditativo absorbciju
un uzteica célo AvalokitesSvaru, bodisatvu, dizo
batni, teikdams: “Labi teikts, labi teikts, déls ar
labu izcelsmi! Tiesi ta, ka tu noradiji, tiesi tada
veida ir javeic dzila gudribas pilnveidosanas
prakse - tad ari visi tathagatas priecasies.”

Tad, kad Svétitais bija bildis So vardus, ieliksmojas
cienijamais Sariputra un célais Avalokitedvara,
bodisatva, diza bitne, un visi tur sanakusie, un ari
pasaules dievi, cilveki, pusdievi un gandharvas, un
visi augstu slavéja Sos Svétita vardus.

Teksts nemts no FPMT Prayer book. No anglu valodas
tulkojusi un redigéjusi “Ganden” tulku grupa
2014. gada redigéja Helmats Ancans



Foto Igors Jancoglovs (Fonds “Saglabasim Tibetu”)

Pramanavartika

Otra nodala: Uzticama izzinasanas avota
iedibinasana

No anglu valodas tulkojis Helmuts Ancdns, izmantojot
R. DZ. DZeksona gramata “Is Enlightenment Possible:
Dharmakirti and Gyaltsabje on knowledge, rebirth,
no-self and liberation” ieklauto, no tibetiesu valodas
tulkoto Pramanavartikas Otras dalas versiju.

Es zemojos svétajiem guru.

Es zemojos tam, kurs kluva par autoritati, kurs alkst
palidzét batném,
Skolotajam, Sugatam’, glabéjam es zemojos.
Lidzjatibas mudinats pret kltdainu apsvérumu
maldinatam batném,
Es pareizi izskaidroSu autoritates iedibinasanu.

1. Autoritate ir nemaldinosa izzinasana;
Nemaldinasanas ipasiba attiecas uz célonisko efektivitati.
Ari no vardiem rodas nemaldinasana,
Jo tie demonstré atklatu vélmi runat.

2. Vardinav objekta realitaté céloniski balstitas
autoritates;
Tie prata vien rada
Noteikta objekta skaidru paradisanos.
Tas ir objekts, ko runatajs vélas izpaust.

3. Konvencionalo pratu nevar pienemt ka autoritati,
Jo tas uztver to, kas jau reiz ir uztverts.

4. Pratsir autoritate tapéc,
Ka tas ir galvenais célonis, nosakot iesaistisanos
Lietas, kuras japienem un janoraida.

' - Burtiski —““Laimigi aizgajusais”.



Ta ka objektiem piemit dazadi aspekti,
Mentalo objektu izzinaS8ana mainas atkariba no tiem.

No savas puses izzinaSana pieredz pasas butibu.
Autoritati [ari]* uztver caur [vélaku] apzimésanu;
Sastras novérs maldus.

Autoritate art ir ieprieks neuztverta objekta
izgaismosana.

Kad objekta pasa daba ir uztverta,

Rodas atbilstosas kategorijas attéla uztvere.
“leprieks neuztvertas paspazimes

Zinama uztverSana.”

Si citata jéga ir ta, ka izpéte atklaj paspazimi.

Svétitais ir autoritate, jo vinam ta piemit.

Tapéc, ka teiciens “Vins kluva”

Vérsts uz idejas novérsanu par vina nerasanos.

Ta ka autoritate atkariga no sasnieguma, tas no vina
pamatoti tiek gaidits.

Nav iespéjama [nemainigas], pastavigas autoritates
eksistence,

Jo autoritate uztver eksistéjosas entitates.

Ta ka izzinamie objekti ir nepastavigj,

Si autoritate ir mainiga.

Jo lietas, kas secigi rodas,

Nevar rasties no pastavigas entitates

Un ar tapéc, ka nav iesp&jama pastaviga entitate, kas
atkariga no apstakliem.

Ta ka vinam nav nekada veida palidzéts,

Ja Dievs ir nepastavigs, tad vins nav autoritate.

“Ta ka tie nedarbojas pastavigi, tiem ir noteikta forma
un tie sasniedz mérkus”, utt.

Tas sevi ietver pienémumu ka pieradijumu vai ari
piemérs nav pieradits,

Vai ari Sis izteikums ir apSaubams.

2 _ Seit un ari turpmak kvadratiekavas latviesu tulkotaja
iestarpinajumi.

Objekts ar formu utt., kas ir pozitivi un negativi saistits
Ar raditaju, - ja viss eksisté tada veida,

No ta zinams secinajums

Tas batu logiski.

“Ta ka tie nav atskirigi”’ — nav logiski

No ta izsecinat adi, jo ir pieradits,

Ka entitates ir atSkirigas, pat ja varam tam piemérot
vienu vardu.

Tas batu tapat, ka izsecinat uguns klatbatni no
pelécigas vielas klatbatnes.

Jatas ta nav, tad varétu pieradit,

Ka ari skudru paznis ir podnieka radits,
Jo mala trauks ir tam lidzigs

Zinamas dublu transformacijas aspekta.

Pat ja rezultata pieradijuma izmantots visparigais
[gadijums],

Ir skaidra parmérigas atSkiribu diferencéSanas k|ada,
Pieradamajai tézei pilniba ietverot predikatu;

Més to uzskatam ka argumentu, kurs vérsas ari pret
argumentétaju.

Lai ari noteikta kategorija ir pieradama ar noteiktu vardu,
Nav logiski méginat pieradit kadu citu atsevisku
gadijumu,

Redzot, ka tiek izmantots visparigs vards.
Pieméram,“Vardiem utt. jabut ragiem, jo ir tads vards
“gotva’,

Visiem cilvékiem butu jasasniedz visi mérki,

Jo tie sasniegtu savus mérkus tadél, ka Siem mérkiem
ir vards.

Nav lietu, kuram nebttu vardu,

Tadé| ka vardi seko cilvéku vélmei izteikties.

3 — Sanskrita vards “go-tva” célies no saknes “gacchati”, kam
atbilst nozime “iet”. Ar “go” parasti apzimé govi, tomér ikdienas
lietosana to var piemérot citam “ejosam” lietam — valodai,
zvaigzném, Saulei, utt. (Tulk. piez.)



Sos apsvérumus var lietot, analizéjot Samkhjas
[filozofiskas skolas] pieradijumus utt.:

Prati ir ne-mentali, [materialas dabas], jo tie ir
nepastavigi utt.

Ari DZainu [filozofiska skola] sludina, ka kokam piemit
apzina,

Jo tas nokalst, kad tam noplés mizu.

Ja vispariga entitate, logika netiek argumentéti
pieradita,

Tas ir veids, ka to apgazt. Ja ta tiek pieradita, tad, ja ari
atseviskie gadijumi nav pieraditi,

Logika netiek apgazta ar sasaurinajumiem ka, teiksim,
“Skana ir atkariga no telpas”.

Pat ja vards nav pieradits,

Logiku var pieradit, jo entitate ir pieradita.
Pieméram, budisti izskaidro VaiSesikas [filozofiskas
skolas] sekotajiem:

“Tadél, ka tie ir fiziskas dabas.”

Ja Sinozime ir kludaina utt.,
Tad, pat ja vardi ir nekladigi,
Pieradijums ir atzistams par kludainu,
Jo entitati var pieradit tikai ar entitati.

Pieméram, kads var piedavat pieradijumu,
sakot:“Krasaina govs ir ragaing, jo ta ir gajéja,” -

Un: “Zilonéns ir zilonis, jo tas ir “rokas [snuka]
ipasnieks”.

So priekmetu vardi

Tiek izmantoti visparpienemta veida, tie tiek uzskatiti
par savam predikatam neatbilstoSiem priekSmetiem.

Si entitate nekadu iemeslu dé| netiek uzskatita

Ka ne-célonis, kad ta tiek uzskatita par céloni, tomér,
jatastair,

Lai ta batu célonis, ta vienlaikus ir ne-célonis.

Kadé| gan lai [ar darbibu] nesaistits stabs,
Kurs nekadi netiek uztverts ka célonis, neizarstétu

Nagpas brudi,
Kad Nagpas ievainojums un izarstésanas, ka zinams,
Rodas no kontakta ar ieroci un zalém, utt.?

Dievs ari nespéj but veidotajs,

Jo tas nespé&j mainit savu dabu.

[r grati uztvert pat ta spéjas palidzét,

Jo neesamiba nav pastavigas [nemainigas] entitates
ipasiba.

Tad katram rezultatam batu neskaitams daudzums
célonu,

Jo tad varétu domat, ka tad,

Kad céloni rada kadu rezultatu,

Bez tiem ir kadas citas lietas, kas ir ta céloni.

Augsne, utt., mainot savu dabu,

Klast par céloni asna radisanai,

Jo més redzam, ka tad, kad arSana utt.
Paveikta labi, rodas parmainas.

Jas varétu iebilst: gluZi ka objekts un mana
Uztveres céloni, nemainas tiekoties,

Tapat ari Sis Dievs.

Més atbildam: tas ta nav, jo tajos ir izmainas.

Pat ja tie satiksies, tiem nebus spéju generét
izzinasanu,

Jo tiem individuali nepiemit $ada spéja

Un tie nemaina savu dabu.

Tadéjadi ir pieradits, ka Sajos apstaklos paradas
izmainas.

Dievs utt. nav célonis, jo tas nemainas.

Dazi faktori, kuriem individuali nav [tadas] spéjas,
Kad tie satiekas, ir celoniipasibai,

Kura tad rodas.

Dazi teic: “Autoritate ir sléptu objektu uztvérgjs;
Ta ka nav 3ada sasnieguma,



Nav neviena, kurs pieliktu pales, lai to sasniegtu.”
Vini to pauz |oti skaidri.

NezinoSie, izvéléjusies skolotaju un

Raizéjoties par savas izvéles pareizibu,

Meklé kadu, kurs parzina cieSanu izskausanas metodi,
Lai vini varétu pielikt pales, virzoties uz Sis personas
izskaidroto mérki.

Tadéjadi, lai saprastu, kadai butu jabut garigajai
praksei,

NepiecieSams izzinat, vai dotajam skolotajam piemit
zinasanas saistiba ar so.

Muasuprat, vinu zinaSanas saistiba ar kukainu skaitu
Nav noderigas ne mazakaja méra.

Més pienemam, ka autoritate ir kads,
Kurs uztver to, kas bitu japienem un janoraida
Lidz ar atbilstosam metodém.

Visu paradibu uztvere nav autoritati definéjosa iezime.

Neatkarigi no ta, vai tie sp&j saskatit liela attaluma,
Tie redz jutoSo batnu karoto principu.

Jajus definéjat autoritati, balstoties uz to, cik talu ta
redz,

Tad palaujieties uz vanagu ka jusu skolotaju!

Spécigs ieradums lidzjtibas izkopSana ir iedibinatajs.
Lokajatas saka:“Lidzjatiba netiek izkopta ar
pieradinasanos,

Jo kermenis ir prata pamats.”

Tas ta nav, jo tas, ka kermenis ir prata pamats, ir
apgazams.

Mums piedzimstot,

ElpoSana, manas un prats

Nav neatkarigi no viendabjiem?,
Tie nerodas tikai no kermena vien.

# - Viendabiji - iepriek3éjie un sekojosie viena tipa paradibas gadijumi.

Pretéja gadijuma rodas ekstrémas [logiskas]
pretrunas.

Vélaka savienoSanas neizjuks célonu nepilnibas dé[:
Més esam redzéjusi, ka agrakiem viendabjiem piemit
spéja

Savienoties ar vélakiem viendabjiem.

No materialistu tézém izriet, ka visiem elementiem
piemit dzivibas séklas daba:

Kur gan atrodama zemes [elementa] dala, kura kaut
kad nevarétu klut par avotu

Piedzimsanai no siltuma un mitruma, utt.? Nekur.

Tadéjadi, gluzi tapat ka viens elements izmainas,
Tiem visiem ir jamainas,

Jo, jamanas rodas neatkarigi,

Tad nav iespé&jams noteikt dzivibas avotus.

Kad individualas manas ir traumétas,

Prats nav trauméts.

Savukart més redzam, ka tad, kad mainas prats,
Mainas ari manas.

Tadéjadi, uz pratu vien balstoties,

Prata eksistences pamata ir cits, iepriek3éjs prats;
Manas rodas no prata,

Jo prats ir manu célonis.

Ari vélak rezultats ir lidzigs,

Tadé| ka eksisté lidzigs célonis.

Raksti skaidro, ka mentala izzinaSana balstas uz
kermeni,

Jo kermeniska izzinaSana palidz manam.

Jajus apgalvojat, ka nav iespéjams prats bez manam,
Tad ari Sis manas nerodas bez prata.

Jasads ir jusu pienémums, tad tie bus savstarpéja
rasanas atkarib3,

Jo tiemir céloni, kas ir kopéji.



Prats nevar secigi rasties no pastaviga kermena, jo
tam nav secibas,

Un tadéjadi tas nav atkarigs un nav paklauts
izmainam.

Ta ka prati secigi radisies no kermena,

Acimredzot Sim kermenim ari ir pakapes [laika].

Jajis pienemat, ka dazadi iepriekséjie momenti
Ir katra nakama momenta céloni,

Més pastavigi redzétu

Kermeni un pratu ka savstarpéji radosSus.

Tas nekada veida nav pretrunigj, ka beidzamais prats
Savienojas ar citu pratu.

Ari tas, ka arhata prats nesavienojas ar kadu citu pratu,
Nav pamatojams ne ar vienu autoritati.

Ka ta, vai tu seko uzskatu sistémai,

Kuras saturs tavas acis nav autoritates apstiprinats?
Jatu apgalvo, ka arhata beidzamais prats
nesavienojas, jo tas ir Skirts no ta céloniem,

Tad kapéc tu nepaud tiesi to ka pieradijumu Saja
parastas bltnes gadijuma?

Mentala izzinaSana nerodas no kermena kopa ar manam,
Jo tad prats uztvertu tapat, ka to dara manu
izzinasana.

Nav ari ta, ka prats rastos no visam manam,

Jo tam ir atskirigas spéjas generét izzinasanu.

Prats ari nerodas citadi, pieméram, no kermena bez
manam, jo tads kermenis ir bez prata.

Prats un manas pastav lidzas, jo tie rodas no viena
célona,

Ka to dara manas un forma, un garsa.

Objekti parveido pratu.

Kaut kas palidzoss, kam vienmér seko rezultats,

Ir ST rezultata célonis. Tadéjadi viena satra skaidro,
Izmantojot septito locijumu, bet cita, lietojot piekto,
Sakot: “Tapéc, ka radies X, rodas Y.”

Protams, dazkart kermenis

Palidz prata plusmai,

Bet tikai no kermena neesamibas vien [logiski] neseko
prata neesamiba,

Tapat ka uguns utt. ir palidzosa traukam, bet tas
aizvaksana trauku neiznicina.

Jasecina, ka miris kermenis nebus bez prata,

Jo ta célonis - kermenis — saglabajas.

ElpoSana rodas no prata un ne otradi,

Jo elpoSana pastav, pateicoties prata eksistencei un
tapéc, ka tair ta vara.

[zelpas un ieelpas nevar eksistét

Neka citadi ka vien caur piepli.

Jatas butu citadi, tad prata pieaugumu un
samazinasanos

Varétu sasniegt ar ieelpu un izelpu izmainam.

Tapat arijasecina, ka ieelpas un izelpas pastav mirusa
kermeni.

Sads secinajums nerodas, ja prats ir prata célonis,

Jo tiek pienemts, ka citas karmas, kas projicé
Kermena un prata lidzaspastavésanu, ir
[idzaspastavésanas céloni.

Jajis pienemat, ka, gluZi tapat ka zaru kaudze, kas
apstradata ar mantram, nespéj aizdegties,

Miris kermenis ir nesavietojams ar pratu tadél, ka taja
ir defekti un nav célonu pratam,

Més atbildam, ka miris kermenis atdzivotos naves bridi,
Jo ta defekti ari izniktu.

Jajus sakat, ka, gluzi tapat ka [vélaka] uguns neesamiba
Neietver koksnes [jau notikusas] parvérsanas par
pelniem neesamibu,

Defektu neesamiba mirusa kermeni neietver navi
izraisijusas slimibas transformaciju neesamibu,

Més atbildam, ka tas ta nav, jo ir jéga pielietot
arstésanu.



Tas ir ta, jo, ugunij iedarbojoties uz koksni, dazi agenti
Rada neatgriezeniskas transformacijas.

Un, ka tas ir gadijuma ar uguns iedarbibu uz zeltu,
Dazas transformacijas ir atgriezeniskas.

Pirmaja gadijuma, pat ja izmainas ir mazas, tas nevar
atgriezt atpakal.

Savukart dazas transformacijas, kuras iespéjams atgriezt,
Tiks atgrieztas atpakal

Ka, pieméram, cieta zelta saskidrinasana.

Absoluti nearstéjama slimiba

Ir tada tapéc, ka grati gat [izarstésanai]
nepiecieSamos apstaklus,

Vai ari tapéc, ka dzives garums ir izsmelts.
Ja defekti vieni pasi ir naves célonis, tad nav
nearstéjamu slimibu.

Tad kadé| gan miruSais kermenis neatdzivojas?
Muasuprat, ta vajadzétu notikt, jo navéjoso indi utt.,
kas ir

Transformacijas célonis, ir iespéjams novérst ar
mantram

Vai ari uzskérzot sakostas personas brdci.

Substancialais célonis [pamatcélonis] ir tads, ka bez ta
transformacijas

Nav iespéjama substances Ipasnieka transformacija,
K&, pieméram, bez mala transformacijas

Nav iespéjama trauka utt. transformacija.

Kermenis un prats nav $adi saistiti:
Bez vienas entitates transformacijas
Nav logiski, ka tas pastav saistiba ar kadas citas
entitates
Transformaciju ka substancialais célonis,
Ka govs nav savvalas vérsa utt. substancialais célonis.
Atskirigi rezultati pastav vienlaicigi:
Tie katrs rodas no otra ka kooperéjosa célona,
Ka tas ir gadijuma ar uguni un varu Skidra stavokl.

Kermenis nav prata vienlaicigi eksistéjo3ais pamats, jo
Neatkarigi no ta, vai substances ir eksisté&josas vai
neeksistéjosas,

Nav pamata, kurs butu substanciali atskirigs no tam.
Jajls sakat: tas ta nav, jo pamats ir eksistéjosas lietas
pastavésanas célonis,

Més atbildam: tas nav eksistéjosas lietas pastavésanas
célonis,

Jo pastavosais rodas no pasa pastavosa, bez cita
célona.

Jajus sakat, ka pastavosais ir at3kirigs no pastavosas
entitates,

Més atbildam: ka gan tas var ietekmét entitati ka tas
céloni?

Jasecina, ka entitates ir neiznicinamas.

Jajus pienemat, ka to iznicina iznicinoSs célonis,

Més atbildam, ka ari tad ir tas pasas [logiskas] sekas,
Jo jasecina, ko gan pastavésanas célonis var paveikt?
Jajus pienemat, ka Sis pastavésanas célonis liek
entitatei pastavét, lidz ta
Sastop savu iznicino3o céloni, tad nevar noliegt, ka Sai
eksistéjosai lietai
Piemit iznicinamas entitates daba, jo,
Atkal, ko gan pastavésanas célonis var paveikt?

Jajis sakat: kermenis balsta pratu, ka, pieméram,
zeme ir Gdens balsts,

Tam piemit tas pasas iepriekséjas kltdas.

Trauks ir taja esosa tdens balsts, jo katru bridi

Tas ir [entitates] rasanas célonis taja pasa viets,

Kur iepriek$éja secigas iznicinamu entitasu plismas
entitate.

Jatas ta nav, vienalga nav logiski izskaidrot lietas citadi.

Trauks ir dens balsts utt.,

Jo tas novers ta izlaistisanos.

Kads gan ir ipasibas, vispariguma un darbibas mérkis,
Palaujoties uz balstu, ja reiz tas ir bez secibas?



Tas novérs ideju par to, ka

Pastav paSpiemitosais un paSpiemitosa piederibas
célonis,

Jo tiem nav pastavéSanas pamata,

Un ka kategorijas utt. pastav neatkarigi no
atseviskajiem gadijumiem.

Ko gan tas pastavésanas célonis var paveikt,

Jareiz entitate tiek iznicinata ar atsevisku céloni?

Ta ka entitates tiek iznicinatas bez jebkada atseviska
célona,

Nav ta, ka pastavéSanas céloni var paildzinat entitates
[pastavésanu].

Ja eksistétu pastavésanas céloni, tad nevienu entitati
Nekad nevarétu iznicinat,

Jo visam entitatém, kuras batu radusas, bitu balsts,
Un viss, kam batu balsts, pastavétu.

Ja entitatei piemit tada daba, ka ta dabigi ir
iznicinama,

Kada gan cita entitate var ietekmét tas pastavésanu?
Ja entitatei nepiemit tada daba, ka ta dabigi ir
iznicinama,

Kada gan cita entitate var ietekmét tas pastavésanu?

Izmainas gudriba utt.,

Augot un samazinoties,

Notiek caur izmainam veidojosajos [mentalajos]
faktoros,

Nesekojot kermena pieaugumam vai samazinajumam.

Si gudriba neeksisté ka atkariga,

Ka lampa un gaisma utt.,

Ta uzlabojas lidz ar kermena uzlabo3anos,

Tomér kermenis tieSa veida nepalidz prata
generésanai, lidz ar to tas nav prata ipasais pamats.

PiekerSanas, kura reizém pieaug lidz ar kermena spéku,
Ir radusies no baudas un sapém.

Savukart 3is sajltas radusas no iek$éja objekta tuvibas,
Kas ir elementu lidzsvars vai nelidzsvarotiba.

Sada veida tiek skaidrots, ka no tifa utt.
Rodas atminas zudumi utt.

Jo atminu utt. transformé uztvere,

Kas rodas no izmainam iek$éja objekta.

Pieméram, apjukums utt.

Radisies no izmainam personu [apzinas] plasma,
Kad tie dzird tigeri

Vairedz asinis.

Tadéjadi prats balstas prata,

Jo bez ta tas neradisies.

Tas noteikti seko

Kada iepriekséja prata veidojosajiem faktoriem.

Ja prats ir substanciali identisks ar kermeni, tad, gluZi
tapat ka dzirdi veidojosie faktori utt. balstas prata,
Tadéjadi, kad prata ir apzina,

Sim ipasibam tikpat skaidri japaradas ari kermeni, jo
kermenis un prats nav atskirigi.

Tas, kurs karo gut laimi un izvairities no cieSanam,
Pardzimst zemaka sféra,

Tapéc ka tas ir piekéries patibai,

Aribez citu jutoso butnu vadibas [tas ta notiek].

Adlgarna izzinasana, kas redz cieSanas ka laimi,
Un alkas ir pilniba vazas, dzimsanas célonis.
Tas, kurs izkroploti nealkst,

Nepiedzims samsara.

Jajus sakat, ka nav naksanas no citas dzives un
ieSanas uz citam, tapéc ka més tas neredzam,
Més atbildam: jus tas neredzat tadél, ka jums ir
neskaidras manas.

Pieméram, neskaidra redze

Nelaus saskatit niecigu dumu daudzumu.



Dazas butnes ir batnes ar kermeni,

Tomér tas ir nesataustamas, jo tas ir smalkas

Ka Gdens, kas iesticas malos, un dzivsudrabs, kas
jesucas zelta.

Nav ta, ka citas dzives neeksisté tikai tapéc, ka jus tas
neredzat.

Jaroka utt. kustésies, tad viss kermenis tadé| kustésies,
Un tadél, ka nav pienemami, ka viens [veselums]
Balsta pretrunigas darbibas,

Tiks pieradits pretéjais — kermenim ir dazadas dalas.

Saskana ar jasu logiku, ja viena dala ir apsegta,

Tad viss bus apsegts vai ari, ja viena dala bus neapsegta,
Tad viss bis redzams ka neapsegts. Ja viena dala ir
nokrasota,

Viss bus nokrasots vai ari més uztversim visu ka
nekrasotu, ja viena dala bus nekrasota.

Tadéjadi kopums neeksisté ka viens [veselums].

Jajus sakat: ja reiz objekts ir tikai ta daudzie atomi,
Tad, tapat ka iepriekséjie atomi ir neredzami, ari
objekts netiks uztverts,

Jo tie nav atseviski redzami tadél, ka tie ir arkartigi
smalki.

Més atbildam: nav pieradits, ka objekts un ta atomi
nav nodalti,

Tadél ka manu objekti ir nodaliti. Objekts nav ta atomi.
Tas ari apgaz ideju par to, ka

Objekti nenosedz viens otru utt.

Ka gan dzivsudrabs var paradities,

Sajaucies ar zeltu, vai akmens paradities krasots?
Ka gan manas var generét uztveri,

Jatas individuali to nespéj?

Jajas sakat, ka uztvere rodas savienojuma rezultata,
ari $aja gadijuma [logiskas] sekas ir tas pasas.
Jajis sakat, ka zelta un dzivsudraba gadijuma

Savienojums paradas,
Més atbildam: ka gan manu uztvere var uztvert
savienojumu, ja ta neredz pamatu?

Saskana ar jusu teoriju ta ir pretruna, ka, pieméram,
dzérieniem piemit garsa un krasa, utt.

Jajus pienemat, ka tas notiek caur apziméjumu,
Més atbildam, ka tad pastavés dazadi prati.

Vel vairak, ka gan var teikt “gara virtene’”?

Jéga ka skaits, savienojums,

Darbiba utt., kas ar savu pasdabu

Atskiras no ta, kam tas piemit, un no vardiskas
izpausmes,

Pratam neparadas.

Konceptuala izzinaSana, kas seko dazadam entitatém,
Ar vardiem un izzinaSanu apzimé objektus.
Pieméram, tas ir ka ipasibas utt.,

Kuras ir iznicinatas vai vél nav radusas.

Jajis pienemat, ka Saja gadijuma célonis ir apzimésana,
Tad kadé| gan jus nepienemat, ka Sis apzimétajs

Ir apzimétajs visu [paréjo] entitasu gadijuma.

To vajadzétu pienemt ar jebkuru logiku.

Ja jus sakat, ka [apzimétajs] neapzimé visas entitates,
Jo galvenokart tiek runats par dazadam atseviskam
entitatém,

Més atbildam: kada nolika dé] tas tiek teikts?

Jajis sakat, ka atSkiriga objekta neesamibas dé|
Atskirigi vardi ir bezjédzigi,
Més atbildam, ka nav ari jégas postulét objektivi
atSkirigu skaitu.
Vardi baltiem objektiem, utt.,
Balti skaitliski objekti, utt., nebut nav lieki.
Jajus sakat, ka tam piemit ari objektivi at3kirigs skaits,
Més atbildam, ka tad nebutu atSkiribas starp
substanci unipasibu.



Lai ari objektivi atSkiriga substance nepastav,
Pastav analitiska pretmetu diferencésana ka,
Pieméram, vardos “ne-darbiba” un “ne-substance”.

Entitates verbalas izteiksmes,

Kuras arf it ka norada, ka skaits utt.

Ir at3kirigi no ta, kam tie pieder,

Paredzétas tam, lai noskirtu skaitu no citiem entitates
raksturotajiem.

Teiciena “Pirkstu savienojums”

Tas tiek teikts, it ka pirksti bGtu raksturotajs, kas ir
atskirigs no to savienojuma,

Kadam, kurs vélas zinat tikai to,

Neprojicéjot kadu citu raksturotaju.

Teiciens “Pirksti ir savienoti”

Pauz priekSmetuy, jo,

Lai ari tas pauz vienu jégu, tas var projicét visus citus
raksturotajus,

Lidz ar to tiek izmantotas atskirigas zimes.

Vards “trauks” tiek izmantots,
Lai izslégtu domu, ka tas ir ne-célonis
To substancu, kas veido trauku, kopéjam rezultatam.
Tadéjadi teiciens “Trauka forma” nav fraze, kurai batu
viens un tas pats pamats ka vardam “trauks”,
Jo tas izslédz atseviSkos gadijumus, kuriem piemit
spéja izsaukt trauka formu utt.
Tadéjadi pastav atskiriba starp gints izteicieniem un
kopas izteicieniem.
Teiciens “Trauka forma” utt.
Parada visparigu trauku ka atsevisku raksturotaju
Un parada ka atseviSku pamatu to, kam piemit spéja
generét trauka formas uztveri.
Si pozicija ir piemérojama ari citos gadijumos.

Pat ja tikai viena dala iztruks, prats neradisies,
Jo célonim japiemit visam ta dalam.

Daudzi prati pastavés vienlaicigi,

Jo tiem individuali piemit spé&ja generét pratu.

Elpas nenosaka prata rasanos,
Jo tas ir tikpat daudzskaitligas ka kermenis.
Ja pastav viena, pastaviga elpa, ir skaidrs, ka pastavés
daudzi prati,
Jo to pastavigais célonis bus klatesoss.
Ja pastaviga elpa nav daudzu pratu célonis,
Tad ta nav ari daudzu secigu pratu célonis, jo ta nemainas.
No tas neradisies tikai individuali prati vien,
Jo vienas elpas apjoma pastavés daudzi prati,
uztverot daudzus objektus.

Javiens prats uztvers daudzus objektus,

Tad tas bus vienlaicigs uztvéréjs.

Ta ka nav neka, kas novérstu vienlaicigu uztveri,
Tas neuztvers sedigi, jo nepastav izmainas.

Jajus sakat, ka Sie elpas daudzie momenti,
Kad tie nerodas no viendabjiem,

Ir zinami ka

Sadu pratu céloni,

Més atbildam: ka gan tiem var but seciba,
Ja tiem nav célonu, kuri iestajas secigi?
Jajus sakat, ka céloni ir iepriek3éjie viendabji,
Més atbildam, ka tad sakuma elpas nebus,
Tadél ka jums, materialistiem, $ads célonis nepastav.
Sada elpa, pat ja tai pastav iepriek3éjie viendabji,
Tiek uztverta ka daudzskaitliga, jo ta pleSas daudzas
vietas,
Tadéjadi vienlaicigi radisies daudzi prati.

Jajus sakat, ka daudzas elpas ir ari viena prata
Célonis kada bridi,

Més atbildam, ka tad, kad elpoSana ir vaja,

Pat ja tikai viena elpa bus nepilniga, prats neradisies.

Jajus sakat: ka ta? Neatkarigi no ta, cik stipra vai vaja ir
elpa, ta ir prata célonis,

Més atbildam: ariizzinaSana mainisies,

Jo kaut kas, kas nemainas caur kadas entitates izmainam,
Nav tas rezultats.



Viena izzinasana ir viena rezultata célonis,

Jo zinams, ka ta spéj generét rezultatus individual,
JoizzinaSana, kas piesaistita pie kada objekta,
Neaptver nevienu citu objektu, tada spéja nepastav.

Jajis sakat, ka vispirms prati vienlaicigi rodas
No kermena un vélak, tiek pienemts, no to
viendabjiem,

Més atbildam, ka kermena spéja taja bridi
Nav pazudusi - kapéc lai ta tada batu?

Jajus sakat: ja naves bridi kermena vairs nav,
Tad paliks tikai prats, jo
Kermenis nav prata pamats.

Tas ta bas tikai tad, ja prata plasmas turpinasanas
c€lonis

Nebus paligapstaklis,

Kura mérkis ir bat par Si nakamas dzives kermena
céloni.

Sis dzives pieci uztveres avoti

Ir citas dzives kermena generésanas célonis.

Kad Lokajatas noraida ideju, ka iepriek3éjais kermenis
un prats ir [atbilstosi] paligentitate

Un nakotnes dzives prata substancialais célonis, vini
apgalvo, ka vini neredz lietas Sadi.

Més esam prezici izskaidrojusi, ka tas neietekmé
noteiktibu, ka lietas nav tadas.

Manas ariir neparliecinosas, jo ka arguments tas ir
nepilnigas.

Més redzam, ka manas kst darboties spéjigas,
Pateicoties iepriekSéjiem viendabjiem,

Jo més redzam transformaciju.

Tapat ir pieradits, ka nakamas dzives spéjas secigi
rodas no Sis dzives spé&jam.

Jajis sakat, ka tas rodas no kermena,
Tad sekos ieprieks noraditas kludas.

Jajus sakat, ka tas rodas no prata, tad ari citi kermeni
Radisies no 3i prata, ka to apgalvojam més.

Tatad “visu parasto batnu prati

Nesavienojas ar sekojoSajiem viendabjiem, jo tie ir
skirti no savienosanas célona”.

Saskana ar augstak pieradito tas nav pareizs
spriedums.

Sadi pieradijumi tiek uzskatiti par nepilnigiem.

Jajas sakat: lai ari ar radinasanos
Iriespéjams sasniegt dazadu ipasibu izcilibu, tas
nespéj bezgaligi parsniegt savu dabu,
Gluzi ka Iéksana un verdoss tdens nav [attistami]
bezgaligi.
Ja tiek sniegts Sads pazinojums, més atbildam:
Ja psihiskas ipaSibas butu atkarigas no atkartotas
piepules
Vai tam batu nestabils pamats,
Tad to izciliba nevarétu pieaugt.
Tomeér to daba nav tada.
LekSanas spéja ir ierobeZota, jo tas, kas sakuma spéj
palidzét,
Izradas, nespéj palidzét turpmaka izcilibas sasniegSana.
Lai ari verdoSs tdens var pieaugt sava intensitaté,
Tam nepiemit bezgalibas daba,
Jo ta pamats nesaglabajas.
Kad notikusi radinasanas,
Plles padaris citas, sekojosas pules lieliskakas
Bez atkaribas no atkartotam palém.

Lidzjutiba utt. rodas no prata radinasanas,
Ta dabiski ienaks prata,

Ka uguns iemetas koksné un

Dzivsudrabs iesucas zelta utt.

Tadéjadi tas, kas rodas caur So mentalo radinasanos,
Iripasibas, kuras paradas ka prata daba.

Lidz ar to katras sekojo3as piles

Rada arvien dizaku izcilibu.



Ka gan Sie lidzjutibas prati utt.

Var palikt ierobeZoti, ja pie tiem esam radinati,
Jo tie pieaug no iepriekséjo atbilstoso
Viendabju séklas?

Léciens no léciena nerodas ka lidzjitiba no lidzjatibas.
Léciena daba nosaka, ka tas ir ierobezots,

Jo ta céloniem, spékam un piepdulei

IrierobeZotas spéjas.

Fiziskas nelidzvarotibas dé| Si bitne sakuma neléks tik
talu,

Cik talu ta spés lekt vélak.

Nelidzsvarotiba tiek novérsta ar pakapeniskam palém,
Bet sava spéka ierobeZojuma dé| Ieksana paliks
ierobeZota.

Lidzjatiba rodas no tas séklam.

Tai piemit daba dabiski iestkties prata,
Kad tai ir célonis, kas ir tas sékla,

Un tai nekaité pretdarbojosies faktori.

Lidz ar to saistiba ar citiem, sekojosajiem pratiem,
Lidzjatibas un nepiekerSanas mentalajam darmam:
To skaidrojuma sakne

Ir iepriekséja radinasanas.

Lidzjatiga daba rodas no radinasanas

Gluzi tapat ka nepiekersanas, piekersanas un nepatika.

Lidzjatigais tieSa veida realizé

CieSanas iznicinoSu metozu izmantosanu.
[Karmisko] metoZu rezultati un to céloni

Ir sléptas paradibas: bis griti tos izskaidrot.

Patiesibu aspekti tiek analizéti ar rakstu un logikas
palidzibu:

Tiek realizéta cieSanu célona

Un So cieSanu dabas ka nepastavigas aptversana utt.,
Jo, ja cieSanu célonis saglabajas,

Nebds skaidrs, ka pretdarboties rezultatam.

Pasas cieSanas tiks izprastas caur to ipasibam.

Lai iznicinatu So cieSanu céloni,

Tiek analizéts $is izcelsanas [avotam] pretéjais faktors.
IzcelSanas [avotam] pretéjie faktori tiek noteikti ari
tadel,

Lai aptvertu célona dabu.

lekare, kuras objekti ir “es” un “mans” -
TverSanas istenotie salikteni -,

Ir célonis. Patibas neesamibas saskatisana
Ir ta iznicinataja, ta ir pretruna ar to.

Buda jabut lielai skaidribai attieciba uz
Objektu trakumiem un labajam ipasibam,
Kas [izkopta] ilga laika no radinasanas
Pie daudzam metodém dazados veidos.

Tadéjadi vins ir tas, kas sava prata skaidribas dé|
Atmetis tieksmes radit céloni.

DiZais Muni ipaSi darbojas degunradziem lidzigo
Pratjekabudu utt. lab3,

Nodarbinot sevi citu [batnu] mérku sasniegsanai.

TieSi radinaSanas pie metodes tiek pienemta ka skolotajs,
Jo tas ir Si skolotaja objekts.

Sie divi [faktori] - lidzjatiba un skolotaja stavoklis

- tiek skaidroti ka céloni,

Jo tie rodas pirms Sugatas un glabéja stavoklu
sasniegSanas.

Célona atmeSana ir Sugata, kam piemit tris ipaSibas:
Tadél, ka tas nav cieSanu pamats, tas ir labs.

Ta ir no meditativa izmantojuma radusies

Patibas neesamibas vai kaut ka atausto3a redzésana.
Tiek skaidrots, ka taja, kas atgriezisies samsara,
Radisies dzimSana un trakumi.

Sugatas butiba ir neatgriezeniska,

Jo ir atmesta sékla, kas ir patibas redzé&jums,
leglstot mentalo dabu, kura atSkiras no patibas
tverSanas un uztver patieso.



DaZos vél saglabajas kermena, runas un prata
trakumu pédas.
Nav piesarnojumu un slimibu,

Bet palicis skaidribas trikums, ka skaidrot [garigo] celu.

Sugatas bitiba ir atme$ana bez parpalikuma, jo [to
nosaka] radinasanas pie ciesanu pretlidzek|a.

DaZi saka: “Vin$ nav iznidéjis visus trakumus,
Jovin$ ir runatajs utt.”

Argumentam piemit klidaina negativas
lidzaspastavésanas saikne, lidz ar to izteikums izsauc
Saubas.

“Tadé|, ka trakumi ir pastavigi” vai “Tadél, ka nav
metodes”,

Vai ari “Tadél, ka metode nav zinama” -

Jamés pilniba uzskaitisim So izteikumu

Analizi saistiba ar to, kapéc trikumus nav iesp&jams
noveérst,

Més konstatésim, ka tie nav pastavigi, jo tiem ir céloni
un metode;

Tie tiek novérsti, radinoties pie to célonu pretlidzek|a.
Tapat ari ir pieradits, ka §t metode ir zinama,

Joir zinama célona daba.

Buda ir glabéjs, jo vins ir redzéjis [garigo] celu un vins
to maca.

Vins nemaca kludaini, jo tas nedotu labus rezultatus.
Tapat ari visa darbosanas vérsta uz citu [batnu]
Mérkiem, jo vinam piemit lidzjutigs prats.

Tadéjadi vins ir autoritate.

Vai ari vins ir glabéjs,

Jo vind maca Cetras célas patiesibas.

CieSanas ir samsariskie agregati.

PiekerSanas utt. rodas no viendabjiem, jo més
redzam, ka tas rodas intensivak
Arradinasanos...

Tas nav tikai nejausas, jo,
Jatam nav célona, ir pretrunigi, ka tas vispar rodas.

Piekersanas utt. nav véja utt. ipasibas, jo
[idzaspastavésanas pienémums ir kladains.

Jajis sakat: tadél, ka zults ir dabigi sajaukta ar glotam
Seit nav kladu,

Més atbildam: kadé| gan més neredzam ari citas Zults
ipasibas,

Ne tikai dusmas vien?

Visam batném batu vienada piekersanas,

Jo tas seko no vienadam pamatsubstancém, bet
piekerSanas utt. nav visu pamatsubstancu ipasiba.

Jajus sakat, ka tur nav kltdu, jo tas ir lidzigi ka ar
kermena izméru, kurs ir atkirigs, lai ari céloni ir vienadi,
Més atbildam: tas pats iebildums lidzvértigi
piemérojams ari tam —

Javien nenemam véra galvenos apstak|us, karmas,
Kuras maina S0 kermena izméru.

Tas ir tadél, ka, pat ja pamatsubstancu nepilnibas kldst
izteiktakas,
Nav teikts, ka arT trikumi bus izteiktaki...

Jajas sakat, ka tas nav pieradits,

Més atbildam: tas ta nav, jo caur visu
[pamatsubstancu] transformaciju

Radisies dusmas. Tapat ari nav ta, ka no visam rodas
viena.

Ja célonis pieaug,

Tad nav pienemams, ka rezultats samazinas.
Pieméram, drudzis utt.,

PiekerSanas transformacijas utt. rodas no
apmierinajuma un sapém.

Jajus pienemat, ka piekerSanas nerodas no cieSanam,
Kuras izraisa pamatsubstancu nelidzsvarotiba,

Més atbildam: pastastiet, ka gan ta rodas? Ja jus
pienemat, ka piekerSanas

Rodas no spermas pieauguma, kas rodas no
pamatsubstancu lidzsvara,



Més atbildam: daZos gadijumos més redzam
piekersanos, arija ir nelidzsvarotiba,

Citos pieker3anas nerodas pat lidzsvara gadijuma.
DaZos citos piekerSanas var saglabaties, pat ja asinis
zaudétas spermas iztukSosanas rezultata.

Si piekersanas parnemta persona var nebut spécigi
piekérusies vienai sievietei.

Kad vins redz vienu noteiktu sievieti, nav teikts, ka
spermas daudzums palielinasies.

Ja tiek teikts, ka pievilciga forma utt. ir faktors,

Més atbildam: tas ta nav, jo nav teikts, ka ta piesaistis
visus.

Tapat ari piekersanas neradisies bez pievilcigas formas
aptversanas,

Tomér més zinam, ka piekerSanas radisies pat taja, kas
neaptver 3is pievilcigas ipasibas.

Jajus sakat, kaipasibu aptversana ari ir faktors,
Més atbildam: tad visiem

Vajadzétu aptvert ipasibas,

Jo célonis butu nemainigs.

Jebkura gadijuma Sada persona nesadusmotos,

Jo tiek pienemts, ka ta ir piekérusies,

[Un], ta ka $is divas ir sava batiba atskirigas,

Més ari neredzam, ka 3aja gadijuma dusmas varétu
likumsakarigi nerasties.

No ta neseko, ka S1 klida atrodama to sistéma, kas ir
[idzigi mums.

Musu sistéma piekersanas utt. attistisies

Atkariba no izmainam

Vienada tipa tieksmés.

Tas ari noraida ideju, ka piesarnojumiem piemit
elementu daba.
Sie elementi ari nav piesarnojumu pamats, jo tas, ka
tie tadiir, tapa apgazts.
Baltums utt. nebalstas

Uz zemes un citiem elementiem,

Jo fraze “balstas uz tiem” nozimé “célonis”
Vai ari to, ka pasa baltuma pamati

Pastav neskirami: neko citu nevar

Pienemt ka ta pamatu.

Jajus sakat, ka tas ir ka spéja reibinat utt., kas nav
noskirama no alkohola,

Més atbildam: spéja reibinat

Nav objektivi Skirta no alkohola entitates.

Entitati iznicina karsé€jot. Kad pamatu - alkoholu - karsg,
Ari balstamais tiks iznicinats.

Jajus sakat, ka elementi un prats ir vienadi
substanciali identiski,

Més atbildam: tas nav tas pats, jo elementi un prats ir
atskirigi

Tadél, ka tiek aptverts, ka tie paradas atskiriga veida.

Ja kermenis un prats ir balsts un balstamais, tad
tik ilgi, kamér nemainas kermenis,
Nemainisies prata daba
Lidzigi ka forma utt.
Konceptuala doma ir kada objekta kontrolé.
Tadéjadi jebkura izzinasana rodas no kadas
iepriekséjas izzinaSanas,
Nekad neesot atkariga no kermena.
Jebkuras izzinasanas célonis bis
Kadas iepriekséjas izzinasanas atstatas tieksmes
atmodinasana.

To var pieradit ari tadel, ka ne-nementalais
Nav mentala substancialais célonis.
Jajus sakat: tadél, ka visam entitatém
Piemit spéja generét pratu, més pienemam 30 jdsu
pienémumu,
Més atbildam: kur$ gan cits, ja ne gauss Samkhja,
izvirzis argumentu,
PauZot ideju — ak, kauns! - ka zales stiebra gala utt.,
kas ir iepriek3éjais c€lonis,



Var ieraudzit simts zilonus?
Ka gan tie tur eksistés?

Pat ja més izdalam céloni ar simtu,
Ta forma, kam vélak japaradas ka rezultata formai,
leprieks neparadisies.

Tatad batni varétu ari nekonstatét ka piekérusos,
Jo ta radusies bez precedenta.

Jajus sakat, ka visas batnes ir piekérusas utt.,

Jo tas nespéj parsniegt elementu dabu,

Més atbildam: piekerSanas visos bus vienada.

Jajus sakat, ka piekerSanas rodas no elementu
parmainam,
Més atbildam: neatkarigi no ta, kas ir So parmainu
pamati,
PiekerSanas mainisies atkariba no ta, ka tie pieaugs vai
samazinasies.
Dzivajai bltnei ar sabalansétiem elementiem dzivibas
spéks nemainas.
Jaizdara $adu pienémumu, tad Si piekerSanas var
attistities no eksistences uz neeksistésanu.
Jajus sakat, ka pat atskirigu piekerSanas daudzumu
gadijumos
Ta tomér nav neeksistéjosa, tadél ka sabalanséto
célonu - elementu - daba ir neatgriezeniska,
Més atbildam: piekersanas bus lidziga visos,
Tadé| ka célonis ir elementu lidziga daba.

“Govs” irizzinasana, kura rodas, redzot

Entitati, kura ir tada pati ka citas govis, vai ari, 3aja
gadijuma,

Zemeé un citos elementos nebus nekadu
“Dziviguma” utt. limenu atSkiribu.

Jajus sakat, ka, neraugoties uz to, ka pastav dazadi
karstuma limeni,

Nav tadas uguns, kas nebdtu karsta,

Ta ari tas [jaskata] $aja gadijuma,

Més atbildam: tas ta nav, jo ideja, ka uguns ir at3kiriga
no karstuma, tika noraidita.

Tas ipasibas, kuras eksisté ka kaut kas atskirigs no
kadas lietas,

Sajos gadijumos iespéjams atdalit, pat ja to
Parmainas ir saistitas ar Sis lietas limenu parmainam,
Gluzi ka balts un citas krasas ir atdalamas no segas.

Piekersanas utt. netiek konstatéta ka saistita ar
elementiem atskiriba no

formas utt., kas ir saistita ar elementiem,

Jo forma un elementi pastav ka nedalami.

Jajus sakat, ka tie ir vienadi, més atbildam, ka tie nav tadi,
Jo no ta sekotu, ka piekersanas utt. rastos lidz ar
elementiem.

Tapat ari piekerSanas utt. nekonstaté aréjus objektus,
Jo tiem ir objekti, kas ir tikai apzimé&jumi.

Piekersanas utt. netiktu konstatéta vai neeksistétu,
Jo ta butu Skirta no atbilstosa célona.

No jasu uzskatiem izriet, ka visi prati rastos vienmer,
Jo to céloni - elementi — butu klatesosi.

CieSanas ir nepastavigas, jo tas ir redzamas laiku pa
laikam.

Tas ir cieSanas, jo tas ir trikumu pamats,

Ka ari tadél, ka tas ir to célonu vara.

Tas ir bez patibas

Un ari nav “es” kontrolétas.

“Es” tas nekontrolé, tas nav to célonis —
Ka gan pastaviga entitate var kaut ko radit?
Lidz ar to nav ta, ka [kaut kas] daudzskaitligs
Dazados laikos radisies no viena pastaviga célona.
Var secinat, ka kaut kam ir citi céloni,
Ja, savacot vienkopus dazus célonus,
Rezultats nerodas.
Sada situacija nepastav, kad iesaistitas pastavigas
entitates.



Ir pieradits, ka Sim cieSanam ir célonis,

Jo tas paradas laiku pa laikam.

Kaut kas, kas ir neatkarigs no citam entitatém tadeél,
ka tas ir neradits,

Ir vai nu pastaviga eksistéjosa [paradiba], vai arikas
neeksistéjoss.

Dazi pauz domu, ka,
GluZi ka érkska asums utt. ir bez célona,
Ari §is cieSanas ir bez célona.
Més atbildam: kad kada entitate eksisté, rodas kads
rezultats, vai ari,
Kad kada entitate tiek izmainita, ari kada cita entitate
tiek izmainita.
Si pirma tiek izteikta ka otras célonis.
Ar1 Sim asuma ipasibam utt. ir célonis.

Taustamiba ir tikai redzéSanas apstaklis,

0 tas ir mazsvarigaks célonis redzamajai formai.
Nav iespéjams, ka cieSanas rodas no Dieva utt.,
Jo 8adas [entitates] nespéj radit un

Pastavigas entitates tika noraiditas.

Tadé|

Célonis ir eksistences alkas, kuru dé|
Cilvéki pilniba tveras pie noteiktiem
Objektiem ar domu tos iegat.

Tadé| mes konstatéjam, ka tas ir eksistences alkas.
Tas, kas attiecas uz dzivo butnu vélmi gat baudu un
izvairities no cieSanam,

atbilstosi ir manu baudu un iznicinasanas alkas.

Tadéjadi samsariskas eksistences pamats ir alkas.
Uztverot ka baudpilnu to, kas nav baudpilns,
[Batne] nonaks visas samsariskajas sféras,
Pateicoties célonim, kas ir piekerSanas patibai.

“Tas ir ta, jo més neredzam nepiekérusos dzimstam,” -
Ta ir macijusi Acarjas.

Jajis sakat, ka ari piekersanas rodas no kermena,

Jo més neredzam piekersanos kada, kam nav kermena,
Més atbildam: més esam akceptéjusi pienémumu, ka
kermenis ir apstaklis,

Més esam noraidijusi ideju, ka kermenis ir
substancialais célonis.

Lokajatas pasi kaité savam pienémumam,
Sekojot budistu pienemtiem spriedumiem.

Jajis sakat: tadél, ka més redzam piekerSanos
dzimsanas bridi,

Ta radusies vienlaicigi ar dzimSanu,

Més atbildam: ir pieradits, ka ta rodas no ieprieks$éjas
piekersanas, jo ta rodas no atbilstosa célona.

Ari nezina ir samsariskas eksistences célonis.

Ta nav $eit pausta ka célonis. Seit ka célonis ir
izskaidrotas alkas,

Jo tas pamudina eksistencu plasmu, ka ari

Tas ir talitéjas. Ari karma nav célonis,

Jo, pat ja pastav karma, bez alkam nebds piedzim3anas.

Sis cie$anas nav noteiktas,

Joiriespéjams, ka célonis beidz darboties utt.
Jajus sakat, ka samsaras dé| nav atbrivosanas,
Més atbildam: tas ta nav, jo més pienemam
atbrivo$anos un jusu spriedums nav pieradits.

Tik ilgi, kamér nav iznicinata piekersanas pie patibas,
Tik ilgi [batne] nepastavés atbrivosanas daba,

Tiesi tik ilgi, [maldigi] projicéjot ciesanu pilno “es” uz
agregatiem,

[Batne] pilnigi sliks mokas.

Lai ari nepastav atbrivota batne,

Tiek pieliktas pules, lai iznicinatu izkroploto projekciju.

Tas, kurs ir brivs no piekersanas,
Paliek caur lidzjuatibu vai ari karmas projekcijas dél,
Jo tas nevélas novérsties no samsaras.



To, kurs ir vinpus eksistences alkam,
Karma nevar projicét cita dzivé,
Jo kooperéjosais apstaklis ir iznicinats.

Arhata lidzjatiba nav saistita ar nepareizu ieskatu
Attieciba pret jutoSajam batném, jo nav pretrunu vinu
zinasanas par cieSanam,

Ka ari tadél, ka viniem piemit darmas entitate,

Kas seko iepriek$éjiem mentalajiem veidojoSajiem
faktoriem.

Piekeranas rodas no patibas piedévéSanas darmam,
kam tadas nav,

Un maldinosas patibas projicéSanas ka kaut ko no
agregatiem atskirigu.

Lidzjatiba atausis

No cieSanu plismas uztveres vien.

Nav triakumu, kas raditu dusmas, jo arhati ir brivi no tiem.

Nezina ir trkumu sakne,
Ta ariietver tverSanos pie jutosam batném.
Més pienemam, ka lidzjatibai nav trakumu.

Nav ta, ka vini nebutu atbrivoti, jo tadé|, ka vini
iznicinajusi

lepriekséjos veidojosos faktorus, nenotiks
savieno$anas ar citu dzivi.

Lai ari vini nav iznicinajusi to, ko nodrosinajusi
veidojosie faktori,

Tiem nav saglabajusies nekadi trakumi.

Sravakas utt. nepieliek lielas pales, lai paliktu samsara,
Jo vinu lidzjdtiba ir nieciga.

Bodhisatvas Seit paliks citu dél,

Jo vini ir tie, kam piemit diZa lidzjatiba.

Jajus sakat: tad, kad kads sasniedzis redzéSanas celu,
tam vairs nebs nakotnes eksistences,

Jo vin$ ir atbrivojies no uzskata, kas nicigaja saskata
patibu,

Més atbildam: tas ta nav, jo vin$ nav atbrivojies no
iedzimta uzskata.

Jakads ir atbrivojies no iedzimta uzskata, kur gan Saja
eksistencé vins varétu piedzimt?

Kad kads pauz vélésanos, sakot “Lai es batu laimigs”
Vai “Lai man nebutu cieSanu”,
Jebkura “Es” koncepcijas doma jato3ajas batnés
Ir patibas uzskata iedzimta [forma].

Jebkurs, kam nav piekersanas pie patibas,

Neredz “Es”

Un laimes alku dé| neskries uz nakamo pardzimsanu,
Jo vina vairs nav patibas alku.

Vazas ir cieSanu rasanas célonis.

Ka gan var savazot pastavigu entitati?
Atbrivosanas ir cieSanu nerasanas célonis.
Ka gan var atbrivot pastavigu entitati?

Jebkas, kas nav kada rezultata célonis,

Nav skaidrots ka nepastavigs.

Tas ari neeksisté tada veida,

Lai tiktu savaZots vai atbrivots, jo tas nav izsakams ka
pastavigs vai nepastavigs.

Gudrie par pastavigu sauc to,
Kura daba ir neiznicinama.
Tadéjadi jums vajadzétu atmest So apkaunojoso
uzskatu,
Saucot personu par pastavigu.

leprieks jau izskaidrotais celS ir cel3, jo ar radinasanos
pieta

Tiek sasniegts izmainits stavoklis...

Jajas sakat: ja ari stavoklis ir izmainits,

Gluzi ka celam ir sakums, ta ari trakumi radisies atkal,
Més atbildam: tas ta nav, jo $ada stavokli vairs nav
spéjas generét trakumus.



IzzinaSana aptver objektu ta, ka tas pastav.
Objekta aptverSana ir izzinasanas darma.
Forma ari rada objekta, kam piemit tieSam eksistéjosa
Objekta pasdaba, izzinasanu:
Tada ir formas daba.

Citi apstakli novérs batnes no 3is pareizas izzinasanas.
Trakumu neesamiba atkariga no apstakliem;

Kad apstakli bus klatesosi, trakumi bus bez pamata
gluzi ka prats, kas redz virvi ka casku.

Prata daba ir skaidra gaisma,
Traipi ir gadijuma rakstura.
Taja, kas kluvis par pretlidzekla dabu, vélak vairs nav
spéjas radit trukumus,
Jo pat agrak tam nepiemita [$ada] spéja.

Pat ja Arja btnes prata pastav spéja radit trakumus,
Trakumiem nav spéjas ilgi saglabaties,
Jo Sis prats eksistée entitates daba, kam piemit spéja
generét to,

Kas kaité pretéjam gluzi ka uguns, kas nespés ilgi degt
uz mitras zemes.

Pat ja més censamies, vienalga nav iespéjams atjaunot
kludainas attieksmes,

Jo doma, kas dabigi uztver pareizo objektu,

Pilniba uztver sadi, pretrunigu apstak|u neiespaidota.

Lai ari piekerSanas un dusmas ir savstarpéji atkirigas,
Tas neiznicina viena otru,

Jo tam ir viens célonis, pastversana,

Un tas ir saistitas ka tieSais célonis un rezultats.

Milestiba utt. neiznicina trakumus,
Jo tie nav nezinas pretstats.
Visi trakumi saknojas $aja nezina,
Kas ir ari patibas redzéjums nicigajos saliktenos.

Tadél, ka nezina ir zinaSanam pretéjs faktors, un
Tadé| vien, ka tas ir mentals faktors, tai piemit noluka
objekts,

Nav logiski pienemt, ka patibas redzé&jums nicigaja ir
kas cits ka nezina,

Jo rakstos teikts, ka nezina ir apgriezts redzéjums.
Jebkuras Skietamas pretrunas Seit jaizskaidro ka
nepretrunigas,

Jo tukSuma redzé&jums ir pretéjs Sai nezinai.

Ir loti skaidri pieradits, ka tas ir pretéjs

Tas dabai un tadéjadi visiem trakumiem.

Jajus sakat, ka traipus nevar iznicinat, jo dzivajam
batném tie piemit dabigi gluzi ka forma traukam utt.,
Més atbildam: tas ta nav, un spriedums nav pieradits,
Jo més esam redzéjusi, ka tad, kad tie nonak saskaré
ar pretlidzekli,

Tie tiek attiriti.

Kad trakumi ir apturéti,

Tie vairs neradisies no jauna ka izkauséta zelta cietiba,
Jo prats bez trikumiem nav 3kirts no pretlidzekla
pasdabas,

Un [jasu] piemérs ir neparliecinoss, jo pelni
neparvértisies atpakal koksné.

Parastai bltnei, sakot “Es”, tas sevi ietver alkas
Péc pastaviga, jo ta redz patibu.
Ta alks péc laimes, jo ta vélas patibu
Un alkas nosléps patibas trakumus.
Kad ta redz patibas labas ipasibas, ta alkst péc tam
pilniba,
Un, sakot “Mans”, ta censas to piepildit.
Tadéjadi ta rinkos samsara tik ilgi,
Kamér vien saglabasies atklata piekersanas patibai.

PaStverSana ir visu trikumu avots:

Kur ir patiba, tur atpazistam citu.

No dalam - sevis un cita — nonakam saskarsmé

Ar tverSanas un dusmu attieksmém, no kuram rodas
visi trakumi.

Més neatbrivosimies no piekerSanas ar patibu
saistitajam,



Kamér vien pastavés izteikta piekerSanas patibai.
Nepastaves célonis patibas piekerSanas parvarésanai,
Jo patiba netiks saskatiti nekadi trikumi.

Jajis sakat: piekersanas jauzltko ka kltdaina.
Kas no ta sekos? Si vélme tiks atmesta.
Més atbildam: piekerSanos nevar atmest,
Neatspékojot objektus.
Par piekerSanas un dusmu atmeSanu utt.
Saistiba ar labo ipasibu un trikumu redzésanu:
Sada atmesana pastav, kad neredzam objekta $is
ipasibas un trukumus,
Bet tie netiek atmesti tada veida, ka tiek atmests
aréjais.

Piekersanas nerodas no ta, ka redzam piekersanas
labas ipasibas,

Bet gan no ta, ka redzam labas ipasibas piemitam
piekerSanas objektam.

Ka gan varésim atbrivoties no rezultata,

Ja uzlukojam ka nevainojamu céloni, bez kura
rezultats butu nepilnigs?

Kadi gan batu piekersanas trakumi?

Jajus sakat, ka tas ir cieSanu pamats,

Més atbildam: lai ari piekerSanas darbojas 3adi, no
piekerSanas neatbrivosimies,

Jo uzlikosim to, kas attiecas uz patibu, tapat ka,
pieméram, uzlikojam patibu.

Jajus sakat, ka bez Sis piekerSanas patiba nerada
ciesanas,

Més atbildam: i piekerSanas bltu nevainojama tapat
ka Si patiba.

Nav iespéjama atbrivosanas ne no vienas,

Jo abas tadéjadi tiek uzltkotas ka nevainojamas.

Jajis sakat, ka tas ir ka ar cskas sakostiem
locekliem,
Kuri tiks atmesti, meditéjot par cieSanam, ko tie rada,

Més atbildam: tas tiek noliegts, tikai iznicinot domu
par to,
Kas attiecas uz patibu, ne citadi.

Ka gan spésim atmest domu par to, kas attiecas
uz musu pasu patibu manas,
Jamanas tiek tvertas
Ka baudas pats pamats?
Ka gan varam bat tam nepiekérusies?
Visi redz to,
Ka nepiekéries prats radisies
Saistiba ar matiem utt., kas atdaliti no kermena,
Rodoties iekarojoSam pratam saistiba ar citiem
matiem utt., kas nav Skirti no kermena.

Pat parliecinoties par to, kas attiecas uz patibu ka
cieSanam, iekare netiks atmesta,
Jo no piemiSanas un citam attieclbam
Radisies doma “Mans”,
Un 3is attiecibas saglabajas tadas, kadas tas ir.

Pat ja visas lietas nav piemisanas utt.,

Pastav patibai noderigs labums.
Jajas sakat: ta ka més redzam, ka tas rada cieSanas,
Doma “mans pasa” neradisies, ka tas nerodas
attieciba uz saindétu pirkstu,

Més atbildam: tas nav tikai un vienigi cieSanas.

Jajas sakat, ka, lidzigi indei partika, tas
galvenokart ir cieSanas,
Més atbildam: tas, kas bis piekeéries ipasai baudai,
Nebds piekéries parastai baudai, kas ir pretruna ar to.
Tiecoties péc Sis ipasas baudas,
Niecigakas baudas tiks pilniba atmestas.
Parasta butne centisies gut tik daudz baudas, cik vien
iespéjams,
Jo tai nav gudribas un ta ir piekérusies patibai.
Pieméram, més redzam, ka tad, kad viriesi
Nevar ieglt sievietes, vinu iekare vérsas pret
dzivniekiem.



Ka gan kads, kas pienem patibu,

Varétu to uzskatit par iznicinamu?

Ka gan to varétu pienemt ka vélamu?

Tas ir pretéji jebkura veida pieredzes,
Visparpienemta vai labo ipasibu pamatam.

Tas nav tas pats, kas patiba, kuras daba tiek iekarota.

Sada situacija turpinasies,

Tveroties pie patibas visos tas aspektos.

TverSana stiprina piekersanos pie patibas,

Un tiesi 8i tverSana ir sékla iekarei pret to, kas attiecas
uz patibu.

Pat ja persona pieliek ples,

PaStverSana novérs nepiekersanos un piesedz
trakumus

Taja, kas attiecas uz patibu.

Balstoties uz labajam ipasibam taja, kas attiecas uz
patibu, tiek aktivizéta piekersanas.

Jajas pienemat, ka persona ir atbrivota no
piekersanas patibai,

Més atbildam: tadél, ka nepastav tada patiba, kas
butu atbrivota no piekersanas,

Bls bezjédzigi meditét par cieSanam,

Jo ka gan 3i persona varétu noraidit patibu?

Tadéjadi Sie Vaisesikas, pat meditéjot par cieSanam,
Negus nepiekersanos:

Caur tieSu uztveri ir zinams, ka cieSanu sajusana
Pastav jau pirms tam.

Jajus pienemat, ka nepiekersanas tiek guta, kad tiek
saskatiti trakumi taja, kas attiecas uz patibu,

Més atbildam: nepiekersanas neradisies saistiba ar So:

Pat ja 31 piekerSanas doma uz bridi ir zudusi, ta var
atgriezties,

Ka iekares pilns virietis var noraidit milako un tad
pievérsties citai sievietei.

JaatSkir tas, kas japienem, no ta, kas janoraida.
Jebkura piekersanas, kas rodas no viena objekta,
TieSi ta arf bas jebkuras piekersanas sékla,

Kad piekersanos rada tas specifiskie apstakli.

PiekerSanas objekts ir patiba, kas ir nevainojama;
Tam, kas attiecas uz patibu, ari jabt nevainojamam,
jo tas nodrosina patibas baudas.

Attieciba uz ko gan bis guta nepiekersanas atbrive?
TieSi Si ticiba nevainojamibai ari ir parcelosanas
célonis.

Jajus sakat, ka Saja gadijuma tas, kas attiecas uz
patibu, patieSam ir ar trakumiem,

Més atbildam: tas ir tas pats, kas patiba.

Attieciba uz ko gan bus guta nepiekersanas?
Trakumu saskatiSana taja, kas attiecas uz patibu, $aja
gadijuma neatbrivos no piekersanas.

Jajus pienemat, ka iekare tiks iznicinata, kad tiks
saskatiti objekta trakumi,
Tadél ka iekare rodas no ta labo 1pasibu saskatisanas,
Més atbildam: 3iiekare péc manam utt. nav tada,
Jo pat bérnos utt. més redzam iekari,
Jo mums ir iekare pat attieciba uz kludainam manam,
Jo més neiekarojam citu labas ipasibas
Un tas, ko més atmetam utt.,
Netiek skatits ka tas, kas attiecas uz patibu.
lepriekséja pienémuma dé| nav ta, ka labo ipasibu
saskatiSana
Ir célonis domai par to, kas attiecas uz patibu.
Siiepriekséja pienémuma dé
Siiiekare netiks atmesta, redzot sliktas ipasibas.

Més tas redzam ari caur piekersanos,

Kas pieskir tam labas ipasibas, kuras citadi neeksisteé.
Ka gan var kaitét Sai iekarei, meditéjot par ta
cieS8anam, kas attiecas uz patibu?

Sada meditacija nekaité $is iekares célonim.



Persona zina, ka tai piemit paSdaba, kas atSkiras
no manam,
Jo ta tiecas uz citiem, kuri ir augstaki,
Un tai ir prats, kas paklauts rasanas un iznikSanas
gaitai.
Tadél ari nav piekersanas, redzot prakriti un purusu ka
identiskus esam.
Si piekersanas patibai -
PiekerSanas dabiski fokusésies uz
lek$éjiem faktoriem, kas rada nollku attieciba uz
formu utt.

Sada atteik3anas, kas rodas no kadam tagadnes
cieSanam,

Ir nepatika,

Bet ta nav nepiekersanas.
Saja laika pastav piekersanas, jo, tiecoties péc vél kada
laimes mirkla, tas tiek mekléts.

Si nepatika pastav tikai tik ilgi, kamér pastav ciesanas.
Kad to nebds,
Atgriezisimies pie pasdabas,
Jo nepatikas célonis ir cieSanas.

Tiek teikts, ka nepiekersanas ir sasniegta tad,

Kad visos gadijumos ir iegita izlidzinatiba

Un kad nav starpibas, vai tiekam iesmarzZoti ar sandalu
vai cirsti ar cirvi,

Jo esam atmetusi to, kas ir japienem un janoraida.

Svétitais macija meditaciju par cieSanam,

Domajot par veidojoSo faktoru cieSanam.

Sis cie$anas, kuras caurauz miisu veidojoos faktorus,
rodas no apstakliem.

Bezpatibas redzé&jums ir pamats meditacijai par to.
Atbrive tiek gata ar tukSuma redzéjuma palidzibu -
Paréjas meditacijas vérstas uz So mérki.

Tadéjadi Svétitais macija, ka nepastavibai
Seko cieSanas, un no cieSanam - bezpatiba.

Tas, kam ir alkas, nav brivs no piekersanas,

Ir atkarigs no pualém

Un nav brivs no piesarnojumiem un karmas -

Sadu bitni sauc par samsarisku.

Saja laika nav neviena, kur pieredz to, kas attiecas uz
patibu,

Tadé| ka jus nepienemat to, kas attiecas uz patibu.
Jatas tair, tad ari $i patiba neeksisté,

Jo patiba tiek definéta ka darbibu veicéjs un bauditajs
tam, kas attiecas uz patibu.

Tadéjadijus, kas alkstat brivibas,

Jums pasa sakné jaiznicina patibas redzéjums
nicigajos saliktenos,

Kuri no laika bez sakuma rodas

No atbilstoSu viendabigu célonu séklam.

Pazinojums, ka var atbrivoties ar svétas autoritates
palidzibu vien,

Nekadi nespéj apmierinat zino3os.

Més neredzam nevienu iemeslu,

Kadé| lai svéta autoritate butu Sada entitate.

Rituals nodrosina asna neuzdigsanu utt.
Tas nespés nodroSinat personas pardzim3anas nerasanos,
Jo no ta sekotu, ka batu iespé&jams gt atbrivosanos,
leziezot kermeni ar sezama ellu vai dedzinot to ar
uguni utt.

Sadi rituali neiznicina $0s netikumus,

Jo tie, kas bija smagi ieprieks, klus vélak vieglaki,

Bet nav ta, ka caur vieglaku kermeni ari netikumi k|ds
vieglaki,

Jo tie nav fiziskas dabas.

Ar alkam vienlaicigi pastavoSs noltks rodas no
izkroplotas izzinasanas.

Jatoiznicina, tas novérsis pardzimsanas,

Jo 8inoluka [raditas] apmatibas dé|

Parcelotaji pardzimst zemakas sféras.



Kad piedzimstam, Sis nolUks ir tas, kas mis iedarbina,
Jo tiedi no ta rodas piedzim3ana.

Tadel, ka noldki pasi ir karma,

Rituali, kas neietekmé noltku, neiedraga dzim3anas
céloni.

Jus varat pienemt: kustibas un izzinaSanas pamats ir
manas utt.

St aktivitate rodas no neredzama.

Tadél, ka neredzamais tiek iznicinats, nav ari kustibas.
Tadéjadi karma ir patibas veidojums, ne noluks.

Més atbildam: més redzam, ka prati spéj radit aktivitati,
Bet citi faktori to nespé;j,

Jo saskanoti vienlaicigas pastavésanas eksistéSanas
un neeksistésanas gadijumos

Ka gan tie nenovestu lidz dzimsanai, ja reiz Sis noltks
pastav?

Jajis sakat, ka iesvétiba padara tos bezspécigus,
Més atbildam: tie, kas sanémusi iesvétibu, uzreiz péc
iesvétibas

Vairs neapjégs, neattieksies,

Neaizklidis vai izbeigs attieciba pret objektiem - visas
darbibas, kas noltka dzitas.

Jajus sakat: ka ta? Ja naves bridi nav domu, tad nebus
ari pardzimsanas,

Més atbildam: traipi savienosies ar sekojo3o pratu.

Ja jis sakat: spéja savienoties nepastav,

Més atbildam: tad ari dziva persona nespés savienot
domas pat dzives laika.

Trakumu plasmu ar tas séklam

Nevar ar ritualu iznidét,

Jo tad, kad pretlidzeklis nostiprinas,

Trakumi samazinas, un tie nostiprinas, nostiprinoties
tam, kas tiem labvéligs.

Pastavigai patibai secigi realizét radiSanu ir
pretrunigi,

Jo pastaviga patiba ir neatkariga

Un ta darbotos,

Vienlaikus esot gan raditaja, gan neraditaja daba.
Tapat ari célonis un rezultats batu identiski.
Jajis sakat, ka tie ir atSkirigi no 3is patibas,

Més atbildam: tas iedragas to pastavésanu ka
raditajam un pieredzétajam.

Nav ari pieradits, ka pastaviga patiba spéj radit
rezultatus.

Jajus sakat, ka bez patibas vienai personai bitu
pieredze, bet otra to atcerétos, bauditu utt.,
Més atbildam: Sis sekas neiedraga musu poziciju,
Jo nav neviena, kas atcerétos,
Tadéjadi atmina rodas no pieredzes.

Kad uz Cetram célajam patiesibam projicé,
Ka cieSanas ir nemainigas vai baudpilnas
Vai “Es” un “Mans” [ieskatu] - seSpadsmit aspektu
nepareizas
interpretacijas -,
Tad pastav alkas.

Pareizais ieskats, bezpatibas redzéjums -

Dzili pardomats ar So seSpadsmit pareizo aspektu
realizaciju,
Objektiem, kuri ir augstak minéto nepareizo
interpretaciju pretmets, -

[znicina alkas kopa ar to, kas tam seko.

Nav iespéjams atkal piedzimt,

Pat ja karma un kermenis saglabajas,
Tadé| ka viens svarigs célonis - alkas - vairs nepastav,
[bet] pardzimsanai galu gala ir tris céloni.

Pieméram, ja nav séklas, tad asns neradisies, pat ja
zeme un Udens ir klatesosi.

Kermenis un karma netiks atmesti,

Jo nav pretlidzek|u,

Un més nespéjam, jo, kad alkas ir klatesosas,
Tad ir atjaunota rasanas.



Jajus sakat, ka ir jatiecas, lai iznicinatu karmu un
alkas,
Més atbildam: ir bezjédzigi sevi nogurdinat, lai
iznicinatu karmu.
Var secinat, ka karmam ir daudzas dazadas spéjas,
Jo més redzam dazadus rezultatus.
Tadéjadi ar vienam mokam,
Kas rodas no askétisma, nav iespéjams iznicinat visas
karmas:
Vienas mocibas neiznicinas visus daudzveidigos
rezultatus,
Lai ari raditais rezultats bds mazaks.

Jajus sakat: ka ta? Askétismam ir spéks.
Si spéka apvienosana noved pie daudzu karmu
rezultatu iznicinasanas.
Més atbildam: jums japienem, ka askétisms ir kas
atskirigs no mocibam
Vai ari tas ir pasas mocibas.
Pirmaja gadijuma ar niecigam mocibam izdosies
izvairities no lielam cieSanam
Vai bez mocibam izdosies atbrivoties no visiem
karmiskajiem rezultatiem.
Otraja gadijuma 3is mocibas neapvienos spéjas,
Jo tas ir karmas rezultats.

Tam, kas isteno jebkuru trikumu iznidésanu,

Piemit spéks attieciba uz karmu, ko radijusi i kludaina
iekare,

Jo tas iznicina pardzimsanas vélmes kladu.

Ka gan tas iedragas jau aktivizétu karmu?

Trakumi nerodas no karmas

Karmu iespaidos alku [ka] trikuma esamiba, ne
pretéjais, kad nav alku.

Otraja gadijuma nebus piekerSanas pat laimes gadijuma,
Jo basim brivi no izkroplotam projekcijam.

Ir pieradits, ka Budam piemit realitates
zinasanas, kas ir stabilas
Unipasi pilnigas - tas izriet no fakta, ka vins ir glabéjs.

“Sugata” - tam ir izzind$anas nozime:

Tadéjadi vins ir paraks par nebudistiem,

Budistiem uz Vingrinasanas celiem un budistiem uz
Vairs nemacisanas cela.

Skolotajs ir uz zinasanam vérsta uzcitiba citu laba.
Tada veida vins ir lidzjatigs, jo, neraugoties uz to,

Ka vin3 ir sasniedzis savus mérkus, vins neatsakas no
citu mérkiem.

Vins maca to, kas ir labs, jo vins ir lidzjutigs,

Un patiesiba no vina ipasajam zinaSanam - sasniegums,
kas sakrit ar lidzjatibu.

Sis ipasas zinasanas tiek tiesa veida izmantotas macisana,
Tadéjadi vins ir autoritate.

Ir jégpilni slavét vinu ka Sadu entitati:
Tas tiek darits autoritates dabas iedibinasana
Caur to, ko vins maca,
Tadél, ka vins nenoliedza secinajumus [ka pieradijumu],
Un tadél, ka més redzam - secinajumu jéga tiek
izmantota
Daudzos aspektos, [pieméram], $adas rindkopas:
“Jebkurai entitatei, kam piemit raSanas pasdaba,
Piemit ipasiba izzust.”

Spriedums, kuram piemit ipasiba nepiepildities,

Kad predikats nav klatesoss, ir secinajuma pamats.

Ari Buda to precizi izskaidro, jo var paradit ar pieméru,
lidzigi ka augstak,

Ka spriedumu un predikatu saista visaptverosa sakariba.



Foto Tenzins Coidzors (Vina Svétibas Dalailamas ofiss)

LagSanas Vina Svetibas

Dalailamas ilgam
muzam

Gara lugsana
OM SVASTI

Tagadnes un pagatnes vislaipnako skolotaju pulkam -

Neskaitamu Budu kermenu, runas un pratu brinumainajai
dejai,

Kas atbilstosi macek|u garigai uztverei paradas,

Visas vélmes piepildoSajam dargumam, visa laba un tikuma
avotam,

Ar dedzigu palavibu més jums savas llgSanas veltam:

Lai Sniegu zemes aizstavis Tenzins Gjatso simt maZibas
dzivo.

Savu svétibu dasni Vinam sniedziet,

Lai bez Skérsliem Vina vélmes piepildas atri.

Visu meditacijas dievibu dizajam pulkam,

Kas ka neskaitamas mandalas un dievibas paradas,

Nevainojamas, transcendentalas gudribas brinumainajiem
makoniem,

Kas galéjas realitates telpas talakos plaSumus sasniedz,

Ar dedzigu palavibu més jums savas llgSanas veltam:

Lai Sniegu zemes aizstavis Tenzins Gjatso simt maZibas
dzivo.

Savu svétibu dasni Vinam sniedziet,

Lai bez skérsliem Vina vélmes piepildas atri.



Visiem triju laiku uzvarosajiem Budam,

Kas ar desmit jaudam apveltiti un parspéj pat dievus,

Un kuru pilnibas lieliskas ipasibas ir visu lidzjutigo darbibu
avots,

JutoSo butnu okeanam lidzigajai sférai labumu sniedzot,

Ar dedzigu palavibu més jums savas ligsanas veltam:

Lai Sniegu zemes aizstavis Tenzins Gjatso simt mazibas
dzivo.

Savu svétibu dasni Vinam sniedziet,

Lai bez skérsliem Vina vélmes piepildas atri.

Trijos lidzeklos ietverto doktrinu kopai,
Apgaismibas briniskigajam dargumam, visu tikumu slavai,
Augstaka miera pilnai, neaptraipitai, nemainigai, muzZigi
lieliskai,
Kura patiesi atbrivo btnes no triju pasaulu
cieSanam,

Ar dedzigu palavibu més jums savas lugSanas
veltam:

Lai Sniegu zemes aizstavis Tenzins Gjatso simt mazibas
dzivo.

Savu svétibu dasni Vinam sniedziet,

Lai bez skérsliem Vina vélmes piepildas atri.

Visam apgaismibu neso$am garigas kopas célajam batném,

Kas nenovirzas ne bridi no pilniba atbrivojosas,
nesagraujamas sféras,

Kam gudribas redzéjums piemit, kas dzilako patiesibu
nepastarpinati tver,

Un augstaka drosme visas cikliska eksistences intrigas
sagraut,

Ar dedzigu palavibu més jums savas lugsanas veltam:

Lai Sniegu zemes aizstavis Tenzins Gjatso simt muZzibas
dzivo.

Savu svétibu dasni Vinam sniedziet,

Lai bez Skérsliem Vina vélmes piepildas atri.

Triju pasaulu debesu batnu, varonu un feju kopai,

Kas paradas debesu sféras augstakas, kreméSanas vietas
un svétvietas,

Un kas caur svétlaimes un tukSuma simtkarsas pieredzes
radoso deju,

Balsta macek|us uz meditéSanas lieliskas takas,

Ar dedzigu palavibu més jums savas ligsanas veltam:

Lai Sniegu zemes aizstavis Tenzins Gjatso simt muzibas
dzivo.

Savu svétibu dasni Vinam sniedziet,

Lai bez skérsliem Vina vélmes piepildas atri.

Ar transcendentalas gudribas redzi apveltito aizstavju
okeanam,

Macibu spécigajiem sargiem un uzturétajiem,

Kuru sapitas matu cirtas neiztrakstosi rota mezgls,

Kas ka VadZras Turétajam dota zvéresta lieciba kalpo,

Ar dedzigu palavibu més jums savas ligsanas veltam:

Lai Sniegu zemes aizstavis Tenzins Gjatso simt muzibas
dzivo.

Savu svétibu dasni Vinam sniedziet,

Lai bez Skérsliem Vina vélmes piepildas atri.

Més tadéjadi ludzam 3ai lieliskajai, uzticamajai patvéruma
kopai,

Lai ar Sis lugsanas spéku, kas no sirds dzilém

Ar palausanos dedzigu un pazemibu plust,

Sniegu zemes vieniga, augstaka Ngavanga Lobsanga
Tenzina Gjatso

Kermenis, runa un prats

Ir neiznicinami, nesvarstigi un nebeidzami,

Lai neizkustinams Vin$ simt mazibas dzivo,

Sabrukumu un iznicibu parvarot uz dimanta trona.

Tu esi sirds dargums, kurs visas labas, lidzjatigas
lietas seviietver,

AK, izcili varonigais, Tu savos plecos nes

Visu neskaitamo pasaulu Budu nastu;

Lai visas Tavas célas vélmes ka planotas piepildas.



Lai ar So tikumu spéku atveras laimigas éras
debesu durvis,
Ka visu butnu muzigs glabins un atelpa;
Lai svétajam macibam zelot cauri laikam un telpai,
Labvéligas zimes sasniedz esibas virsotnes
un galéjo atbrivi.

Lai Lotosa Turétaja svétibas nektara straume
Vienmér ieplist mums sirdis un ar spéku tas baro,
Lai priecéjam ar Tev veltitu perfektu praksi,

Lai spéjam iet vinpus lielisko, lidzjatibas darbibu sféras.

Ar apbrinojamo Budu un Bodisatvu svétibu,

Ar atkarigas rasanas likumu nekladigo patiesibu
Un ar masu dedzigo lagsanu tiribu,

Lai bez Skérsliem piepildas masu lGgSanas merki.

No tibetiesu valodas tulkoja Dr. Tupten DZinpa Langri
No anglu valodas tulkoja Helmuts Ancdns

Isa lag3ana

Saja sniega kalnu ieskautaja zemé

Tu esi visas laimes un laba avots;

Visu spécigais Cenrézig, Tenzin Gjatso,
Ladzu, paliec, lidz samsara beidzas.

Veltijuma lugSana

So tikumigo darbibu nopelnu dél,

Lai es atri sasniegtu Guru Budas stavokli

Un vestu visas jutoSas butnes bez iznémuma
Uz 30 apgaismoto stavokli.




Macibu organizatori

Fonds “Saglabasim Tibetu”
(Maskava)

Pilnais nosaukums: Sadarbibas fonds Tibetas budisma,
kultiras un filozofisko  tradiciju  saglabasanai
“Saglabasim Tibetu”. Fonda garigais lideris ir Telo
Tulku Rinpoce (Rinpoche). Sadarbiba ar Tibetas kultdras
un informacijas centru fonds vada popularo zinu portalu
www.savetibet.ru. Péc vienoSanas ar Vina Svétibas
Dalailamas XIV biroju, uztur gariga lidera interneta
vietni www.dalailama.ru Krievija. Fonds ir viens no
galvenajiem partneriem, organizéjot Vina Svétibas
Dalailamas macibas Krievijas budistiem, tas ik gadus
notiek Indija. Péc fonda uzaicindjuma Krievija viesojas
vadosie budisma skolotaji un masdienu budologi, to
vidi Roberts Tarmans (Thurman), Alans Voless
(Wallace), GeSe Lhakdors (Lhakdor), Barijs Kerzins
(Kerzin), Tenzins Prijadarsi (Priyadarshi) un citi.

Biedriba “Saglabasim Tibetu”
(Riga)

Nosaukums Latvija: Biedriba ‘“Saglabasim Tibetu”.
PriekSsédétajs Telo Tulku Rinpoce. Biedribas darbi-
bas mérkis - veicinat Tibetas budisma kulturas un
filozofisko tradiciju vispusigu saglabasanu. So tradiciju
pamatprincipu — miermilibas, harmonijas, nevardarbigas
konfliktu risinasanas, lidzcietibas pret visam dzivibas
formam un apkartéjo vidi - attistiSana musdienu pasaulé
ir arkartigi batiska. Biedriba cieSi sadarbojas ar Maskavas
fondu “Saglabasim Tibetu”.

Tibetas Kultiras un informacijas centrs
(Maskava)

Izveidots Maskava 1993. gada ar Vina Svétibas
Dalailamas svétibu. Tibetas Kultdras un informacijas
centra mérkis ir stiprinat draudzigas attiecibas starp
Tibetas un Krievijas tautam, ipasi ar tam Krievijas
republikam, kuras tradicionali praktizé budismu. Centra
valdes priekSsédétajs ir godatais Norpa Navangs
RabdZils. Centrs iepazistina Krievijas iedzivotajus ar
Tibetas budisma, kultdras un filozofijas vésturi, vada
lekcijas un nodarbibas par budisma filozofiju plasai
sabiedribai; ievieS dzivé Vina Svétibas Dalailamas
filozofiju, kas balstdas uz nevardarbibas, lidzjatibas,
laipnibas un universalas atbildibas principiem. Centrs
organizé labdaribas koncertus, festivalus un sanaksmes,
kas veltitas tibetieSu kultdrai, ka ari isteno kultdras
apmainas programmas.

Adrese véstulém: dalailama.riga@gmail.com
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Ero CBATenwIeCcTBO
Aanan-nama

Xota Ero CBaTenwectBo Aanan-nama XIV Hepeako
HasblBaeT cebsa “npocTbiM ByaAnACKMM MOHaxom’”, OH
— AYXOBHbIV vaep TubeTa, MOHro/Mm, rMMananckux
pernoHoB, byAAMUNCKMX TepPUTOPUIA POCcuitckom
depepaumu (Kanmbikuu, BypaTum, 3abaikasba v TyBbl)
M ApYrnx cTpaH. OH NOBTOPAET, YTO B HbIHELLHEM,
YeTbIpHaALLATOM, BOM/IOLLLEHNM Y HErO eCTb TpH
OCHOBHbIX 06A3aTe/IbCTBa:

Ob6weyenoBeveckme LEHHOCTHU

Kak npeacTaBuTe/ib 4enoBeyYeCcKom

pacbl Ero CBATEMLLECTBO CYMTAET CBOUM

r/IaBHbIM 06A3aTe/IbCTBOM MPOABUMKEHUE
obLLevenoBeYeCcKmX LLeHHOCTEeM — COCTPagaHuA,
TepreHus, CaMOAMCLMI/IMHBI, YMEHWA NPOLLATb

1 A0BO/IbCTBOBATLCA Ma/IbIM. Bce Atoam paBHbl.

Bce Mbl XOTMM CHACTbA U He Ke/aeM CTpaaaTh.
[laxke Te, KTO He ucroeeAyeT pe/IMrum, NpU3HatoT
3HAYMMOCTb 3TUX ObLLeYe/10BEYECKMX LIeHHOCTEN —
OHM HEOBXOAMMBI, €C/IM Mbl XOTUM CA/1aTb HaLly
*M3Hb cHacT/mBee. Ero CBATENLLECTBO OTHOCUT 3TH
LLEHHOCTU K 06/1aCTU CeKyIAPHOM (CBETCKOM) 3TUKM. OH
CyMTaeT CBOel 06A3aHHOCTLIO FOBOPUTbL O BaXKHOCTH
obLeyeoBeHeCKnX LIEHHOCTEN C KaxAbIM, KOro OH
BCTpeYaeT Ha CBOeM NyTw.

MexpennrnosHas rapmoHuaA

Byayun pennrnosHsiM NpakTMKoMm, Ero CeATelecTBo
NMPpUYUCAAET K CBOMM 006A3aTe/IbCTBAM YKper/ieHue
rapMOHWU 1 B3aUMOTOHMMaHUA B OTHOLLEHMAX
MeXAY KPYNMHENLLMMUW PE/TUMMO3HBIMU TPAAULMAMM.
HecmoTpsa Ha pa3inuma B GUA0COPCKMX BO33PEHUAX,
BCE OCHOBHbIE MMPOBbIE Pe/IrMK B PaBHOM

CTerneHu cnocobHbl COAENCTBOBATL BOCMUTAHUIO

XOpOLUMX, A0OPbIX /t0gei. A TOTOMY BaXKHO, YTOObI
npeACTaBUTE/IN BCEX PE/IUTMO3HBIX TEYEHUIA MUTa/ U
yBakKeHue A4pyr K APYry Y NMpU3HaBa/iu LeHHOCTb
APyrux penuruin. @opmyna “ogHa ncTmHa, oAHa
peaurua” BepHa 417 0TAe/1bHOM IMYHOCTU. OAHAKO
A/1A 06LLecTBa HEOHX0AMMO MHOXKECTBO MCTUH U
MHOECTBO pe/Uruii.

Tuber

Ero CBATewecTBO — TMbETEL, M HOCUT TUTY/ [anait-
/lama. A noTomy ero TpeTbe 06A3aTe/IbCTBO CBA3AHO C
TPyAaMM Mo COXpaHeHUto ByAAMIMCKOM KybTypbl TubeTa,
KY/IbTYPbl MMPA U HEHACU/IUA.

. .

C buozpagueli Ezo Cesmeliwecmsa Jasnal-nambl, €20 KHU2AMU
U 8U0€03anucamMu 8biIcmyn/seHUli MOMHO NO3HAKOMUMbCA
Ha ouyuanbHom catime dalailama.ru
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S N A A N

TponHasa
eXxxegHeBHaA
MO/IUTBA

NMOHYAK CYMIMA

Yuutento — bxarasaHy, Tatxarate, Apxaty, UCTUHHO
coBepLueHHoMmy lMpobykaeHHoMy Ob1aaaTento 3HaHWA v
¢BATOCTH, Cyrate — 3HaTOKy M1pa, Kopm4emy, yKpoLLaro-
Lemy cywects, HecpaBHeHHOMY YuuTento 60roB v tosew,
byaae bxaraBaHy — BeankosnenHomy LLlakeamyHm Mobego-
HOCHOMY MOK/IOHAKOCb, COBEPLLAO MOAHOLLEHUA 1 B HEM
Ly npubeskumie!

O MNpepBoguTens Mogei! Korga ol poguiaca
W CAenan rno 3Tol Be/IMKOM 3em/1e CeMb LLIAroB,
Tbl IpoM3Hec: “A ecTb BbiCLee B 3TOM Mupe!”

Tebe, 0 MyapeL, y»e TOrga NOK/I0HA/NCb.
HazeneHHbli CoBepLUEHHO YMCTbIM Te/I0M,
HaunpekpacHeniein ¢opmoi,
Tbl — MyAPOCTM OKeaH 1 nogobeH
30/10T0M rope Mepy,
C1aBOM 6/1MCTaellb BO BCEX TPEX MUPaX,
MoKpoBUTE/Ib, 0OPETLUMI MPEBOCXOAHELLIee!

O6/12/at0LLMIA BbICLLIMMM 3HAKaMM, IMKOM He3anATHaHHOM
/lyHbl, LIBETOM NMOA06HbIN 30/10TY, Tebe MOK/IOHACD!
MNogobHoro Tebe, cBO6OAHOIO OT 3arpA3HEeHUI,

He cCblLLieLlib
B Tpex munpax, HecpaBHeHHbIM Myapet,

Tebe NoK/IoHACH!



[MoknoHAOCH TaTxararte,

MCMO/IHEHHOMY BE/IMKOIO COCTPaAaHMA 3alLMTHUKY,
BceBepyiemy Yuutento,

MO/IK0 CO MHOXXECTBOM AOCTOMHCTB U gobpoaeTeneit.

MOKNOHAIOCL YMUPOTBOPAIOLLLEN [lxapme,
UMCTOTOM U3BaBAAOLLEl OT MPUBA3AHHOCTH,
pobpoaeTensto n3baeaAoLLEN OT 4yPHON y4acTy,
€/IMHCTBEHHO abCO/IFOTHOM M MPEBOCXOAHOM.

M noknoHArocb CaHrxe,

0CBO6OAMBLLENCA M YKa3bIBAOLLEM MyTb K 0CBOOOKAEHMIO,
MpoyHo npebbiBatoLLLelt B YUCTOM 0DydeHMH,
npeBOCXoAHeNLLel U3 nosel, 06/1agaTe/IbHuLLe 40CTOMHCTB.

MoknoHaAoCcs Byaae — Npeasoanteto!

[MoknoHAKOCh [ixapme — 3almTHuLe!

MoknoHaAchb CaHrxe — Benmkoin!

Bcerga noutuTe/1bHO Mok/oHAKCH Tpewm [/paroLeHHocTAm].

Bcerga 61aroroses, OkasblBato NovTeHMe
BCEM A,0CTOMHbBIM MOK/I0HEHWH,

CK/IOHUB Te/1a, YXC/10 KOTOPbIX

PaBHO YMC/Y MECYMHOK BO BCEX MUPaX!

3/104eAHNIM HMKAKMX He CBepLuas,
pobpogeTenb BCeLle10 TBOPS,
MO/IHOCTBIO CBOM YM YKpOLL,aii —
BOT YueHue byaapl!

Ha craraemble gxapmbl

KaK Ha 3Be34pbl, “Nibl/IMHKY”, 1aMMaaKy,
MWPaxu, pocy Wb Ny3bipw,

KaK Ha COH, Ha MO/IHWIO U 06/1aKa CMOTpU!

Myctb fo6bpoaeTenbio 3TON,
0bpeTA ypoBeHb BceBuaaLLiero,
YCMMPIO MOPOYHbIX BParos
U BblBeAY CKUTa/bLLEB U3 MOPA CaHCapbl —
ByLuytoLLLei NyYnHbl CTapeHus, 601e3HKM U cmepTy!

[lepesod zesn0Hza TeH3uHd [oHNO,
2e/10H2a TeH3uHa Yol3uHa



lNogHoweHue
MaHAa/1bl

O6LKMpHOE NoAHOLLIEHME MaHAA b

MoryLecTseHHadA 30/10TadA 3eMA.
B oKpy»eHuu xenesHbix rop ctout Laps Fop Mepy.

Ha BocToke - [ypBaBuaexa,
Ha tore - [xkambypasuna,
Ha 3anage — Anaparoganus,
Ha cesepe - YTTapakypy.

C ABYX CTOPOH OT BOCTOYHOIO KOHTUHEHTA —
[1Ba cybKkoHTUHeHTa [exa 1 Bugexa.

C ABYX CTOPOH OT FOXKHOrO KOHTUHEHTa —

[Ba cybKoHTMHeHTa Yamapa 1 ABapa,

C ABYX CTOPOH OT 3arnazZHOro KOHTUHEHTa —
/iBa CyOKOHTMHEHTa aTxa 1 YTTapamaHTpuHa,
C ABYX CTOPOH OT CEBEPHOro KOHTUHEHTA —
[Ba cybroHTMHeHTa Kypy 1 Kaypasa.

Ha BocToke — 'Opa cokpoBMLL,

Ha tore — /lpeBo MCNO/IHEHUA KeNaHWi,

Ha 3anage — KopoBsa, Mcno/HAOLLasA Ke/laHus,
Ha ceBepe — CamOBO3HMKLLEE YPOXKalHOe nose.

[lparoueHHoe Koneco,

[l paroLeHHbI KaMeHb,
[JparoueHHas uapuua,

/A paroueHHbIN MUHUCTP,

[\ paroueHHbIi C/10H,

[ paroueHHbIl KOHb,

[ paroueHHblit BOeHaYa/IbHMK,
Cocyg BeMKOro COKpOBMLLIA.

®doto: Mropb Aruernos (PoHp «CoxpaHnm TnbeT»)



boruHs KpacoTbl,
BoruHA rupasHg,
boruHA necHu,
boruHsa TaHLa,
bornHa uBeToB,
BoruHa 6/1aroBoHui,
borunHa ceeTa,
borunAa apomara.

ConHue 1 1yHa,
/lparou,eHHbIi 30HT,
3Hams nobesp,
A B LIeHTpe — YUCTOE U MPUATHOE,
nosHoe u 6e3ynpeyHoe cobpaHue
CuaroLero usobuama scex 61ar 6oros u ntogein.

[TogHoLLY 3TO C/1aBHbIM, CBATHIM, MU/IOCEPAHBIM KOPEHHbIM
rypy u

Yyutenam Tpaguumm, n 0cobeHHo Boicluemy Apbe
ABa/siokuTelLBape,

BMecTe ¢ cobpaHnem 6oxecTB.

MpoLuy cocTpagaTe/ibHO MPUHATH 3TU NOAHOLLEHMA

Paaw 6/1ara Bcex CKUTA/IbLLEB M C BE/IMKMM CEPAEYHBIM
Munocepavem

B/1aroc/10BUTb MeHA U BCEX YMC/IOM PaBHbIX Heby maTepel
MOMX — }KMBbIX CYLLLECTB.

WMAAM I'YPY PATHA MAHAA/TAKAM HUPbATAMAMM

KpaTkoe nogHolweHne maHga bl

OKpor/ieHHasA 6/1aroyxatoLLMmu COCTaBamMu

M ycbinaHHas useTamu 3em/s,

Be/MKas ropa, YeTblpe KOHTUHEHTA, CO/HLE U IyHa

MpenoaHocaTcA B Aap cdepe byaa,

[1abbl HAaCNAKAAMCb BCE CYLLLECTBA KU3HBHO B CUX YMCTbIX
3em/15X.

WUAAM TYPY PATHA MAHAA/IAKAM HUPbATAMAMM
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E)XxegHeBHblIe
MO/IUTBbI

O6paweHune 3a npubexuilem

MoKypaa A He AOCTUT NPpOBYKAeHUA,

A vy npubexuwa B Byaae, Axapme v Boicluem
CobpaHum.

MyCTb CU/0M HaKOT/IEHWIA, COBPaHHBIX MHOO
COBEepLUEHMEM AAAHUA U APYTUX MAPAMUT

Ha 61aro Bcex cylecTs A cTaHy byaaoi.

MopoxaeHne YeTbipex 6e3mepHbIX
NMOMbIC/I0B

/la 0bpeTyT BCe XMBble CyLLecTBa 6/1aXKeHCTBO
W NpU4MHbl 6/12KeHCTBa!
[la n36aBATCA BCe XKMBble CyLLIeCTBa
OT CTPaAaHUI U MPUYMH CTPagaHwit!
/la He pacCTaHyTCA BCE XMBble CyLLLeCTBa
¢ 671axkeHcTBOM H€e3 cTpagaHuit!
[a npebyayT BCe XMBble CyLLecTBa B 6ecnpucTpactuu,
JMLLIEHHOM MPMBA3AHHOCTU K B6/1MKHUM
M HEHaBUCTU K A3/IbHUM!

CeMunys1eHHadaA MO/IMTBaA

C no4TeHrem A CoOBepLLAtO NMPOCTUPAHUA T€/I0M, PeYbIO 1
YMOM.
MogHowy 06/1aKka BCEBO3MOMXHbIX APOB,
HaCTOALLMX U BOCCO3A4aHHbBIX MbIC/IEHHO.
PackaunBatocb BO BCex CBOMX HeH/arux geaHunAx,
HaKOM/IeHHbIX C 6e3HaYa/IbHbIX BpeMeH,
1 copagytocb 3acayram BCex CBATbIX M OBbIMHbIX CyLLLeCTB.
Moo, ocTaBaiTech [¢ Hamu],
MOKY/,a He UCCAKHET KPYroBOPOT ObITHA,
W Bpaluaiite Koneco /ixapmbl pagu XKUBYLLMX.
MocBALLAt0 3aC/1yri, CBOM COOCTBEHHBIE U A4PYTMX CYLLIECTB,
AOCTUNKEHUIO BE/IMKOTO NMPOBYKAEHMA.

MoAuTBbI
0 3apOXKAEHUU
604AXUYUTTDI

*Kenaa ocBoboAMTb BCeX CyLLLeCTB,

CtaHy A Bcerga obpallaTbca 3a npubekuLLLem
K Byage, Axapme n CaHrxe,

MoKyAa He Npuay K NMo/IHOMY NPOBYKAeHUIO.

Mcno/HeHHbIN MyAPOCTU U COCTPaAaHMUA

CerogHs B MpUcyTCTBUM Byaab

Al nopoxaato ycTpem/ieHne K no/IHoMy NpobyKaeHo
Pagav 6/1ara Bcex »KuBbIX CyLLEeCTB.

MycTb 60AXUYAUTTA, APArOLLEHHAS U BE/IMHECTBEHHAA,
TMoABUTCA TaMm, ra4e OHa 4,0 CHX MOP He BO3HUK/G;
ATge BO3HUK/A — NYCTb He YBAAAET,

Ho npoLBeTaeT 1 BO3pacTaeT AeHb OTO AHA.

lMoKyaa A/ mMTCA NPOCTPaAHCTBO,
[ToKa uBble KMBYT,

[ycTb B MUpe 1 A OCTaHYCb
CTpasaHuit paccemBaTb TbMy.



- Cepaue ApbA
%g% npagxXHAMnapamuTbl

Ha caHckpume: “Bxazagamu npadmHsnapamuma
Xpudas”.

Takyto peub A cblwan. OgHaxabl bxaraBaH npebbisan
B Pagskarpuxe Ha rope 'pugxakyta BMecTe
C BE€/IMKOM OBLLMHOM MOHAXO0B 1 BE&/IMKOM
obLwuHoM 6oaxmcaTTs. B TO Bpemsa bxarasaH
MOrpy3u/cA B CamagxXm NepevncieHna gxapm,
UMeHyemoe “rposAB/IEHHOCTb I/y6uHbI”. B TO
e camoe Bpemsa 6oaxmncaTTBa-MaxacaTrsa
apbA ABa/IoKMTELLBapa, UCC/1eAyA NMPAKTUKY
r1y©OoKoM NpagKHAMapamMmTbI, Y3pes, 4TO U
MATb CKaHAX MYCTbl OT CAMOObITHA.

Torpa [BAOXHOB/AEMBINM] C1/I0M ByAab! AOCTOMOYTEHHDIN
WapunyTtpa o6patunaca k 6oaxmcaTTBe-MaxacaTrse
apbA ABa/IoKMTeLLBApe C Tak1M BOMPOCOM:

“Ec/v 6/1aropogHble CbIHOBbA WKW 61aropogaHble
A,04€PU XKENALOT MPUCTYMUTD K NMPaKTUKe r/71yboKoM
npagsKHANApamMuThI, KaK UM ceayeT [ee] usyyats?”’
Tak [oH] BonpoLwuas.

M 6oAxMcaTTBa-MaxacaTTBa apbA ABa/IOKUTELLIBapa
oTBeTU/ goctornoyTeHHomy CbiHy LLlapagBati Takumu
oioBamu: “lapunyTpa, Te 6/1aropogHble CbIHOBbLA UM
6/1aropogHble A04epH, YTO Ke/latoT NPAKTUKOBATb
MPaKTUKY r/lyOOKOM NpagKHANAPaMMTl, A,0/KHbI ACHO
y3peTb, YTO 1 3TW MATb CKaHAX MyCTbl OT CAMOObITHA —
3TO C/1IeAyeT UM BCeLe/1o yBUAETb.

DOTO: LOCTOUTUMbI TeH3MH MprsaapLIm



®opma ecTb nycToTa, NycToTa ecTb opma. MyctoTa He

OT/IM4HA OT GOPMbI, @ OPMA He OT/IMYHA OT MyCTOTbl.
TaKske MycTbl M YyBCTBA, U MOHATUA, 1 GOPMUPYIOLLIME
baKTOpbl, U CO3HaHWe.

LWapwnyTpa, TaknumM 06pasom, Bce AXapMmbl

MyCTbl: HE UMEIOT XapaKTEPUCTUK, HE POXK/AEHDI,

He MpeKpaLLAeMbl; He 3arpA3HEHbI, He OUMLLEHbI;

He yLL,ep6HbI U He MO/HbI.

LLlapunyTpa, N03TOMY B MycTOTE HeT GOPMbI, HET HYBCTB,

HEeT NOHATUM, HeT GOPMUPYIOLLMX GAKTOPOB, HET
CO3HaHuWA. HeT r/1a3a, HeT yXa, HeT HOCa, HeT A3bIKa,
HeT Te/1a, HeT yMa; HeT [BUAMMON ] pOpMbI, HET 3BYKa,
HeT 3araxa, HeT BKyCa, HeT OCA3aeMOro, HeT AXapM;
HEeT Ha4YMHaA C 371emeHTa “raas” go anemenTa “ym”,
W HET TaK¥Ke 40 3/1eMeHTa “MeHTa/IbHoe CO3HaHue”.
HeT HeBeaeHWA, HET MCHE3HOBEHWA HeBegeHUA U
Aanee — A0 [Toro, YTO] HET TaK»Ke CTapOCTH Y CMEPTU U
HeT MCHEe3HOBEHUA CTapOCTH

1 cMepTU. TaKKe HeT CTPa/aHuA, UCTOYHMKA,
npeceyeHus, MyTu; HeT MyApOCTH,

HET AOCTUXKEHUA U HET HEeAOCTUKEHUA.

MoaTtomy, LLapunyTpa, Tak Kak HeT a/1a 604XMcaTTB

AOCTUXKEHUA, [OHM] OMMPaIOTCA HA MPaAKHAMAPaMUTY
1 NpebbIBatoT B Hell 63 3arpA3HeHuI U CTpaxa B AyLuUe;
MO/HOCTBIO Y AA OT MPEBPATHOrO, OHW AOCTUrAOT
Kpan yxoga oT ckopbu. U Bce Byaapl, npebbiBatoLLye B
TPEX BpemeHaXx, A0CTUra/IM HeCPaBHEHHOTO, MOA/IMHHO
COBepLLEHHOrO NpobyXAeHWA, ONMPAACh Ha 3Ty
r/lyBOKYHO MPagKHAMAPAMUTY.

A NOTOMY MaHTPa NpagAKHAMAPAMUTbI, MAaHTPA BE/IMKOrO
Be/EeHuA; HerpeB30iiAeHHaA MaHTPa; MaHTpa, paBHadA
HeCpaBHEHHOMY; MaHTPa, NO/IHOCTBIO YMUPOTBOPA-
tOLLIAA CTPAAAHUA, He /I0XKHA, 3Hal XKe, YTO UCTUHHA.
MaHTpa npagaKHANAPaMUTbI MPOU3HOCUTCA:
TAAbATXA: OM I'ATE TATE NAPATATE
MAPACAMTIATE BOAXWM CBAXA.

LWlapunyTpa, BOT TaKUM 06pa3om 604XMCATBbI-MAXacaTTBbl
U3y4atoT r1yOOKYHO Npag KHAMapamuTy”.

3aTtem bxaraBsaH, Bbligsa U3 TOro camagxu, Bbipasu/
opobpeHue boaxmcaTTBe-MaxacaTTse apbA ABasio-
KuTellBape, ckasas: “lMpekpacHo! NpekpacHo! Bra-
rOpOAHbIN CbIH! 9TO UMEHHO TaK, 3TO UMEHHO TaK.
Kak To60t0 nokasaHo, Tak 1 MPaKTUKYIOT r/1yboKyto
npag uAnapamuTy, u Tatxaratsl Bo3pagyrotca’.

Korpga u3pék bxaraBaH Takyto peyb, TO A0CTONOUTEHHbIM
WapunyTpa, 6ogx1caTTBa-MaxacaTTBa apbA ABa/IOKK-
TeLLBapa, TO UCMONHEHHOE BCeX [AOCTOMHCTB] OKpY-
¥KeHWe, a TakKe H60orw, /toAu, acypbl, FaHAXapBbl — BCe
BMeCTe BO3/IMKOBA/IN M BO343/M XBa/ly NPONOBeAM
bxarasaHa.

Ha 3ToM 3aKaHu4MBaeTCA MaxaAHCKan CyTpa, Ha3blBaemas
“BxaraBaTu npagxHAMapamuTa xpugaa”.

Tekcm nodzomosseH K yuyeHuam Ezo Ceameliwecmaa
Aanat-namel 8 /lameuu Ha ocHose nepesodd ze/10Hz2a TeH3u-
Ha FoHNO U 2es10Hz2a TeH3uHd Yoli3uHa ¢ yyuemom nepesodos
Cympel cepdud, 86Ino/1HeHHbIX TynmeHom AxcuHnol, Cepze-
em Xocom, Matieli ManeizuHoti u AHOpeem TepeHmbesbIM.



doto: Mropb Aruernos (PoHp «CoxpaHnm TnbeT»)
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[lpamaHaBapTTHKa

(KommeHTapwuii Ha «MCTOYHUK UCTUHHOTO
MO3HAHUA»),
COYnHeHue [AXapMaKUpTH

MagBa 2. MpamaHacuasxu (YcTaHoB/eHHe
«UCTOYHMUKA UCTUHHOIO n03|-|a|-mn»)
[Tepesod A. basaposa u A. TepeHmeesa

nood peo. A. TepeHmoesa

MNpeaucnosue A. basaposa

[JaHHbli nepeBog Obl CcaenaH C eAMHCTBEHHOM Le-
/Ibl0 — C/IY}KUTb BCIOMOraTe/bHbIM (MpomneaeBTUYEeCKUM)
TEKCTOM K MOHWMAHMIO My6/MYHOrO y4eHUA Mo BTOPOMY
pasgeny «lpamaHaBapTTKu» — «[lpamaHacuaaxm». Ana
nepeBoza 6blM UCNO/b30BaHb! M3AaHWe «[lpaMaHaBapT-
TUKU» U3 TeHriopa (M3gaHue MoHacTbipA /[lere), XxpaHs-
weecA B LleHTpe BOCTOYHbIX pyKomnucei u Kcuiorpados
MMBT CO PAH, a TakXe coBpemMeHHoe u3gaHue «[pama-
HaBapTTWKMW», BbINO/IHEHHOe BrbaMoTeqHbIM 06LLecTBOM
MOHacTbIpA ApenyHr /locesmur (Drepung Loseling Library
Society, Karnataka, India. 2002 r.). /119 PeKOHCTPYKLMM
repMeHeBTUYECKOM CTPYKTYPbl TeKCTa OblM UCMO/b30Ba-
Hbl /Ba BbIAAMOLLMXCA KOMMEHTapHA Ha «[lpamaHaBapTTH-
Ky», HanMcaHHble 6amKanLLmMmMm ydeHnkamm Yxe LloHKanbl.
B OCHOBHOI YacTu nepeBoga — couMHeHue IMbALaba Yke
(rgyal tshab rje dar ma rin chen, 1364-1432) «tshad ma rnam
‘grel gyi tshig le’ur byas pa’i rnam bshad thar lam phyin ci
ma log par gsal bar byed pa zhes bya ba» (u3ganve Aruu-
CKOrO MOHAcTbIpA). Takke 1crnosb3oBanca Tpy4 Kegpyba
Yske (mkhas grub dge legs dpal, 1385-1438) «le’u gnyis pa’i
rgya cher bshad pa rigs pa’i rgya mtsho» (u3gaHve AruHc-
KOO MOHACTbIpA) AAA MPOACHEHWA CTPYKTYpbl MepBbIX
JacTel nepeBoga. B LenAx noApobHOro NOHMMaHUA TeKc-
Ta BTOpPOro pasgesa «f[lpaMaHaBapTTUKK» Mbl ONUPanCh
Ha fABe paboTbl COBPeMeHHbIX 3aragHbIX McC/1efoBaTe-
neit: «The second chapter (establishment of pramana) of



the Pramanavarttika by Dharmakirti. Handout for the Fall
2015». Prepared by Venerable Kelsang Wangmo. Institute
of Buddhist dialectics McLeod Ganj, Dharamsala, India, u
«Is enlightenment possible?: Dharmakirti and rGyal tshab rje
on knowledge, rebirth, no-self and liberation». Introduced,
translated and annotated by Roger R. Jackson. Snow Lion
Publications, 1993.

MNpeaucnosue A. TepeHTbeBa

TekcT /[xapMakMpTM HamMCaH YpesBblMaliHO CXaTo U K
TOMY e B CTMXaX, MO3TOMY 3a4aCTYtO NMOHATb €ro TPyAHO.
KommeHTapueB camoro /IxapmakupTtu y Hac HeT. [louie-
AYIOLME UHAMIACKME KOMMEHTATOpPbl BCTABAAAM B TEKCT
MOACHUTE/IbHbIE C/10Ba W/ Aaxe Pppasbl, 4TO 4aBa/0 BO3-
MOHOCTb «BYUTaTb» B TPAKTAT TOT WU MHOW CMbIC/, HO
MHOTAa 3TU CMbIC/IbI CU/IBHO OT/IMYANCL. Tem Bonee cioxk-
HaA 3agadva CToANa nepes TMOETCKMMM MHTeprnpeTaTopa-
MU; Aaxke BanKaiiumne yyeHnkn Yxke LloHkanbl — benuab
Yske u Kxeapy6 Yske (06a HanmcaBLLMe MO KOMMEHTAPUIO
Ha «[paMaHaBapTTUKy») — MHOT4a BUAE/M B C/10BaX /lxap-
MaKMPTH BecbMa pa3Hoe. KOHEYHO e, U Te U gpyrue To-
KOBaHMA Obl/IM BO3MOXHbl, COOTBETCTBOBa/M AyXY v DyKBe
ByAAUACKOrO y4eHUd, HO, YTO UMen B BUAY cam /ixapma-
KMPTH, MHOT 4@ OCTaeeTCA 3arafKomn.

B 37Ol CBA3M B NepeBoe Mbl HE MbITa/MCb C/1e40BaTb
KaKOMY-TO O4HOMY OMpeAe/I€HHOMY TO/IKOBAHWIO TEKCTa,
4TOObI HE NPEeABOCXMLLATL BbIOOP BapUaHTOB TO/IKOBAHW,
Kakue ByaeT nucnosb3osatb Ero CeATeNLecTBO (M He CMy-
LWAaTh Cylaresnel, e/ OH NPeAnoYTeT He TO TO/IKOBa-
HWe, KOTOPOE UCMO/Ib30BA/M Mbl). [TO3TOMY Mbl COXPaHWU/M
HEACHOCTU U SHUIMATMYHOCTb HEKOTOPbIX CTUXOB TeKC-
Ta - NOHATb nx 6e3 KommeHTapumeB byaeT TpyaHo. Kpome
TOro, HaBEPHAKA Mbl YTO-TO MCTO/IKOBA/IM HEBEPHO — MPO-
CVM NPOLLLEHUA 3a BEPOATHbIE OLUMOKM B NepeBoge. byaem
HageATbcA, 4To Ero CeATeliwecTtso [anait-1ama npo/bet
CBET Ha TPyAHble MeCTa 3TOro TPaKTaTa, XOTA 3a A4Ba AHA
Ha BCe BPEMEHM Y Hero, KOHEYHO, He XBaTwT...

TexHu4yeckoe npumevyaHue
KeagpaTHble CKOOKM BBOAAT C/10BA, MPOMyLLEHHble aBTo-
POM paay KpaTKOCTH, — MX C/1e4yeT YMTaTb KaK YacTb TeK-
cta. (10Ba B KPYI/IbIX CKOOKax — MOACHEHUA NepeBO/AYMKa;
TaK¥Ke B KPYI/IbIX CKOBKaxX MHOT4a YKasblBAHOTCA COOTBETC-
TBYOLLIME TMOETCKME TEPMMHBI.




AXapMakupTu
[lpamaHaBapTTHKa

(KommeHTapwmit Ha «<MCTOYHUK
AOCTOBEPHOIO MO3HAHUA»).

Masa ll. MpamaHacugaxu
(YcTaHOB/IEHME «MCTOUYHUKA AOCTOBEPHOrO
MO3HAHUA»)

[ocToBepHOe no3HaHue ecTb be306MaHHOe 0Co3HaHKe,
CnocobHoe PpyHKLMOHMPOBaTbL He306MaHHO,

1 TaK»Ke TO, YTO BO3HUKAET OT 3ByKa (C/10Ba),
MOCKO/IbKY OH YKa3blBaeT Ha noApasymeBaemoe.

3BYK (C/10BO) €CTb CaMO CPeACTBO A0CTOBEPHOIO
MO3HaHus,

[MOCKO/IbKY ] 3HaueHMe 06beKTa, KOTOpPOe MPOU3HOCSH-
Lwmii [nogpasymesaer],

AICHO NpoABAAETCA B yme (MPOM3HOCALLErD),

[Ho] He o6beKT (TWb. rgyu can — «pedepeHT»), ycTa-
HaB/IMBAMOLLMI AAHHOE 3HAYeHHe.

MOCKO/IbKY BOCMpUHUMaeMoe [y»ke] BOCrpUHATO,
obyc/oBneHHoe (Tn6. kun rdzob) He MoxeT BbITb
MPUHATO

[B KayecTBe Cpe/CTBaA 4OCTOBEPHOrO NMO3HAHMS: ]
CPeACTBOM 40CTOBEPHOrO NO3HAHUA ABNAETCA YM
(T16. blo),

Be/lb OH [/1aBHbII B PELUEHNM, KaKue BELLy

ciegyeT oTEpackIBaTh U [Kakve] npuHMMaTB,

Y POU3BOAMT Pas/nuHble nocTuskeHus (Tub. rtogs pa)
OTHOCHTE/IbHO Pa3/IMYHbIX ACNEKTOB

Pa3/IMyHbIX 06 HEKTOB.

Beab, €M eCTb 04HO, TO €CTb U ApYroe.
CobcTBEHHAA NPUPOAA MOCTUrAETCA UM CAMUM.
Camu cpeACTBa 40CTOBEPHOrO NO3HaHUA [yCTaHaB/ M-

BatoTcA | Ha ycioBHOM (TB. tha snyad) yposHe.
TpakTarbl (LIacTpbl) CYLLLECTBYHOT A/1A paccemBaHuA
3261y AEHUN.

[[locToBepHOE No3HaHWe ] NPOACHAET 3Ha4eHe
(Tv6. don) HensBecTHOrO,

roc/e NoCTUKeHWA COBCTBEHHOM NpUpoAb! [Npea-
meTa um]

A0CTUraeTcA 0CO3HaHWe O6LLLEro npesCcTaB/IeHus
(Tv6. rnam pa) [o npeamere].

3TUM NOApPa3yMeBaETCA OCO3HaHUe

COBCTBEHHOW XapaKTEPUCTHKU HEU3BECTHOTO,
MOCKO/IbKY aHa/M3upyeTcA [ero] cobcTBeHHan
XapaKTepucTHKa.

O6aganA 3Tum [oco3HaBaHuem], BxaraBaH cam UCTOY-
HWK fLOCTOBEPHOTO MO3HAHMA.

MOCKO/bRY A/15 OTpULLaHUA ugen (Tnb. don) o HEPOsK-
AeHHoCTY [Byaapl],

[AurHara] roBopuT: «CTa/l [MCTOHHUKOM MO3HaHWA ]»,
JlornyHo, [4To Byaaa ctan] UCTOYHUKOM MO3HAHWA
33aBMCUMMbIM 06pa3oMm.

CpeACTBO 40CTOBEPHOrO MO3HAHWUA He MOXET ObITb
MOCTOAHHbIM,

MOCKO/IbKY ALOCTOBEPHO MPU MOCTUNKEHWM CyLLLeCTBYHO-
LLMX NPe/AMETOB;

Kor/a UM [MoCTUratoTCA] HeNMoCTOAHHbIE OOBEKTBI
MO3HaHus,

OHO HecTabwu/bHo (Tvb. mi brtan nyid).

Mo npuumHe Toro, YTo Te [MpeameTbl] noABAAITCA
rnoc/1eA0BaTe/IbHO',

HEBO3MOXKHO MPUHATb, YTOGbI [ OHM] MOT/IM MOAB/IATH-
CA U3 MOCTOAHHOTO:

Be/b [N0CTOAHHOE] He MOKeT BbITb 3aBUCUMbIM.

MOCKO/IbKY Kakas-11bo nosb3a [oT Bora] He oTmeyeHa
(Tv6. gdags),

'—To ecTb 0aMH 33 Apyrum, obyc/saBamnBas apyr Apyra. — 30ecb u
dasee npum. peo.



ec/m [oH] HenocTosHeH, HET [0 Hem] 4OCTOBEpPHOIO
3HaHMA.
[MHeHuA, ByaTo OH] AEUCTBYET SMU30AUYECKH,

nmMeeT 0cobyto popmy, BbINO/HAET Ae/1a U TaK gasee,

[HeobocHOBaHHbI].

nOCKO/]be AOKa3blBaeMoe YTBEPXKAEHNE WU/IN aHA/10T 1K

He yCTaHOB/1€Hbl, OCTa€TCA COMHEHUE.

[Ecim ecTb MHeHwe:] «Bce, 4TO HM eCTb, — GOpMbI 1
nogobHoe -

YCTaHaB/IMBAOTCA NMPUCYTCTBUEM WU/ OTCYTCTBUEM
61arocnosenus [Boral»,

C/legytoLLie OTCHAQ BbIBOAbI

[0/1KHbl ObITb /10rMYECKM 06OCHOBAHHDI.

/l0Ka3aHo, YTO BeLLy [BO3HUK/M] OT pasHbIX [MpUUnH],

[M HeBakHO ], NOXOKM MK HeT [0603HaYaroLLme UX]
3BYKM (C/10Ba).

HeT lorviku B ymo3ak/to4eHnm [0 cylectBoBaHum bora] -
370 [M0g06HO yMO3aK/to4eHuto ] 06 orHe no BeLLecTsy

ceporo upeTa’.

Ecam 6b1 Bb1/10 He Tak, TO ¢/1e4,0Ba/10 Obl, 4TO,
MOCKO/IbKY KYBLUWH U T. M. CA€/1aH U3 [/IUHbI,
Aaxe [caenaHHbI U3 I/IMHBI] MypaBeHMK
ByAeT yA0CTOBEPEH KaK u3genme [roHyapal.

OgHaKo 06LLMI BbIBOA, C/1eA4YHOLLMIA U3 TE3UCa,
HY}KAQETCA B f0Ka3aTe/bcTBe. OLWMOKA pa3nmums,
cunTaem [Mbl, 34€Cb B TOM, YTO],

MOCKO/IbKY ecTb pas/mune B (CybbeKTHO-NpeAuKaT-
HbIX) OTHOLLEHUSAX,

370 [OLWMBKA], UMEHYEeMas «TOT 3Ke pe3y/IbTaT».

? — MoeT bbITb, UMeeTCA B BUAY nenen?

3~ Tub. G\Sk\l'&@'ﬁl\} (‘bras mtshungs); caHckp. karyasama.
37O COPUCTUYECKUI apryMeHT, OCTaB/AOW MM 6e3 BHUMaHUA
TOT PaKT, YTO «MOAOOHbIV pe3y/IbTaT MOXeT UMeTb A4pyrue

MPUYUHBI». BUAMMO, PYCCKMIM SKBUBA/IEHT — «HEA0CTaTOYHOCTb

aprymeHTa»?

(XoTA) ocobeHHoe U3 Knacca (MpeAMeTOB) yCTaHaB/u-
BaeTcA [croBamu],

[Ha ocHoBaHuK] BUgEHUSA 0bLLEerO,

6b1/10 6bl HE/NIOTMYHO 4,0KA3bIBATb, YTO C/10BA U TaK
fanee

MMEIOT pora, NOTOMY 4TO (eCTb C/IOBO) «KOPOBOCTH»*.

TOCKO/IbKY *Ke/latoLLiA BbIPA3WTb [4TO-MG0] He Mo-
xeT (obolTnch 6e3 c/10B),

6e3 3BYKOB (C/10B) HUYEro HeT.

Korga oHu ecTb, a9 nepeayn cmbic/a

BCE MOKET ObITb BbIpaXKeHOo /tobbiMu [c10Bamu].

370 [yMO3aK/to4eHne ] AaeT BO3MOKHOCTb pa3obpaThb
(MHeHus) Kanubl® u Apyrmx:

«TTOCKO/IbKY HEMOCTOAHHO U TaK Aa/1ee, — /IMLLIEHO AYLLIN»
M T. M., A TAKXKe

«MOCKO/IbKY, €C/I1 COAPATb KOPY, yMUpatoT, — 06/1a43-
10T AYLLOM».

Ec/m cyecTb 3TOT MeTOA, NpU KOTOPOM Npupoaa (T1b.
ngo bo) BeLLy He ycTaHOB/EHa,

A,0Ka3aTe/IbHbIM, [MOXKHO CA,€/1aTb MHOTO BbIBOAOB],
Ho [OH] HegOKa3aTesleH,

[noaTomy] yacTHoe He ByaeT [ocHOBaHWeM] A/1A
OMpOBEPXKeHWA,

Kak, Hanpumep, [yTBepaeHue:] «3ByK 3aBUCHM OT
MPOCTPaHCTBA».

[laxe ec/m C/10BO He yA0CTOBEPEHO,
[oHO] ygocTOBEpAeTCA, e [ero] npeameT y40CTO-
BEpeH.

4 - 3paech, BUAUMO, NOAPa3ymMeBaeTCsA Ha4epTaHMe 3ByKa «0» B
CaHCKPUTCKOWM M TUHBETCKOW MUCbMEHHOCTU: OH, B TOM YKC/e B
C/10BE «T0», 03HAYaAIOLL,EM Ha CAHCKPUTE «KOPOBa», 0603HavaeT-
cA rpadpemoit, HanoM1HatoLLei pora, — ﬁT

5— Kanuna (Tub. ser skya) — nereHaapHblii OCHOBOMO/IOXKHMK
CUCTeMbI CAHKXbA. B 3TO LI/IOKe TaKKe KPUTUKYETCA MHEHWe
AKaliHOB O TOM, 4YTO PacTeHUA C/iedyeT CHATATb XKUBbIMU.



Hanpumep, 6yaamncTbl roBopuau Yrmane®:
«[MOCKO/IbKY YaCTULLbI] YCTAHOB/IEHDI KaK Te/1eCHbIE» U
TaK ganee.

Ecm 310 [MpeAmMeTHOe 3HaueHWe ] OLLIMBOYHO U Tak
aanee,

TO, AjaKe eC/IM C/10BO 6e30LLMB0YHO,

[lOK33aTe/IbCTBO 4,0/1KHO 0CO3HABATLCA KaK OLUIMBOYHOE,
MOTOMY YTO MPeAMET MOXHO A0Ka3aTb, [TO/bKO]
MCXOAA U3 NpeAMeTa.

[Hanpvmep, MOXXHO NpeA/IoKUTb | yMO3aK/Ito4eH e,
roBops:

[KopoBa -] poraTas, Mocko/bKy [Bce poraTble] — «xo-
AALLMe,

[croHeHOK —] c/10H, MOCKO/IBKY [BCE C/10HBI] — «06/1a-
AatoLme XxoboTamu»,

Bbipaskaemoe 3TUMM ¢/10Bamu [oHUMaeTcA], Kak
MPUHATO B 0OMXO/e, @ He KaK BbIpaXKeHO.

Kak «cybbeKT (TBOpeL,) AB/AAETCA MPUIMHOI»,
TaK OH B ApYroe Bpems «He AB/IAETCA MPUYMHOM»;
pa3Be 3TO He 4eMOHCTPHPYET, YTO YKa3aHHoe

B KaYeCTBe MpHYMHbI He AB/ACTCA MPUYUHON?

Korga v paHeHwue, 1 ucueneHune

CBAA3aHbl C OPYXMeMm, 1eKapCcTBOM U T. M.,

TOr/a novemy 6peBHO, KOTOPOE He UMEeEeT OTHOLLIEHUA
K 3TOMY,

HE MPU3HAETCA B Ka4eCTBe NpUYMHbI (M paHeHUs, U
ucyeneHus)?

[Bor] He roguTca B KauecTBe TBOPLQ, [MOCKO/bKY]

He MOXXEeT MeHATb CBOt Npupoay (Thb. rang bzhin);
TPYAHO MOCTUTHYTb Aaske [ero] cnocobHOCTb [TBOpUTSL],
MOCKO/IbKY MPOTUBOMO/IOKHOCTb HEU3MEHHOCTH

(Tvb. rtag pa) oTcyTcTByeT.

6 — CornacHo P. /lskekcoHy (c. 208, npum. 83) — 3T0 TUBETCKMIA
nepesog umenw Ullka, koTopoe cyutaeTca 04HUM U3 UMEH
KaHagbl, 0OCHOBOMO/I0KHMKa BalLLELLIUKH.

Ec/m /17 BO3HUKHOBEHUA HEKOETO CYLLLEro eCTb HeKkue
[MpuumHbI],

MpUeM/IEMO AyMaTb, YTO €CTb U APYrie NPUUMHBI:

BCe [pe3y/ibTathl] 6yayT UMETDH

HecKoHeYHOe KO/IMYeCTBO MPUUMH.

TpaHchopmauus ecTecTsa NnoYBbl v Tak Aasee
AB/IAETCA MPUUMHON MOSB/IEHUA POCTKA,

U, KOrAa [Bce 3T GpakTopbl] AEMCTBYHOT XOPOLLO,
Mbl BUAMM MPU3HAKM TOTO.

Ecm [ckakyT:] «B TakoM c/1ydae, Kak npu coeAnHeHnm
06beKT 1] opraH uyBCTB

HEOT/IYHbI U AB/IAIOTCA MPUYMHON OCO3HAHMS,

TaK e u B c1yyae ¢ Tem (TBOPLIOM ).

[OTBeTUM:] «HeT, MOCKO/IbKY, TaK e KaK 1 B TOM
[cryyae], oT/muma ectb».

[Ecnm ckaxkeTe:] «[10 OTAE/BHOCTU [MPUYMHBI] He
06/1243at0T CU0M,

1 €U/, He MeA OT/IMYUIA B CBOEW NMPUPOAE, COeANHN-
/MCb, CU/1A HE BO3HUKHET».

[OTBeTUM: «[TOCKO/IbKY NP COEANHEHWUM CIAA MOABAA-
ercs),

3TO /10Ka3bIBAET, YTO OT/IMYMA €CTb».

Takum 06pasom, Te, YTO MO OTAE/IBHOCTH He UMEIOT CU/Ibl
Mpu COeAMHEHUM, OAHAKO, ObpeTatoT [HoBble] KayecTsa.
OHM ABAAKOTCA MPUYMHOMN, a bor uam nogobHoe —

HeT, NOTOMy YTO He [0bpeTaeT] oT/muMiA.

KT0-TO BO3pasuT: «MCTOYHMK A40CTOBEPHOMO NO3Ha-
Hust (To ecTb Byaaa)

LO/KEeH 3HaTb CKpbITble 3Ha4eHwA (Tnb. don),

HO HeT AOKa3aTe/IbCTBa 3TOMY,

HET 1 TOro, KTO YNOPHO A06MBAETCA [3TOr0J».

Te, KTO 06€CnoKOeH OLLIMbKamu

HecBeAyLMX yunTesen,

CTPEMATCA K KOMY-TO 3HatoLLLeMY,

[roToBbI] ycepACTBOBATH B TOM, YTO MM Pa3bACHEHO.



Mo3TOMY Hag0 UCC/Ie40BaTh, €CTb /M Y TOTO [yunTens]
3HaHuWe

OTHOCUTE/IbHO OCYLLLeCTB/IEHUA (4yXOBHOI) MPAKTUKK;
€ro 3HaHue 0 KO/IMYeCcTBE HAaCeKOMbIX

ANA Hac abcooTHO HecrosiesHo.

ToT 30BeTCA «MCTOYHUKOM AOCTOBEPHOrO 3HAHMA»,
KTO 3HaeT, YTO A,0/IKHO NMPUHATb, YTO OTK/IOHUTD,
BMecTe C (COOTBETCTBYIOLLMMMU) METOAAMM;

a He TOT, KTO 3HaeT BCe [KO/MYeCTBA HACEKOMBIX M T. ..

HeBakHo, BUAUT /M [OH] Aa/1€KO WM HeT,

OH BUAUT UCKOMYHO TakoBOCTb (THb. de nyid);

e [A/1A Bac] UICTOYHUK fLOCTOBEPHOMO 3HaHUA —
«BUAALLUIA AaN1€KO»,

[Torga] nosaraiiteck Ha rpuda [B kavectse Yuntesa]!

Pea/m3auua (Tnb. sgrub byed) coctpaganua [Bo3Hu-
KaeT] v3 CBbIKaHUs/MeAuTaLmK.

[Ec/m ckaxeTe:] «MOCKO/IbKY YM 3aBUCUT OT Te/a,

HET AOCTUMKEHWA Yepe3 CBbIKaHKe C [coCTpagaHuem J»,
[OTBeTUM:]

- He TaK, NOCKo/bKy [yTBEpK/AEHUE, 4TO TE/0 —] OCHO-
Ba [yma], onpoBepraertcs.

Korpga obpetatoT poxaeHne —
/lbIXaHwue, OpraHbl 4yBCTB U yM
BO3HMKAIOT He TO/IbKO M3 [reHOB] poAa;
BO3HMKAOT HE TO/IbKO U3 TE/IeCHOTO.

MocKko/bKY [MHave 6bi10 6bl] abcypaHo:

€C/IM BUANM CU/Y CBAI3U C MPeAbIAYLLIM

(T6. mtshams sbyor) -

4TO elLLe HyXHO [ 4/ poxaenua]? Ecim HeT -

13-33 YEro NOC/IeAYHOLLEr0 HET CBA3M C MPeAbIAYLLIUM?

MOCKO/IbKY HET TaKMX YacCTUL, 3eM/M U TaK gasee,
KOTOpble, NMPY Ha/IM4MK TeN/1a, B/Iark U 0CTa/lbHOT O,
He Mor/in 6bl 06ecneunTb poXAeHMe CyLLecTB, [3Toro
HE MPOUCXOAUT];

C/leaoBaTe/IbHO, BCe [CyLL,ecTBa POXAAIOTCA U3] ceMsAH.

TakumM 06pasom, ec/im Bbl OpraHbl 4yBCTB M OCTa/IbHOE
BO3HMKa/M Obl 6e3 reHeTndeckoi (T16. rigs la) 3aBucu-
MOCTH,

TOrAa, NoA06HO TpaHCPOpMALMM OAHOTO,

1 BCe TPaHCHOPMMUPOBANOCH Bbl 6e3 OT/IMuMA.

Korga opraHbl 4yBCTB NOBPeX/EeHbl, OT/e/IbHble Opra-
Hbl YYBCTB,

MCKUXMKA, YM OCTAIOTCA HEMOBPEXAEHHbIMM,

HO BUAMM, YTO, KOT/@ 3TU U3MEHAIOTCA,

Te (OpraHbl YyBCTB) TOXKE U3MEHAIOTCA.

CregoBate/ibHO, OMopa npebbiBatoLLero [ceiyac]
yma — cam ym,

OMUPAOLLMIACA HA HEKMI [npeAblayLmil ym],
MpuyMHa OpraHoB YyBCTB, —

C/1e£,0BaTe/IbHO, OpraHbl HYyBCTB [ DYHKLMOHMPYHOT]
6narogaps ymy.

Takske nowiegytowmii [ym] 6yaet nogobeH emy,
MOCKO/IbKY eCTb M0g06wme NpUUMHbI.

O6bACHAIOT, 4TO YM (TH6. Yid) 6asupyeTca Ha Tene,
TaK KaK OHO CroCcoBCTBYET OCO3HABAHUIO.

Ec/m HeT yma 6e3 opraHoB 4yBCTB,

TO HeT ux 1 6e3 Hero;

TakuMm 06pasom, Mo NpuyMHe B3aMMoobyC/10B/I€HHOCTU
OHW HAXOAATCA BO B3aUMHOWM NMPUYMHHOM CBA3U.

MoaTanHoe He [Mpou3oiAeT] U3 Herno3TanHoro,

[ym] He AB/sieTCA 3aBUCHMMbIM, [€C/M] He U3MeHAeTCS;
ec/m 6bl YM MO3TANHO BO3HWKa U3 Te/1a,

FICHO, YTO M OHO TOXe [L0/IKHO BbI/10 Bbl] UMETB CTazMM.

Ec/m KaxAbii npeAblayLLmii MOMEHT [Te/a]

€CTb MPUYMHA KaXK/A0ro Noc/1eAytoLL,ero MoMeHTa
[yma],

TOr/a BO BCAKOE MrHOBEHME CieayeT
paccMaTpuBaTh [Te/10 U yM] Kak
[B3aumo]obyc10B/1eHHbIE.



HeT /i Kakoro-m60o npoTvBopeuus B [npescTase-
HWUM 0] coeamHerum (Tnb. mtshams sbyor)
nocieaHero [Mura] Co3HaHus C HOBbIM CO3HaHUEM?
[Ecm ckaxeTe:] «Toraa Aaske O CO3HaHMM apxaTa
KTO CTaHeT yTBep»AaTh, [4TO OHO] He CO34a€eT KoH-
TaKTa [C nowieAytoLLMM CO3HAHWEM |2,

[oTBETUM:]

- BoinocnegoBatenn unocodckom cnctemel, rae
3HaYeHuA He YCTaHaB/IMBAOTCA C MOMOLLLbHO AOCTO-
BEPHbIX MCTOYHUKOB MO3HAHUSA?

Ecm [ckarkeTe, YTO 3TO Tak], NOTOMY YTO OHO OTAe-
/IEHO OT CBOMX MPU4KH (OPraHoB YyBCTB),

[Toraa] nouemy He ckasaTb TO e camoe 0 AaHHOM
MOMeHTe?

MosHatowuii ym (Tnb. wid shes) He [mponcxoauT] u3
[Tena] BMecTe C OpraHamu 4yBCTB,

MHa4e OHM MOCTUra/n Bbl TaK 3Ke, KaK yM.

Kpome Toro, [co3HaHue] He [Bo3HMKaeT] 13 Bcex [op-
raHoB BMecTe],

MOCKO/IbKY OHUM 06/13/4at0T Pa3/IMYHBIMM CIOCOBHOCTA-
MU K TOPOXAEHMIO 3HaHWA.

W, NOCKO/IbKyY [B APYruX BeLax | HET CO3HaHwA, 13
APYroro [ym Toxe] He [BO3HMKHET].

(CoszHaHwe v Ten0) npebbiBatoT BmMecTe (T16. lhan
skyes), nockosbKy [y HUX] ogHa npuumHa (kapma),
3TO NOA06HO OpraHam YyBCTB, MOAOBHO [TOMY, Kak
COCyLLecTBYOT] dopma U BKYC, —

[co3HaHWe] popmmpyeTCa 3HaUYEHUAMM/CMbICIAMU
(T16. don).

MocKko/bKY [ym] Bcerga creayet 3a 3TuM [npeaLuect-
BYHOLLMM yMOM],

TOT, YTO y¥Ke eCTb, MOMOraeT.

M03TOMY OH — ero npu4uHa, e/ OBBACHATB MO Ceab-
mMomy’, a [ecm no naTomy nagexy], To:

7 — CelbMOW Nagex B cCaHCKpuTe — «Locative», NATbIN nagex —

MOCKO/IbKY [MpeAblAyLLMiA] BO3HUK, [BO3HMKAET
nocaeaytoLmii o,

WHorga [Teno] cTaHOBUTCA MOMOLLHMKOM MOTOKa
CO3HaHwA,

KaK OroHb U TaK ganee [ CTaHOBUTCA MOMOLLHUKOM
B M3rOTOB/IEHWM] KYBLUMHA U T. TI.,

HO TO/IbKO U3 3TOro HeT o6paTHoro [xoaal’.

[M3 MHeHuA 0 Hepa3pbIBHOM CBA3M Te/a U AyLun] c/1e-
AyeT abcypaHbIi BbIBOA,

4TO, €M [MepTBOe] Tes10 COXPaHHO, co3HaHMe [ero]
HE MOKUHET.

[pixaHue [6epeT Hayano0] B 3TOM (CO3HaHWM), @ He
[Hao6opoT], nockobKy,

Korga ecTb [B Tese gywwa (Tnb. sems)], ecTb 1 [gpixa-
Hue], - (OHO) BO3HMKAET B CUAY 3TOrO;

BAOX U1 BbIAOX HE UCXOAAT HE M3 YErO MHOTO,
KaK 13 UMMy/IbCOB [MCUXUKM (THB. sems), MHave]
MOBBbILLIEHWE U NTOHUNKEHME [ CO3HaHMA]
UCXOAMAO Bbl U3 MX MOBBILLEHMS U MOHUKEHWSL.

[OnnoHeHT:] «Ho, e co3HaHWe ecTb MpuymMHa
[nocreaytoLiero MomeHTa cosHaHuA],

C/lelyeT TOT e abCypAHbIv BbIBOAD

- Her, He cieayeT, NOCKO/IbKY yTBEPKAAETCA,

YTO MPUYMHbBI [HOBOTO POKAEHMUA] —

Apyrue [Kapmbl], BBEpratoLLmMe™ B CyLLLeCTBOBAHME.

Ecm [ckakeTe]: «M0g06HO TOMY, KaK nasiodka™ u T. .
[He MoryT 3axkeub OroHb, eC/M 3aK0/140BaHbI],

«Ablative».

8 — CornacHo cebMOMY MagesKy BblCKa3bIBaHWE CTPOMUTCA TaK:
«rae A, Tam 1 b», a cornacHo nATomy — «ecim A, To b».

9 —To ecTb, Kak He/b3A, YA4a/IMB OrOHb, YHUHTOMXMTb KYBLUWH, TaK
e, YAa/UB Te/10, He yAa/Lb CO3HaHUe.

° — MoppobHee o 8gepzatowjeli kapme cMm. /lampum, c. 302, 303.
" — B /lpeBHeit MHAMM 6bl10 pacnpoCTpaHeHo pasKuraHue OrHA
C MOMOLLLbIO TPEHUA AepPEeBAHHbIX Na/ZI0Y4ekK.



TaK e MOBPEKAEHHOE Te/I0 HE MOKET BbITb MPUUM-
HoM [yma]»,

[oTBETUM, YTO TOrAQ, YTO, MOCKO/IBKY ] M3BAHDI NPH
CMepTH YHUYTOKMAUCH Bbl,

[ym] BHOBb BepHy/1CA bl K XKU3HU.

Ecm [ckakeTe]: «Mog06HO TOMY, KaK yCTpaHeHue
OrHA He obpallaet

obpatuBLUMecs [B nenes] ApoBa [B npexHee coCTos-
HUe], TaK e

[oTcyTcTBME M3BAHOB B MEPTBOM Te/e] He [BA1eyeT 3a
coboii] obpalLieHnsa Toit [cmepTu ]»,

[OTBETUM]: «He (TaK), MOCKO/IBKY CyLLLeCTBYET U3/1e-
YeHue».

[370 TaK], notomy 4TO HekoTopble [Bely] HeobpaTH-
Mbl, KaK, Hanpumep,

APOBa, NpeobpasytoTca orHem [6e3803BpaTHO],

a HeKoTopble 0bpaTHMbL:

[/mwb naaBATCA] orHem, Kak, Hanpumep, 30/10TO.

MepBOro poga UsMeHeHus, gaxe Ma/zieHbkne, Heobpa-
TUMBI,

a obpatnmble nocie npeobpazoBaHuA

CTaHYT MPEXHUMMU,

noA06HO [pacn/iaB/ieHHOMy | KycKy 30/10Ta.

[MHoraa 60/1e3Hu], rOBOPUTCA, HUUYTb HE U3/IE4MMBI,
e/ TPYAHO 40CTaTb /IeKapCTBa UK

MCHepIIaH CPOK KM3HU; €C/IM XKe TO/IbKO 60/1e3Hb -
[MpuumHa cmepTy], TO OHa He Heus/eunma.

Toraa, eC/v NpUYMHa U3MEHEHUSA — CMEPTE/IbHbIN A4 U
T.M.-

6yaeT yaaneHa [MaHTpamu] wau BolpesaHuem
YKyLLEeHHOrO [3meelt mecTa], Toraa, [no-sawwemy],
noyemy 6bl [ymepLuemy] He BEpHYTbCA K $KMU3HU?

bes n3meHeHu B CyLLIeCTBEHHOM NpUyMHe™
[Bewwp], MMetoLLas CyLLLECTBEHHYIO MPUUKHY,

 — CaHCKp. upadana; Tmb. nyer len.

He MOeT ObITb U3MEHeHa: Hanpumep,
6e3 U3MEHEHWS I/IMHbI HE MOYKET ObITb KyBLUMHA U T. .

[Ecm] B 0AHOM NpesmeTe HET U3MEHEHWI,

a Apyrou npeAmMeT U3MEeHW/CA,

O/IUH He AB/IAGTCA CyLLLeCTBEHHOM NPUYMHOI 3MeHe-
HWA BTOPOTO,

noA06HO BbiKy, He[6bIKy] M Mog06HOMY.

Teno v ym nogo6Hbl. OH (YM) - pe3y/bTaT, posKaeH-
HbIM [M3 NpeapblayLL,ero MOMeHTa yma]

KaK ecTectBeHHoOW (T16. Ihan cig) npu4mHbl,
€CTeCTBEHHO COCYLLLECTBYET [C TE/I0M KaK COMyTCTBY-
tOLL,e¥ MPUYMHOIA],

Moz 06HO OTHIO U pacr/iaB/ieHHOW MeAMU.

[inA cyuiecTBOBaHWA [Um] He[cyLLLecTBOBaHUA] He
[TpebyeTca] onopsil.

[A ecm ckaskete:] «HeT, NpyimHa A4/18 HA/IMHECTBOBA-
HWA [Beluy] — 310 onopal»,

[oTBeTM:] - ITO He onopa, NOCKO/bKY A/ NpebbiBaHUA
HeT Apyroii [onopbl] TOMMMO yxke npebbiBatoLLero [yma].

Ec/m [ckaxeTe, 4To NpebbiBatoLLee CyLLLeCTBEHHO |
OT/IMHAETCA OT €ro MpUYMHBbI,

[oTBETMM:] - Kak MOKHO Takol [MpuunHoit] co3aatb
Kakoi-nbo npeamert?

MocreayeT abcypAHbIl BbIBOA, 4TO [BeLLy ] HeyHWUUTO-
KMMbI.

EC/1 ke Bbl MPUHUMAETE, YTO OHU YHUYTOXKMMbI 6/13-
rogaps «MpUYMHE YHUUTOMKEHUSI»,

[oTBETMM, YTO] M 3a,€Cb €CTb MOg06HOE abcypaHoe
cleacTBume:
YTO MOKET NPOU3BOANTL NMPUUMHA NPebblBaHUA?
Ecm [ckaxeTe, 4To] OHa (MprimHa npebbiBaHKA)
npebbiBaerT,
MOKa He CTa/IKMBATCA C MPUYMHOM YHUUTOXKEHNSA,
To ee npebblBaHMeE 1 YHUHTOKEHME COCTAB/IAIOT ee
npupoay (caHckp. dharmata, T6. chos nyid),



YTO 3Ke MOMKET NMPOU3BOAMTD MPUUMHA NPeBbIBAHMA?
Ecm ckaskeTe: «[ Te/10 nogaepskmBaeT ym] TaK ke, Kak,
Hanpumep, [3emn1] ecTb OMopa BoAp! 1 TaK Aasee»,
To 370 [yTBEp:KAEHME ONpOBepraeTca] CXOAHbIM
obpasom.

MOCKO/IbKY BCe BELLM Kaxk/blii MUI pa3pyLLAtOTCH,
CTAHOBACH MPUYMHOM BO3HUKHOBEHHA NOC/Ie40Ba-
TE/bHOCTU («TTOTOKa»)

noA06HbIX Belel, To [MpuymHa] - 310 onopa.

Ec/m 3TO He TaK, TO He/I0TMYHO [FOBOPUTL O B3aWMO3a-
BUCUMOCTH].

[KyBLumH] ABAAETCA OMOPOY BOABI M TaK Aanee,
MOCKO/IbKY OH MPenATCTBYeT NpO/IMBaHUIO;
Kakas Hy»KHa oropa He/BUKMMbIM
«KauyecTBY», «OBLLHOCTUY, «4eNCTBUIO»?

(e0BaTe/1bHO, MOCKO/IbKY OMOPbI HET, 3TUM YCTpa-
HAeTCA

[Maena] Hanmuwma (Tvb. gnas nyid)

BO3HMKHOBEHUSA W UCYE3HOBEHMSA, MPUUMHBI BO3HUKHO-
BEHUA 1 UCHE3HOBEHWA,

a TaK)Ke npeemcTBeHHOCTH (TUD. rigs) v TaK Aasee.

YTO MOXKET cAe/aTb NpuYmnHa npebbiBaHus,

€C/IM MPOUCXOANT YHUYTOXKEHWE NpemeTa Mo UHOW
npuymHe?

Ecm [npeamet] yHuuToaeTca 6e3 uHow [npuiutbl],
MPUYMHBI NpebbiBaHUA BeCCU/bHDI.

Bce, uTo umeeT onopy, npebbiBaerT,
[crepoBaTenbHO], Bce BO3HMKLLIEE 06/1343ET ONOPOH,
NMO3TOMY BCe CyLLecTByoLLee

HUKOr/a He pa3pyLUMTCA.

Ecm [npeameTt] MMeeT Npupogy CaMOyHUUTONKEHUS,
YTO ApYyroe MoxeT obecreynTb ero npebdbiBaHue?
Ecm [npeameT] He MMeeT NpupoAbl CAMOYHUHTONKEHUS,
YTO Apyroe MoxeT obecrneunTb ero npeboiBaHue?

MyApOoCTb 1 T. M., UX COBEPLLEHCTBOBAHME

W flerpagauma nponcxoaaT 61arogapa
0CODEHHbIM AeiCTBUAM YMa,

a He BU/1e/, 33 CTAHOB/IEHWEM U YMaAKOM Tena.

31n (MyAPOCTb U APYroe) He CyLLECTBYIOT KaK [3aBu-
cumoe] oT orop,

[noa06HO] cBETY CBETW/IbHUKA U MHOMY;

HO OHU MEHSIOTCA OT HUX,

[kak Teno] nopaepskuBaet ym.

MHOrAa NPUBA3AHHOCTb U TaK Aa/lee YBe/IMYMBAIOTCA
oT [TenecHbIX] y40BOALCTBUA UM 60K;

OHM e, [B CBOIO 04epe/b, BO3HWK/U] B CBA3M C BHYT-
peHHMM cocTosAHueM (Tnb. nang gi don) — 6anaHcom u
T. N. 3/1emeHTOoB (T16. khams).

ITUM OB BACHAETCA U YXYALLIEHWE NAMSTU U T. M.
u3-3a Tuda (16.‘dus pa), u . .,

MOCKO/IbKY U3MEHEHMUS yMa BO3HUKALOT

13-33 U3MEHEHWA BO BHYTPEHHEM COCTOAHMUM.

Mogo6HbIM 06pa3om, Korda HEKOTOPbIe, HanpumMep,
C/IbILLIAT TUrpa WK BUAAT KPOBb,

Y HUX W3-33 U3MEHEHMIA B MOTOKE [ CO3HaHMA | MponcxoamT
3ameLLaTe/IbCTBO, CTYMNOP U TaK fAa/ee.

UTaK, ym A0CTOBEPHO, BCeLieso (TH6. gang nyid)
onpeaenaeTca KapMmuieckumm Gpaktopamu (camcKa-
pamu), [a He Tesom]

1 ONMPAETCA Ha [MpeaplAyLLMii MOMEHT] yma,
noToMy YTO 6€3 3TOoro ero He ByaerT.

[Ecm ym cy6CTaHUmMOHAIbHO MAEHTUYEH Teny, TO],
noAo6Ho ToMy,

Kak dakTopbl (camckapbl) 06y4eHus v TaK Aasee onu-
patoTCA Ha YM,

CO BPeMeHeM, MOCKO/IbKY OT/IMHUIA HET,

KayecTBa [0by4eHWA 1 TaK Aanee] A0/1KHbI NPOAB-
JIAITbCA U B Te/1e.



Te, KTO e/1aeT 06pecTH cHacTbe U u3bexaTb CTpafaHui,
MOCKO/IbKY MPUBA3aHbI K CaMum cebe,

He C/IeAyHOT 33 APYTVMMM CyLLLeCTBaMM,

MPUHUMALOT [pOKAEHUE B] HU3LLIMX yAenax.

MpeBpaTHOE MOHMMAHWe CTPagaHui 1

U kaxaa (T1b. sred pa) — no/HOe CKOBbIBaHWE —
MPUYMHA POXKAEHUA; TOT, Y KOTO X HeT,

He CTaHeT poXKAaThCA.

Ecm [ckaskeTe:] «[TpUOBIBAIOLLMX W/M OTOBIBAOLLIMX
HE BUAWM»,

[oTBETUM:]

- He BuguTe, notomy 4to 06/134aeTe NJ10XmMMu opra-
HaMu 4yBCTB;

noA06HO TOMY, KaK Nn/oxue r/1asa

HE YBUAAT TOHKMIA AbIMOK.

HeKoTopble Te/1eCHbl, HO HeOCA3aeMbl,
MOCKO/IbKY TOHKM,

KaK BOZAa B [/IMHE WAV PTYTb B 30/10TE;
HEBUAMMbI — HE 3HAYMWT, He CYLLLeCTBYHOT.

EC/M PYRM U1 T. 1. ABUratoTCA, 3HAUWT, ABUraeTCA U BCe
[Teno].

MOCKO/IbKY [T€/10 M pyKY NMpUHAA/AEKAT Liesiomy ]

1 MOCKO/IbKY Herpuem/iemo

[6b110 6bI NMpYNMCBIBATL | eanHOMY [Lie10MYy ] MPOTUBO-
pevalLue Apyr Apyry AeNCTBUA (4BUraTbCA 1 He ABU-
raTbcsa),

ByaeT, C ApYyrovi CTOPOHbI, YCTAHOB/IEHO U OT/IN4Me
(4acTeit 1 Lesoro).

[MNo-Bawwemy], cregyeT noHMMATD Tak:

€C/IM 0Ha [HaCTb] MOKPbITA, TO BCE MOKPLITO, UM,
€C/IM He MOKpbITa, TO [Bce] byaeT BUAHO;

€M 04Ha [HacTb] OKpallieHa, [To Bce] By/eT okpalue-
HO, U HeT?

Takum 06pa3om, COCTABHOE He eAUHO.

Ecm ckaxkeTe: «<Em [npeameT] - MLb MHOXKECTBO
[wyacTuy], To, nocko/ibKY,

KaK Y paHblLLe, [ eAWHUIHbIE aTOMbI Bbl/1M] HEPa3/MUMMbI
W, MOCKO/IbKY [ OHM] Ype3BbIYaiiHO Maribl,

[npeameT] He ByAeT MOCTUrHYT»,

[oTBeTMM:]

— He f0Ka3aHo, 4To [NMpeAMeT] He OT/IM4eH [OT CBOMX
YaCTULL, HANPOTUB], OT/IMYEH!

MOTOMY YTO 3TO O6BEKT YYBCTBEHHOMO BOCMPUATHS;
He YacTuLpI.

JTUM Ke yCTpaHAeTcA [yTBepsKaeHue], 4To
[npeameTbI] He 3aKkpbiBatoT [Apyr Apyra] M T. M.

KaKk MOKeT pTyTb, COEAUHASCH C 30/10TOM W/ KAMHEM,
AB/IATbL UBETA U T. M.?

Kak MoryT opraHbl 4yBCTB U T. 1. TOCTUraTh [Lie/10e,
oraa] oH1 He MOryT [MOCTHraTh YacTHLbl] Mo OTAe-
/IbHOCTA?

Ecm [ckakeTe]: «Brarogapsa 06/1agaHmio», TO BbIBOA,
aHa/IornyeH;

ecn: «BUAMMOCTb NOABAAETCA

61aroaapa 06/1a4aHuI0 30/10Ta PTYTbio», [0TBETUM: ]
— Kak MO»HO 3TO MOCTWYb, KOrga He BUgHA OCHOBA
(vactmupl)?

[Mo-Bawemy], 061aaaHMe BKycOM, LBETOM M T. TI.
ByaeT NpOTUBOPEUMBO;

€C/I1 Bbl yTBEpPXK/AeTe YTO [OHM CTaHOBATCA BOCTPH-
HVMMaeMbl] Yepes MMeHOBaHMe,

[Mbl oTBETHM:

—Torpaa] 6yAyT BO3HWKATb pasHble yMbl;

KaK [MOXKeT 6bITb] «A/IMHHAA rMpAAHAa»?>

5 — /IXapMaK1UpTU UMEET B BUAY U3BECTHbIN MPUMEP U3 MO/SIEMUKM CO
LUKO/I0¥ BalLLIELLMKa, KOTOPa#d, N0 ero MHEHUIO, OTPULIAET CyLLecT-
BOBaHWe L,e/10r0 KaK 0T/e/1bHOr0. «COor/acHo BalLLeLlnKe, — NuLeT
[KeKCoH (MPUM. 34 Ha C. 279), — KA4eCTBO HE MOKEeT 3aBUCeTb OT
ApYroro KayecTtna, ¢/1e/,0BaTe/IbHO, eC/M ANA 06bACHEHUA “AnnHbl”
TMPAIAHAbI HEO6XOAUMO ONMPaTLCA Ha “‘0bnagaHre”, STOT NPUHLMN



CywwHocTu (Trb. ngo bo), Takue Kak uncio, obaga-
HUe, AefCTBIE U TaK fanee,

KOTOpble OT/IM4AOTCA MO COBCTBEHHON MPUPOZE OT TOTO,
4TO 06/13A2€T MM 1 OT BEpHA/IbHOTO BbIPAKEHUH,

He AB/IeHbl B YMe.

C/10Ba 1 [COOTBETCTBYHOLLYE aKTbl] NO3HAHWA 06/1a/a-
toT 06beKkTammn 0603Ha4eHwi (T1b. btags)

yepes ymonocTpoerus (Tnb. rnam rtogs), KoTopble
C/leAytoT 3a pacro3HaHueMm BelLe.

Hanpvmep, 370 NoA06HO KavecTBy U T. M.,
pa3pyLUEHHOMY W/IM HEBO3HUKLLEMY.

Ec/m Bbl cor/iacHbl, [4TO OCHOBaHWe] B 3TOM C/yyae —
0b03HaveHue,

TO No4eMy Gbl M0 TEM 3KE MPUYMHAM HE COT/IACUTBCA C TEM,
4TO 3TO OCHOBaHue (THB. rgyu mtshan)

[oTHOCUTCA] KO BCem Belam?

Ecm [ckakeTe:] «O603HaueHHe — He A4/1A BCEX,

OHO [0THOCUTCA] r/1aBHBIM 06PA30M K KOHKPETHbBIM
pa3/MumsAM.

Tam, rae HeT pasmyuii,

pas/myHble [0603Ha4eHHA | He UMerT cMbic/a (THB. don)»,

[Mbl 0TBETMM, 4TO] Tam XOTA HeT [06LLero] cmbicia
AN onpesesieHns pasHbix [06beKToB],
C/10Ba /19 6€/1070 U T. M., @ TaKKE YUCIUTE/IbHBIX U T. TI.

HapyLaeTca». OgHaKo B 4eMCTBUTE/IbHOCTH, COr/IaCHO BalLLEeLLUKe,
Lie/10e He CBOAMTCA K CYMMe 4acTel, a AB/AAETCA 4eM-TO 60/bLUnm
6/1aroAapA OTHOLLEHWIO MPUCYLLHOCTM LeNoro 4acTam (CaHCKp.
samavadya). B faHHOM MpuMepe eCTb, KaK KaXKeTCA OMMOHEHTaM,
c1aboe MecTo B cuCTeme BalllelnKa, @ UMEHHO YTO KavecTBa He
MOTYT OMUCbIBATb APYr1e Ka4yecTBa: TO €CTb KayecTBa A/IMHHbIN, KO-
POTKMI U T. M. HE MOTYT BbITb NMPUMEHEHbI K KayecTBy 06/1aaaHuA/
coeauHenus (CaHCKp. samyoga), MO3TOMY BaMLUELIMKU He MOryT
(,0Ka3aTb CyLLLeCTBOBAHME [/IMHHON WA KOPOTKOM rnpAsHabl. Oa-
HaKo, COr/IacHO BailLeLLVKe, B AaHHOM C/yqae Ka4yecTBo 0b/1aga-
HUA U Ka4eCTBO A/IMHbI OTHOCATCA K pasHbiM CybCTpaTam: Ka4yecTBo
06/134aHusA — K uBeTam (M3 KOTOPbIX COCTOWT MMP/IAIHAQ), @ Ka4eCTBO
A/ MHbl — K HATU. (BAarogapto 3a KoHcy bTauumio B. T. /lbiceHKo.)

He AB/IATCA M3ObITOYHbIMK (TWG. rNam grangs).

Ecm ske 3TOT [06beKT 06/1343€T CyLL,eCTBEHHO | UHBIM
CMbIC/IOM,

TOr/a TepAeTCA pas/imune Mmexay CybcTaHumen v Ka-
4ecTBOM;

[A¥Ke XOTA U HET Pa3HOCTH 3HAUYEHMI, OAHAKO

€CTb BblIAB/IEHHOE aHa/IM30M pas/inyue,

KaK B BbICKa3bIBaHWUM «4,eMCTBUE — He CyOCTaHLMA».

C10B3, BbIpaKatoLLye npesmerT,

TaK*Ke 4eMOHCTPUPYIOT pas/inyme

MEX/Y KO/AMYECTBOM U T. M. U 06/134aHMeM UM
(npegmeTom), u

nepeAatoT OT/IM4ME OT APYrMX KAYecTB.

[171R TeX, KTO XO4eT 3HaTb TO/IbKO [06 06/1aaaHuM
npeAmeTom],

HET NMpOeLMPOBaHUA BCEX OCTa/IbHBIX [MPeanKaToB].
A /1A KOrO-TO «06/1aAaHMe Na/lbLiamMmy»

BbIpa*KaeT OT/In4Me STUX AB/EeHUI (4XapMm).

MOCKO/IbKY BbICKa3blBaHUe «06/1a4aHWe Na/ibLami»,
Bbipaskasa oguH cvbica (TH6. don), [MoskeT] nogpasy-
MeBaTb

BCe [MpeAvKaTbl; OHOJ, KaK U3BECTHO, BblpaskaeT

1 cybbeKT 06/1agaHuMA, —

TakmMM 06pa3om gatotcs 0603HayeHud (Tvb. brdar).

C/10BO «KyBLUMH» MPUMEHAETCA,

4TOObI UCK/OUNTL BECNPUYMHHOCTD

COBOKYMHOrO pe3y/bTaTa (CBOWCTB KyBLUMHA: XpaHe-
HWA B/1ArW)

npu oT6pacbiBaHMM 0CO6eHHOCTeH NOoTeHL I GOpPMbI
UT. M.,

NO3TOMY C/10Ba «pOpMa KyBLLUMHA»

He UMetOT e41HOM OCHOBDI.

Takum 06pasom, 3TO pasHULa MeXAY BblparkeHueMm

poaa
Y BbIPA¥KEHMEM MHOXECTBA [ CBOMCTB].



3tn [cnroBa] - «bopmar» U «KyBLUMHA» U TaK Aasee —
[aemoHcTpupytoT],

Kak 0bpasyroTca YacTHoe u obLuee,

a TaKKe 4EMOHCTPUPYHOT MOTEHLMM OCOBEHHOTO.

3Ta no3uuus NMPUMEHUMA U A/A Apyrmx [cryyaes].
Ecm Bce [HacTuupl Tena] cryat npuduHoi [yma, Toraal,
eum [X0Tb] 0gHa YacTb OTCYTCTBYET, [yma] He [ByaeT].
Ho e kaxkaad [actuua) umeer [Takyto] cuny -
O/{HOBpPEeMEHHO BO3HWKHET MHOKeCTBO [ymMOB].

MOCKO/IbKY [YM U ibiXaHwe] CXOAHbI O MHOKeCTBEH-
HOCTH,

AbIXaHWA He MpeaonpeaensioT [BO3HUKHOBeHWE ymal.
{laske npu 0AHOM [AbIXaHuu] MPOACHAETCA MHOTO
[mbicneit],

MOCKO/IbKY UX MPUYMHA MOCTOAHHO MPUCYTCTBYET.

Ec/m ke [MOCTOAHHOE AbIXaHWe] He ABNACTCA NpUYK-
HOM MHOKeCTBa [Mblc/1elt cpasy],

TOr /3, NMOCKO/IbKY [B HUX] HET OT/IMYMIA, 3TO He [Mpryn-
Ha] noc/1eA0BaTe/IbHOrO BO3HUKHOBEHUS [MbIC/1EH ];
160 1 33 0AHO ApixaHue ByaeT NPOUCXOAUTb MO3Ha-
HUe MHOXKeCTBa 06 beKTOB.

CnepoBate/bHO, [Mpeapiayliee BbickasbiBaHue | He-
A,OCTOBEPHO.

Ecm opHa mbicib (Trb. blo) nosHaeT MHoKecTBO
[o6bexToB],

TO 370 ByAeT O4HOBPEMEHHOE MO3HaHKE;

HO, XOTA 3TO He MPOTUBOPEYUT U NOC/IeA0BaTE/IbHO-
My, ero He bygaer,

MOCKO/IbKY He By/AeT OT/Muunii [MexAy NpoLL/IbIMK

1 ByAyLLIMMK acniekTamMu obbekTa]*.

- Tewe Aopgxe Aamayn, creaya KommeHTaputo Kxegpyb6a,
nepeBOAMT 3TO MECTO MHaYe — B TEPMMHAX FTHOCEO/10rM4eCKOoM
KOHLLEMNLMM «NPOMEKYTOUHOro o6paza» (TMb. rnam pd; caHcKp.
dkara). Hatue noHMmaHwe 34ecb ONMpaeTcs Ha TPAKTOBKY [bes-
uaba (cm. R. Jackson, p. 290-291).

Ec/m cTaHeTe yTBep»KAaTh, 4TO eCTb

MHOKECTBO €XXEMOMEHTHbIX AbIXaHWi, [BO3HMKatO-
LwMx] BO BpemeHH,

HO HE OAHOPOAHbIX,

1 OCHOBA/MpUYMHA yMa nogo6Ha sTomy,

[oTBETUM:]

— Kak1m 06pasom y H1X BO3HUKHET NOC/1E40BATE/ILHOCTL
6€3 NpUYMHbI N0C/1eA0BATENBHOCT?

[Ec/m ckaxeTe, YTO | NPUYMHAMK CAY»KaT npeaplayLime
O/HOPO/HbIe [gblxaHus],

[oTBeTMM, 4TO] B NepBbIit [MOMEHT Noc/1e 3a4aTus
AbIxaHuA] He 6GbiBaeT,

NMo3TOMY NMOA0OHOM NPUYMHBI HE CYLLLeCTBYeT.
AbIXxaHWe, KpOMe TOro, Y4,0CTOBEPEHO KaK MHOXECTBO,
MOCKO/IbKY OHO B Pa3/IM4HbIX MeCTax;

MO3TOMY O4HOBPEMEHHO BO3HUKA/O0 Bbl [MHOMKECTBO|
YMOB.

Ecm [cKakeTe, YTO] MHOXKECTBO [A4biXaHuii] B 04HO
Bpems

€CTb MPUYMHA OAHOTO YMa,

[oTBETUM, UYTO], KOTAQ@ AbIXaHWE C1ABO U T. M.,

eC/IM AiaKe OAHO [AbixaHue] He 3aBepLueHO, [ym] He
BO3HMKHET.

[Ec/m ckakete:] «4T0? B it060M cyyae (cubHoe
ApIXaHue uan c1aboe, OHO -) ocHoBaHUe (YMa)»,
[oTBETUM:]

— MNo3HaH1e A0/HKHO BYAET TaK XKe U3MEHUTHCA:
160 YTO He M3MEHUTCA NPU U3MEHEHUM KaKOoR-nb0
[Mpuunbl],

He AB/IAETCA €€ pe3y/IbTaToOM.

MOCKO/IbKY 0AHO co3HaHue (Tvb. rnam shes) onpege-
/IEHHO UMeeT [TaKyto] CcnocobHOCTb, O4HO ABAAETCA
MPUYUHOM APYroro [Co3HaHuA].

ByAyum npuBA3aHO K MHOMY 0BBEKTY, CO3HaHWe

He UMeeT C/Ibl He Lien/IATLCA 33 [3TOT] MHOM 06 BEKT.



Ecm [ckakeTe, 4To BHauase] yM BO3HUKAET 13 Te/1a,
O/{HOBPEMEHHO C HUM,

a 3aTem 13 ogHopogHoro cebe,

[cnpocnm:]

- AKRyga genacb

MOTeHLMA Tesa [MopokKAaTb CO3HaHue |

[MoskeTe ckasartb:] «[[o-Bawwemy],
ecm [nowie cmeptu] Teno oTbpackiBaeTcs,
MOCKO/IbKY OMOpbl [y HEr0] HET, yM OCTAHETCA OAMH.

Ec/m npuumHa npoAo/IsKeHUA akTUBHOCTM MOTOKA yMa
He Byaet

COMYTCTBYHOLLLEM MPUYMHOM /17 OBPEeTeHMA OCHOBBI/
MpWYKHbI TOro [Tesal,

MATb aATaH 3TOM e HU3HU

ByAyT NMPUYMHON POMKAEHUS 4PYrOro Tesa.

Korza onposepratoT, 4To [npeapigyLupe Te10 v ym|
AB/IALOTCA, COOTBETCTBEHHO,

BCMOMOraTe/IbHbIM YC/I0BUEM U COBCTBEHHO MpUUK-
HOW TOrO

[yma creaytoleit skusHm, roops: ] «He HabaogatoTcaAl -
[Mbl y:ke] pacTo/IKOBa/M, YTO 3TO HEBEPHO.

[Ala v camu] opraHbl YyBCTB U T. 1. TOXKe [HeA0CTOBEp-
Hbl /171 BaLLIEro BbIBOAA].

BuAMM, 4TO OpraHbl YyBCTB aKTUBUPYHOTCA
6/1aroaapA NpeALLeCTBYOLMM OAHOPOAHBIM
[opraHam],

MOCKO/IbKY BUAMM TPAHCHOPMALMIO; M TaKsKe yCTa-
HOB/IEHO,

YTO BO3HMKAIOT MOC/IEA0BATE/IbHO, OAHM OT APYIUX.

Ec/i1 Bbl OHM BO3HMKaM U3 Te/1a,

Toraa c1ef0Ban 6bl abCypAHbIN BbIBOA, NOA00HbIN
[ykasaHHOMy] BbiLLe;

e e rosopuTe: «M3 yman,

M3 HEero e cTanu Obl BO3HUKATb U Apyrue Tesa.

Takum 06pasom, [yTBepaeHue: ] «Bce ymbl He cBA3a-
Hbl C OC/IEAHUM

[MOMEHTOM MpeaLIecTBYHOLLMX YMOB], TOCKO/IbKY
OT/Ae/1eHbl OT MPUYMHBI (Tena)», -

He[MpaBW/IbHO ], TOTOMY YTO MOAOGHO [yxe
ALOKa3aHHOMY |:

Takoe [yMo3ak/toueHue], Kak 6bl10 yCTaHOB/IEHO,
6yaeT Heno/HbIM.

Ec/m ckaxeTe: «XoTA, TPEHMPYACH,

MOKHO A,0CTUYb OT/IMYHBIX [ pe3y/bTaToB], -

He BbIATM 3a Mpege/ibl IPUPOAbl

TaK *Ke, KaK Mpu MpbKKaX UM KUMAYEHUU BOAbI».
Ec/m TaK, ckaxkem BHOBb:

— Ecm [cBoiicTBa yma] 3aBrce/m Bbl

OT yCepACTBOBAHMM

WM OT HECTabWU/IbHOCTU OCHOBBI,

TO UX COBEPLLEHCTBO He MOr/10 Gbl BO3pacTaTh,
HO UX MPUPO/AA HE TaKoBa.

(KacaTe/ibHO NpbIKKOB M HarpeBaHuWA BOAp!:)
MOCKO/IbKY TO, 4TO CMOCOBHO MOMOYb UM [BHaYase],
He cnocobHo obecneunTb

noc/eAytoLLee COBEpLLEHCTBOBaHME,

1 MOCKO/IbKY OCHOBA HEMOCTOAHHa,

XOTH COBEPLUEHCTBO PacTeT,
OHO He UMeeT NpUpoybl, 0becneymBatoLLLei
MOCTOAHHBIM [pocT].

OpHako, ec/m He 6b1/10 Bbl 3aBUCUMOCTH
[coBepLueHcTBOBAHWA] OT ycepaCTBOBaHUS,
ycepACTBOBaHWe Npou3BoAn/0 Bbl [HeYTO] Apyroe.

/1to60Bb U T. M. BO3HMKAIOT B yme 6/1aroaaps
NPaKTHKE;

OHM ByAyT eCcTeCTBEHHO BXOAMTb B [AyLuy],
nog06HO TOMY KaK OroHb U T. M. - B Ai€PEBO,
pTyTb - B 30/10TO U T. 1N



[o3TOMY TO, YTO BO3HMKAET U3 3TOrO,

AB/NAETCA 4O0CTONHCTBAMU, BOSHUKAOLWHMMUN B camom
npupoge [ymal;

TakMM 06pa3om, Kaxaoe noc/ieaytoLee ycuame

co3/aet nocseaytolee [ete 60/bluee] COBEPLIEHCTBO.

Kak [moryT] Te cocToAHuA N1t06BU U T. M.

0CTaBaTbCA (MPEKHUMM) NOC/IE TPEHUPOBKM/CBbIKAHMA,
KOr/ia OHY YBE/IMUYMBALOTCA U3-3a CEMSAH
MPeALLEeCTBYHOLLUX O4HOPOAHDBIX [ COCTOAHMIA]?

37O He NpbIKKH, [MporcxoasALLme] OT NpbisKKOB:
MPbIXKOK cam no cebe (Tnb. bdag nyid) orpaHuueH,
MOCKO/IbKY €r0 MPUHMHBI, CU/Ibl M HArPY3KM

MMEIOT OrpaHUYeHHbIE BO3MOMKHOCTH...

BHauasie He MpbIratoT Tak, Kak noTom,

MOCKO/IbKY T€/10 He TPEHUPOBAHO;
HETPEHUPOBAHHOCTb MOYKHO YCTPAHMUTb, MOCTEMNEHHO
yCepAcTByA,

HO COBCTBEHHbIE CU/Ibl OCTaHYTCA [OrpaHMyeHHbIMU .

/It060Bb MPOUCXOAUT U3 CBOMX COBCTBEHHBIX CEMSH;
OHA CTAHOBUTCA YaCTbIO AyLLIK,

e He BpeAAT GaKTopbl, HeCOBMECTHMbIe

C 3TUM COBCTBEHHBIM CEMEHEM MPUYMHBI.

Takum 06pasom, npeblayLiiee CBblkaHue

¥ npegplAyLLmMe AyLLeBHble KavecTsa to6BY 1
HErMpWBA3aHHOCTU AB/IAIOTCA KOPHEM MPOACHEHNA
APYrux [moc/ieayroLmnx ] COCTOAHMIA yMa.

Cama /1to60Bb [Bo3pacTaeT] yepes CBbIKaHWE, KaK 1
HerNpWBA3aHHOCTb, CTPACTb UM OTBPALLLEHUE yMa
[oT Hebnarux o6bekTOB].

[ANA yCTpaHeHus CTpaganuii [cyLects] tobaLwmii
NpUMeHAET pa3HOObpasHble MeTOAbl;
BO3HWKHOBEHWE METO/,0B 1 UX OCHOBbI — CKPbITblE
AB/IEHUA;

OHV TPYAHOOOBACHNUMBI.

C MOMOLLIbHO TEKCTOB M aHa/M3a UCC/IeAYIOTCA
0CODBEHHOCTM CamOoro CTpagaHua,

COBCTBEHHARA NPUPOAa, aCMeKTbl,

MPUYMHBI CTPAAAHMA, X HEMOCTOAHCTBO U T. .
MOCKO/IbKY, eC/m npudmHa byaeT [nocTosHHO | npebbl-
BalOLLIEN,

He ByAeT BUAHO, KaK OTBPATUTb pe3y/bTar;

4TOObI PaspyLUMTb 3Ty NMPUYMHY, HAAO MOHATb
NPOTUBOAENCTBYIOLLME ei1 paKTOpbI.

A 418 NO3HaHWA NMPUPOAbI MPUYMHBI

HY>KHO OMNpeAe/nTb, YTO el MPOTUBOAENCTBYET.

Lien/isiHue 3a «si» 1 «moe» [nopoxaaeT]
MPUBA3AHHOCTb K Cpepe COCTaBHOrO.
MpoTuBOAAME OT 3TON NPUYMHBI —

(=2

BO33peHue «oTCyTCTBuA “a”’», 310 [ero] npoTtusono-
JIOXKHOCTb.

MocpeACcTBOM A0/rov NPaKTUKM MHOXKeCTBa METOA,0B
MHOTMMM Crocobamm

OKOHYaTe/IbHO OYULLLAIOT HEeA,0CTATKM U

MO/IHOCTBIO Pa3BMBAKOT BCE AOCTOMHCTBA.

Takum 06pa3oMm, MOCKO/bKY OH MPOACHW/ YM,
CK/MOHHOCTH (TU6. bag chags) npuunHbl OTGpOLLEHDI.
Benmkuit MyHW TpyAMTCA 4/15 MO/b3bl APYIUX

¥ 3TUM OT/IMHAETCA OT «HOCOPOroB» (TO eCTb npaTbe-
Kabyaa) v MpoUmX.

MPaKTUKYIOLLMI METOABI 418 3TOM Lieau

M Ha3blBaeTCA «Yuntesnem». [10CKo/IbKy

rnepBbIii BO3HUKAET M3 OCyLL,eCTB/IeHNA [MeToa
COCTPa/AaHUsA U BO33peHus 6eccaMocTHOCTH],
[3T0] BTOpOE 06BACHAIOT KaK ero npu4mHy.

CyraTa oCTaBu/ Mpu4MHy U 06/13aeT Tpems
AOCTOMHCTBAMM:

1) NMOCKO/IbKY HET OCHOBAHUA /18 CTPaAAHMIA.
3TO XOpOLLO; 3TO BUAEHUE OTCYTCTBUA «A»
WM [TOro, YTO ]| BO3HUKAET U3 MeAUTALUM.



2) TakoM Ha3bIBAeTCA «OTOPOCUBLUMIA BO3BpALLLEHME —
POAEHMA M OLUMOKM — UCTOYHUK [BO3HMKHOBEHUA
CTpagaHui J».

Haszag, oH He BepHeTcA,

MOCKO/IbKY OTOPOLLEHO CeMsA BO33pEHMA O CaMOCTH,

HO TOT [apxaT], KTo cam [eLLe] OT/m4eH oT McTuHbI,
MMeeT OCTaTKU OLLIMOOK Te/1a, peyun 1 yma;

[x0TA y Hero] HeT omMpayeHuit U HeT Bo/1e3Hel,

[HO ero] o6bACHEHMeE MyTU 0CTAeTCA HEACHBIM,

3) [a cocTosHue CyraTbl] ecTb 0T6pacbiBaHue [Bcex
U3bAHOB]

6e3 ocTtaTtKa 6/1arogapA npakTUKe.

HeKkoTopble roBopAT: «OH He YCTpaHu/ Bce He40CTaTKu,
MOCKO/IbKY FOBOPUT U TaK fasieen.

370 OTpHL@H1E COMHUTE/IbHO, MO3TOMY OLLIMGOUHO.

[Ec/m ckaskeTe:] «TOCKO/bKY (HEAOCTATKM) MOCTOSAH-
HbI», UM «TIOCKO/IbKY HET METOAA»,

WM TaK3Ke «MOCKO/IbKY METO/, HEU3BECTEH —

BCE OLUMOKM HE MCKOPEHUTb,

[oTBETMM:]

Ecam nogymatb, YTO Hago aenats, — [nolivem:]

Y HUX €CTb MPUYMHBI U [UX MOXKHO ] U33KUTb,
NPUMeHeHAA NPOTUBOAAMNA K UX NMPUYMHE.

Brarogapa no3Hanuio cOBCTBEHHOM MPUPOALI MPUYMHBI
OCYLLIECTB/IAGTCA U MO3HaHWe 3Toro [mMeTogal.

Cnacutesb (T16. skyob pa) pek, 4To yBuaen nyT;

OH He WM3PEKAET /I0¥Kb, MOCKO/IbKY 3TO HECN0AHO.
Kpome Toro, Nocko/IbKy [OH] UCTIO/IHEH coCTpajaHw,
Bce [ero] ycuauma HanpaseHbl Ha 6/1aro Apyrvix.

Mo3Tomy BOUCTHHY [OH] cnacuTesb,

160 A€MOHCTPUPYET YeTbIPe UCTUHDI.

CTpagaHue ecTb caHCapuiecKre COBOKYMHOCTH
(caHckp. skandha). MockobKy

CTpacTHasA NPUBA3AHHOCTb U MPoYMe [OMpaveHus
BO3HUKALOT] U3 CBbIKaHWA,

FAICHO BUAHO, 4TO 3TO HeyyaiiHo (TU6. ‘dod rgyal),
160, [ec/n 6b1] He BbII0 MPUYMHBI, 3TO MPOTUBOPEYK-
210 6b1 TOMY, YTO [OHM] BO3HMKAIOT.

[MpuBA3aHHOCTL U T. 11.] - He CBOICTBa BETPA M T. M.,
MOCKO/IbKY [Takoe yMO3ak/toueH1e ] OLIMBGOUHO.
Ecm [ckakeTe]: «Mocko/bKY Mo npupoge [cocTasns-
toLpme] cmeLLaHsl,

OLUMGKM HeT», [oTBeTUM: ]

— Moyemy Toraa He BUAHbI ApYrue 1x CBOMCTBa?

370 BeeT K abcypAHOMY BbIBOAY, UTO BCe ByAyT UMETb
O/MHAKOBY!O MPMBA3AHHOCTb, [HO 3TO] He CBOMCTBO
BCex [cocTaBAAOWMX].

Ec/M ckaskeTe, YTO HET OLLMOKU, [MOCKO/IbKY 3TO]
noAo6Ho

dopme [Ten], koTopble pasHATCA, [HecMOTpA Ha
CXOACTBO MPUYMH],

[oTBETUM:]

— 3T0 BO3paKeHWe POACTBEHHO TeMm,

33 UCK/IKOYEHUEM [/1aBHOTO — KApMbl.

[laxe e/ MpUHATb, YTO NPUBA3AHHOCTb U T. M.

ecTb [pe3y/bTaT] Bcex CBOUCTB COBCTBEHHOM MPUPOABI,
ecm HeT coBCTBEHHOM Npupogbl 6e3 cnocobHocTH

(K u3meHeHwto),

OTKYy/,a BO3bMETCA HECXOAHbIN pe3y/bTaT?

HecmoTpA Ha Ha/MuMe pas/IMumii B U3bAHaXx,
MOCKO/IbKY HET Pa3/Mumii [B MPUBA3AHHOCTH M T. M.,
370 yTBepKaeHue]

He ByaeT He06OCHOBaHHBIM: U3MEHEHUE B KaXK40M
[cBoiicTBE]

M3MeHseT [0CTa/IbHOE, HO BCE] 13 BCErO He POKAAETCS.

Ec/m ecTb poCT B NpU4KHe, HEMPUEM/IEMO,

4TOObI ObI/10 YMEHbLLIEHWE B pe3y/ibTaTe.

Kak v skap [Tesna] v T. 1., U3MeHeHusA B NpUBA3AHHOCTH
UT. M.,

BO3HMKatoT H6/1aroaapa y40BO/bCTBUIO WU 60U,



Ec/v npuBA3aHHOCTb He NOPOX/AaeTCA 13-3a CTpagaHus,
BO3HMKAIOLLLEro u3-3a AUCrapMoHuK (COCTaB/IAOLLMX),
CKaxuTe,

KaK OHa co3gaetca? [Ecvm ckaxkeTe:] «CTpacTHan
MPUBA3AHHOCTb [BO3HUKAET ]

6/1aroAapA yBe/M4eHWIO CiepMbl, KOTOpas [BO3HMKa-
€T] U3 rapMOHUM [COCTaB/IAOLLMX »,

[oTBeTUM:

- MHorAa] BUAMM CTPaCTHYHO MPUBA3AHHOCTb M 6e3
rapMOHWM COCTAB/IAOLLMX,

a MHor/a [ee] HeT gaske NPU Ha/MYMM FAPMOHMMU.
[Ipyroi, XOTA 1 KPOBbIO KamaeT OT UCTOLL,eHUA [crep-
Mbl, OCTAeTCA NPUBA3aH].

Crnepma He Npou3BOAUTCA ONpPe/e/IeHHO K €AUHCTBEH-
HOM »KeHLLWHe;

[3HaumT /M1 370, YTO] K 3TOW €AUHCTBEHHO KEHLLMHE
CTpaLLHasA CTPaCcTb He BO3HMK/A?

Ecm [ckaxkete]: «<Ho [npuB/iekatesbHan] dopma

W T. M. - paKTOp», [oTBETHM:]

— 3TO He TaK, NOCKO/IbKY OTHOCUTE/IbHO BCeX [06Db-
€KTOB] 3TO HeA,0CTOBEPHO: [PUBA3AHHOCTb MOKET ]
BO3HMKaTb U 6e3 onpegeneHus
[npuBnekatensHocTH]. [Kpome Toro, 310 BegeT K ab-
CYpPAHOMY BbIBOAY, YTO NMPUBA3AHHOCTb |

By/aeT BO3HMKATb AaKe Y He LienAIOLLMXCA 3a 40CTO-
MHCTBA [NpU1B/IEKaTeIbHOCTH].

Ec/m [cKaxeTe, 4TO] 1 3TO Lien/AHME 3a 4OCTOMHCTBA
TOXe ABAAETCA GaKTOpPOM, [0TBETUM:]

- Toraa Bce (Aae KUBOTHblE)

/LO/KHbI CTaTb LIENAIOLLMMUCA 33 4OCTOMHCTBA [Npu-
B/IEKaTe/IbHOCTH],

MOCKO/IbKY B MPUYMHE HET OT/IMHMIA.

Korga KTo-To CTpacTHO NpuBSA3aH,

TaKOW He C/le/1aeTCA rHEeBHbIM,

MOCKO/IbKY 3TW ABa [OMpaYeHHA] Mo CyTU pas/InyHbl;
XOTA B 3TOM C/ly4ae He Hab/togaeTca onpese/ieHHOCTb.

3 3TOro He c1eAyeT, 4To B 3TOW [cucTeme ecTb |

3Ta OLIMOKa3;

MPUBA3AHHOCTY 1 T.N. ByAYT NPOUCXOANTD B 3aBUCUMOCTH
OT OT/IM4MIA B OAHOTUMHBIX HAK/IOHHOCTAX (THO. bag
chags).

370 [Takke] onpoBepraeT [MHeHwe], uTo [npuBA-
3aHHOCTb U T. M. IPOM3BOAHbI OT]
CYLLHOCTM 3/1EMEHTOB; MOCKO/IbKY OMPOBEPraET, 4TO
[31emeHTbI -] onopa [MpuBA3aHHOCTM M T. 1.].
B 6e/113He 1 T. . HET OrMopbI Ha 3eM/I0 U Ha Apyrue
[3n1emeHTbI],
TaK KaK ¢/10Ba «OMUPaTbCA Ha YTO-1MB0» O3Ha4atoT
«TIPUHMHY»;
/W, OCKO/IbKY COBCTBEHHbIE OMOpbl
npebbIBalOT KaK Hepas/ae/bHoe,
YTO-TO APYroe He MOXKET BbITb MPUHATO B KaUeCTBe
[cobcTBeHHOI] onopbl.

Ecm [ckakeTe:] «3T0 N0406HO Ci/le OMbAHEHHA U T. M.
W OTAEe/MMO», [0TBETHM:]

- Cuna n npegmer,

[KoTopomy oHa nmpucyLal, — He pasHbie BeLLu.
MpeameT (a/Koro/b) paspyLuaeTcs [npu HarpeBaHuu |;

a oriopa (4aHr) OCTAeTCA YMCTOM — OMopa He paspyLua-
ercs.

Ecm [ckaskeTe], uTo [371€MeHTbI M ym] noA06HbI, [OT-
BeTUM:]

- Het! [TocKO/IbKy MOCTUratoTCA KaK pasHble AB/IE€HUA
(T16. snang ba)

CaMM 3/1IeMEHTbI U YM OT/IMHAIOTCA.

Kak [meHnAtoTcA] popma 1 T. n. Npy U3MEHEHUM Te/a,
nogo6HbIM 06pasom

U NPUPOAA YMa MEHFAETCA MO POACTBEHHBIM
[MpuumHam] -

BMeCTe C yMonocTpoeHuamu (T6. rnam rtog),
3aBucAwmMM (Tnb. gzhan dbang) ot apyrux
3HayeHuit/o6beKToB (THb. don).



Tak BCAKOE No3HaHWe [MpoucxoauT 3] Kakoro-1mbo
[npeablaywero nosHaHwmA],

6e3 Kakoi-1Mbo 3aBUCMMOCTH OT Te/1a;

“Men NpUYUHOM NpobyaeHue creaos (Thb. bag chags),
Takum 06pa3om, 04HO [MO3HaHWe NPOUCXOAUT | U3
Apyroro.

TaK yCTaHOB/IEHO, MOCKO/IbKY He-CO3HaH1e

He eCTb CyLLHOCTHaA npuyunHa (T16. nyer len) cosHa-
Hus (TM6. rnam shes).

Ecv Bbl yTBepraaeTe: «[10CKO/IbKY BCE NpeAMeTbl
06/134at0T noTeHuMasoM (TUB. NUS) CO3HAHWA...»,

[oTBETUM:]

— Ha KOH4MKe TPaBMHKM U T. M. COTHIO C/IOHOB
HUKOrAa He Buae/m!®»

KT0, KpOoMe Nog06HbIX }KUBOTHBIM CAaHKXbAWKOB,
MPWHAA Bbl TaKOE YANBUTE/IbHOE yTBEPXKAeHue?!

faxe ec/1 Mbl pa3ge/ MM MPUYMHY Ha CTO OTPE3KOB,
BelLb (TM6. ngo bo), KoTopas Ao/1KkHa ByaeT NoABUTLCA,
He NPOABMUTCA paHblLLe [MPUUIMHBI].

KaK ke MO»KeT BbITb 3TOT [pe3y/ibTaT — CO3HaHMe —

B NpuunHe]?

TaKKe U3 3Toro cieayeT abCypAHbIM BbIBOZ O TOM, YTO,
€C/IM paHblLLe UX He Bbl/10, BO3HUKHOBEHKE NMPUBA3aH-
HOCTU U T. M. HE YCTAHOBWTD.

EC/M HUYTO He BbIXOAWT 32 PAMKM 3/1EMEHTOB,

BCe OyayT 06/134aTb NPUBA3AHHOCTLIO U T. 1.

1 BCe BYAYT UMETb OAUHAKOBYHO NMPUBA3AHHOCTb.

Ecm ke [ckakeTe:] «OT pas/Mumii B 3/1€MEHTax»,
[oTBEeTUM:]

— Kak 6bl He OT/IM4a/IMCh OMopbI,

3/1EMEHTbI He CO3/at0T Pas/IM4MiA CYLLLeCTB,

XOTA Te (3/1eMEHTbI) YBE/IMHMBAIOTCA M YMEHBLLAIOTCHA,
3TW NOAO06HBIM 0O6Pa30OM U3-3a TOFO HE MEHAIOTCA.

[Ec/m ckaxkeTe, YTO], eCTb pas/nyHble MPUBA3AHHOCTH
uT. M.,

MOCKO/IbKY CamMU MPUYMHBI (TO €CTb 3/1eMeHTbl) HeOAM-
HaKoBbl, [0TBeTUM:]

- Hert. Toraa, NOCKO/IbKY CaMU MPUYUHDI TOXOXKMK,

W MPUBA3AHHOCTU y BCEX BYAYyT MOXOXM.

Oco3HaHue «bblk» BO3HUKaeT 6/1arogapa nogobuto
WM Ke B fLaHHOM C/1y4ae He byaeT

Ha [6aze] 3em/m u Apyrux (3/1€MeHTOB)

CTerneHel pas/IM4ni XUBbIX CYLLLECTB U OCTa/IbHOTO.

[Ecm ckaxkeTe:] «XOTA CyLLeCcTBYHOT pas/inius

B YPOBHSAX apa,

HET OrHA, KOTOPbIN bl He Obi/ Kapom,

TaK M B 3TOM C/ly4ae [C Te/I0M U MPUBA3AHHOCTbHOY,
oTBETUM:]

—Hert! Beab [Te3uc], 4TO OroHb OT/IMHEH OT Kapa, bbi/
OMpOBEPrHYT.

Te kavecTBa (T16. yon tan), oTae/bHble OT Yero-mbo,
OT/IMHAIOTCA MO CTEMeHAM M OT/IMYHbI OT HUX (HOCUTe-
/1eii KayecTs),

MOryT BbITb OTAE/1eHbI M0A06HO TOMY,

Kak 6e/10e 1 gpyrve [LiBETa OTAE/MMbI OT TKaHM].

MOCKO/IbKY He yA0CTOBepeHa [ CBA3b NPUBA3AHHOCTH
Y TaK fla/iee C 3/1eMeHTamMu ]

KaK y GOpMbI 1 T. M., KOTOPbIE C 3/1eMEHTaMM
Hepasge/bHbl,

€U/IM CKaeTe, YTO OHU NoA06HbI, [0TBeTUM: ]

- HeT! MHaye nocieayeT abcypAHbIii BbIBOA, YTO Npu-
BA3AHHOCTb U T. 1. ByAYyT BO3HUKaTb BMeCTe

[c anemenHTamu].
> — MmeeTcA B BUAY aprymMeHT CaHKXbAUKOB O MOTEHLMa/IbHOM

CyLLLeCTBOBaHUM C/1€4CTBUA B pUYMHe. OMMOHEHTbI CBOAW/U 3TY
ugero K abcypay, ykasbias, YTo B TaKOM C/1y4ae B Mulile C/I0HOB
— TpaBe — MOTEHLMa/IbHO COAEPKATCA C/I0HDI.

MOCKO/IbKY 06BEKTbI — YMOMOCTPOEHUS,
[Mp1BA3aHHOCTB U T. N.] — HE YA0CTOBEPAIOT OOBEKTDI,




[pUBA3aHHOCTb U T. M. HE Y4,0CTOBEpEHbI,

MOCKO/IbKY OT/,e/1eHbl OT COOTBETCTBYHOLLLEN MPUUMHDI®,
MHaye

Bce [oMpaveHus BO Bcex| ymax 6yAyT BO3HUKATb BO
BCE BPEMeHa,

MOCKO/IbKY MPUYUHbI (3/1€MEHTbI) HernocpeACTBEHHO
MPUCYTCTBYIOT.

MOCKO/IbKY OHM (CKaHAXM) BOCTIPUHUMAIOTCA
cropagu4ecku

M MOCKO/IbKY OHW €CTb OMNopa «3/1a HEMOCTOAHCTBA,

a TaKKe MOCKO/IbKY OHM CyTb 3aBUCUMOCTb — 3TO CTpa-
AaHue.

HeT «sA» — HeT B1aroc/10BeHUs;

HET NMPUYMH — HeT 61aroC/10BEHMA.
Kak MOKeT MoCcTosHHOE MopoKAaTh [4To-/mMb60]?
Takvm 06pasom, MHOroe
He BO3HUKaeT B Pa3HOe BPEMS OT OAHOT0;
MOCKO/IbKY, AAXe KOrAa Apyrie NpuimuHbl 06beAUHAIOTCH,
pe3y/IbTaT He BO3HUKAET;
BbIBOZ 06 Y4aCTUM APYrUX MPUYMH HE MOKET
MMETb MECTO B OTHOLLIEHUM MOCTOSIHHOIO.

Pa3 cTpagaHue [3ameyaeTca] oT C1yyas K c1yvato, 310
/LOKa3bIBAET, YTO OHO A,0/IKHO 06/1a4aThb MPUIUHOM.
BecnpuinHHOE, He 3aBUCALLLEE OT APYruX,

/B0 NOCTOAHHO, MO0 He CyLLecTByeT.

HeKoTOpble yTBEpXAAIOT, YTO
TaK »Ke Kak OCTpOTa Mna v T. 1.
BO3HMKaeT 6e3 NpuymHbl,
TaK ¥ 3TU [CTpagaHuA| NponcxoaaT 6e3 npuimHbl.
[OTBeTUM:]
- Korga [4TO-TO] Ha/M4eCTBYeT — YTO-TO BO3HMKAET,

eum npeobpasyeTcs, To [gpyroe] Toke npeobpasyeTcs.

370 Ha3bIBaOT MPUYUHOM TOrO;
Te TOKe AB/ATCA [NpuinHamm].

' — skal mnyam gyi rgyu — 0AMH 13 LIECTU TUMOB NPUYMH.

OcA3aeMOCTb, MOCKO/IbKY 3TO OCHOBA (THO. rgyu)
dopmbl -

yC/10BUE A/1A BUACHMA.

[TOCKO/IbKY MOCTOAHHOE OTBEPrHYTO,
BO3HMKHOBEHMUA” OT 6ora u T. M. HeT —

160 HeT noTeHLmm [Co34aBaTh .

[03TOMY, MOCKO/IbKY MPUYMHOM AB/SETCA Xakaa
K *Ku3HU (TK6. srid pa),

cuom moTmBauum (Tnb. bsam pa) k sTomy obpete-
HUIO 3Ke/laeMOro

CO3UARAIOTCA Pas/IMiHble CTPaHbI /KoM,

MTaK, Mbl yTBEPKAAEM, UTO ITO KaKAA K KU3HY;
Te CYLLLECTBa, KTO /1/151 0BPEeTEHHsA Y4,0BO/IbCTBHUIA U
nsberaHua cTpagaHuii

6yget [uTo-To] oTEpackIBaTh, [4TO-TO] NPUHUMATD,
MMEIOT KaxKay'™ )e/aTb U paspyLuaTts,
[cooTBeTcTBEHHO].

Mo NpyUMHE NPUBAZAHHOCTU K «s»,

MPUHUMas HEMPUATHOE 3a NMPUATHOE,

OHM ByayT BBepraTbcA BO Bce [chepbl caHcapbl],
MO3TOMY Ka/aa eCTb OCHOBA CaHcapbl,

«T1OCKO/IbKY He BUAAHO posk/eH1e Be3 NprUBA3aHHOCTU» —
TaK roBopAT HacTaBHuKM. [Ec/m ckakeTe:]
«[TOCKO/IbKY He BUAHO NMPUBA3aHHOCTH Be3 Tea,
MMEHHO U3 Te/1a MPOUCXOANT CTPACTHAA NMPUBA3AH-
HOCTb», [0TBETUM:]

— Mbl COr/IacHbI € yTBEPXKAEHWUEM, YTO [Te/10]
AIB/IAETCA YC/I0BUEM,

Be/ib [Te3uC], 4TO OHO ABNAETCA I/IaBHOM NPUYUHOM
(Tvb. nyer len), 6bin ycTpaHeH.

Ec/m [10KanATUKM] MOCIeAYIOT STOMY PacCysKAeHUIo,
OHM CaMV NOBPEAAT CBOEMY yTBEPK/EHMUIO.

7~ srid pa — cM. 12 3B€HbeB B3aMMO3aBUCMMOTO MPOUCXOMKAEHUA.
® — sred pd — CM. 12 3BE€HbEB B3aMO3aBUCMMOTO MPOUCXOMKAEHHA.



Ecim ckaxyT:

«[TOCKO/IbKY MPUBA3AHHOCTb BU/HA Y3KE MPU POXAEHUM,
OHa BO3HMKaeT COBMECTHO C PO/ eHnem», [oTBeTrM:]
— MoCKO/IbKY OHa BO3HMKAET 13 COOTBETCTBEHHOM
MPUYMHDI,

C/le,0BaTe/IbHO, U3 Npe/blAyLLieit [MPUBA3AHHOCTH].

XOTs He3HaHWE TOKe AB/AETCA MPUYMHOM CaHCapbl;
[Byaaoit] oHO He 06 BACHEHO KaK CYLLIHOCTb

(T16. nyid) kaxapl.

MOCKO/IbKY OHa CTUMY/IMPYET MOTOK (CYLLeCTBOBaHMIA) U
MOCKO/IbKY OHa He3aMes/IMTe/IbHa, KapMa TOXKe

He [ykasaHa],

TaK KaK, [JaXke e/ OHa eCTb, [6e3 }ax bl POXAEHWA]
He bygerT.

JTO He BEYHO,

MOCKO/IbKY MOYKHO Y/AA/IMTb MPUYMHBI U T. M. [caHcapbi .
Ecm [ckakeTe], 4To OCBOGOXKAEHUA HET, MOCKO/IbKY
[ecTb] caHcapa, [oTBETUM:]

— He TaK, NOCKO/IbKY [BalLie] OCHOBaHWe He fl0Ka3aHo.

TOT, KTO MOKa He Nnobeau/ NPUBA3AHHOCTD K «»,
ByAeT cIbHO MyUUTBCA

{10 TeX Nop, MOKa [He MoiMeT], YTO CTpagaHuA [/nLub]
MpUMMCaHBbl,

He npebbIBatoT B [Halliel] cOBCTBEHHOM Npupoae,

W, XOTA HET U «OCBOOOAMBLLIErOCA»,

Ha40 YCepACTBOBaTb, YTOObI pa3pyLuUmMTh [3T0] npe-
BpaTHOE MpUNUCbIBAHKE.

YCTaHOB/IEHO, YTO TOT, KTO CBOGOZAEH OT NPUBA3aHHOCTH,
BCE Ke 0CTaeTCs U3 COCTPaAaHWA WK MO KapMe,
MOCKO/IbKY He }e/1aeT OTBPATUTb BBEPratoLLLYO KapMmy.

TOT, KTO 3a NPe/e/1aMu Kax /bl KU3HU,

He MOXKeT ObITb BBEPrHYT B [HOBOE pOXAeHue ] Apy-
rovi KapmoM,

MOCKO/IbKY COMYTCTBYHOLLME YC/IOBUA™ UCTOLLMA/IUCH:

9 —Tu6. lhan cig byed pa.

CO3HaBaHWe CTpa/aHuA He MPOTUBOPEYNT [BO33pe-
HUIO 0 6ECCAaMOCTHOCTM 1]

MOPOXAEHUIO /IOOBU K A,eACTBUTE/IbHBIM AB/IEHUAM
(Axapmam — To ecTb CyLLLecTBaM),

yKe CBA3aBLUMMCA C OPMUPYIOLLMMU GaKTOPaMK
(caHckapamm).

3T0 He CBA3aHO C [«PeaMCTUYECKMM» | OTHOLLEHUEM
K CylLecTam,

AB/IEHMAM (axapmam) 6e3 camocTu.

MpWBA3aHHOCTb [BO3HWKAET | 13-3a MPUNMCbIBAHNA [MM
AP/IBIKOB] «A» U «apyrue;

[ay ocBobOAMBLLMXCA] BO3HMKaET /1t060Bb.

KopeHb 301 - 310 336y aeHue,

33 Hero Len/IAloTCA CyLLecTsa;

6e3 3TOl NpUYMHbI 3/1a rHeBa He byzerT,

NO3TOMY Mbl YTBEPK/AAEM, YTO B /IOOBM HET 3/1a.

[ApxaTbl-6e3-0cTaTKa] He AB/AOTCA He-0CBOOOXKAEH-
HbIMM, TaK KaK, MOCKO/IbKY

npeAblAyLLie CaHCKapbl UCTOLLLEHbI, CBA3M C 4PYrUMU
He byperT.

[Y apxaToB-c-octaTkom], XOTA noTeHuwA [npeapiay-
LLMX] CaHCKap He yCTpaHeHa,

He 0CTa/I0Chb KaKMX-Mb0 30/1.

Ho, MOCKO/IbKy MX COCTpaAaHue MeHblLe,

[oHK] He AenatoT BO/IBLUMX YCUAMIA, YTOBBI OCTaThCA [B
caHcape].

Te e, y Koro 60/1bLuan 1t0608Bb (60AXMCaTTBbI),
BYAYT KUTb Tam pagau Apyrux.

Ecm [ckakeTe, 4T0], MOCKO/IbKY Ha NepBoi cTagum
[cBATOrO* yike]

YCTPaHEHO 3roLeHTpUYeCcKoe BO33peHHe21, CaHcapbl
HerT, [oTBeTUM:

— JTO He TaK,] MOCKO/IbKY OH He OCTaBW/l BPOKAEHHO-

2% — CM. O «MATU CTaAMAX NyTu» B /lampume — €.1382-1383, npum.
786. MepBan ctagua cBATOro (apba), 06bIYHO UMEHYEMas «MyTb
BUAEHWA», AB/ACTCA TPETbel U3 «MATU CTagUIi».

*' - Tub. ‘jig tshogs Ita ba.



ro [3roueHTpuYecKoro Bo3speHus;
eC/IM }Ke 0CTaBW/ — KaKkanA ByaeT caHcapa?!

Ec/m kTO-TO KesaeT: «[ycTb Byay cHacT/ms!»
nnm «IycTb He CTpagaro!» —

Mo6aA MbIC/Ib C NePeXMBAHNEM «fA» — 3TO
BPOX/AEHHOE BO33PEHME XKMBbIX CYLLECTB.

TOT, KTO HE BUAMT «si»,

He byaeT MMeTb NPUBA3AHHOCTY K «fi».

A, He MeA TAMU K «A»,

He By/AeT CreLumMTb B MOrOHe 33 CHaCcTbeM.

MPUYMHON BO3HUKHOBEHWA CTPA/AHWA C/1y3KaT OKOBbI;
MOTFYT /I OHU CyLLLeCTBOBATb A4/1A NMOCTOAHHOroO?
MPUYMHON HEBO3HUKHOBEHMWSA CTPAAAHWM CYKUT
OcBobOXaeHNE;

MOXeET /I OHO CYLLLeCTBOBATb A4/1A NOCTOAAHHOrO?

To, 4TO He/b3A Ha3BaTb HEMOCTOAHHBIM,

He MOeT ObITb MPUYMHO Yero-mbo.

TaKKe He/Ib3A CKa3aTb «CKOBaH U 0CBOOOKAEH
[ogHoBpemeHHO» —

3TO KaK OYATO «eCTb U He eCTb».

3HaroLLMe Ha3bIBAKOT «MOCTOAHHbBIM» TO,
4bA NPUPOAA He MOAAAETCA paspyLLEeHUHO.
Taknm 06pasom, Hago OTOPOCUTL 3TO NOCTbIAHOE
BO33peHue:
Ha3bIBaTb [«fA»]| «MOCTOAHHBIMY.

MocpeACTBOM CBbIKaHUA C TeM, 06BACHEHHDBIM paHee,
nyTem

[socTuraetca coBeplueHHoe] npeobparkerue (TH6.
gnas gyur); Ho, [ec/m ckaxkeTe:] «[peobparkeHue,

HO NMoA006HbIe OLUMOKM B NyTH BYAYT BO3HUKATb
[cHoBal», [oTBETUM:]

He Tak! [0CKO/IbKY CNOCOBHOCTB [K OLIMOKaM B TOM
COCTOAHWM] OTCYTCTBYET.

Co3Hanue (Tb. rnam shes), Axapma, NOCTUratoLLLAsA
0ObeKT,

nocTuraeT [06beKT] TaK1M, KaKoi OH eCTb;

a 3Ta cywHocTb (T1b. bdag nyid), cywectsytoluee,
B CBOIO O4epe/ib MOPOXAAET ero (Co3HaHue).

Korga 371a ero cobcTBeHHanA npupoga

MCKaXKaeTCA UHbIMK YC/IOBUAMM,

oT6packiBaHye [OWMGOK] 3aBUCHT OT y10BUiA (MPOTH-
BOAAMN):

[6e3 HWx no3HaHWe] ByeT HeHageKHO, KaK BOCTpU-
fAITWe 3Meu B BepeBKe.

CobcTBeHHan npupoga (T1b. rang bzhin) gy -
ACHbIN CBET;

3arpAsHeHuA C1y4aliHbl.

M03TOMY, KaK paHblLe OHU He UMEe/IU CU/bl,

TaK M MOTOM CW/ Y HUX He BygeT.

[axe ecm 6bl cuAbl BbiK,
npeAmeT, CyLLIHOCTb BpeAALLMX CUA
He cMOr/m Obl 0CTaBaTbCA 40/TO,
nog06HO OrHIO Ha CbIpol 3em/1e.

HeBpekzeHue 1 npaBeAHOCTb

B COBCTBEHHOM Npupoge [cBATOro] He MoryT 6bITh
YHUYTOKEHbI MPEBPATHbIM AarKe LieHOM 60/1bLnx
ycuaum,

MOCKO/IbKY yM [CBATOr0] Aep»kuTcs Tol (MpaBeAHO)
CTOPOHBI.

HecmoTps Ha To 4TO 06/124at0T OAHOW NMPUYMHOM

— LenafaHueM 3a «fi», —

MOCKO/IbKY [ OHM MOTYT HAaXOAMUTBCA | B MPUHMHHOM
CBA3U, —

CTPacTHaA NPUBA3AHHOCTb U THEB, XOTA U OT/IMHAOTCA

APYT OT Apyra, He BPeAAT (Apyr APyry)-

22 — Wn, npyBbIYHee, yma: TMO. sems, CAHCKp. cittd. ixapmaKkup-
TU 34€Cb UCNO/Ib3yeT TEPMUHbBI «YM», «CO3HaHUE», «AYyLIa» KaK
CMHOHWUMbI.




/to60Bb (TH6. byams) u T. n. [Toke] He UCKOpeHsAoT
3/1a MO/IHOCTBHO,

MOCKO/IbKY OHU He MPOTUBOMO/IOXKHbI 330/1yKAEHMIO.
Bce BMAbI 312 UMEIOT O41H KOpEeHb,

a IMEHHO Bepy B «bpeHHOe cobpaHue» (3roLeHTpu-
yeckoe BO33peHue).

MOCKO/IbKY 3TO He COOTBETCTBYET BeAeHuto (Tub. rig pa),
W, B CU/Y TOTO YTO [3Ta Bepa] — GaKkTOp NCUXMKK, OHa
eCTb Npe/CTaB/ieHue,

a, MoCcKo/IbKyY [ ByA/oi] ckasaHo: «M3BpalLeHHoe
npesCTaB/eHNe — HEBeAEHME,

MHOe — He [u3 aToro] poga (HeBegeHwA).

370 (M3BpaLLEHHOE NMpeaCTaB/IeHe) HaA0 NOHUMATb
KaK npoTuBopeyaLLee [MpaBu/bHOMY BO33peHHIO].
TMOCKO/IbKY BO33p€eHue MyCcTOTbl MPOTUBOCTOUT 3TOMY
(M3BpaLLLEeHHOMY BO33pEHUIO),

CoBepLLEHHO 04€BUAHO, HTO OHO

MPOTUBOCTOUT COBCTBEHHOM NPUPOAE BCEX 30/1.

[Ecim ckaxkeTe:] «He ycTpaHuTb, M60 [acnekTbl 3/1a]
MPUCYLLM CYLLLECTBaM,

Kak popma [npucyLua KyBwnHy ] v T. n.», [oTBeTUM:]
— He TaK, NOCKO/IbKY He A0Ka3aHo.

Besb Mbl y:Ke BUAE/M, 4TO

Mpu NPUMEHEHWUM MPOTUBOAAMIM OHU OTAEASIOTCA.

Koraa Bce acrnekTbl 3/1a 6yayT OCTaHOB/IEHb,

OHU He MOABATCA BHOBb, KaK TBEPA0CTb [ pacn/iaB/ieH-
HOro 30/10Ta].

MOCKO/IbKY OHM He OTAE/1bHbI OT COBCTBEHHOM
CYLLHOCTH,

MO3TOMY Orpese/IeHHO He [BO3POAATCA] — Kak nenes.

KTo-HUOYAb BUAEA «Ax»?

[MpousHeceHue croBa] «a» BreveT 3a coboi cTpeme-
HWE K MOCTOAHHOMY.

JTa TAra NpeBpPaLLAETCA B a4y CHACTbA,

YK /a CTAHET CKPbIBATb BCE HEAOCTATKMU.

BuaA AOCTOMHCTBA, OHM (CYLLLECTBA) BCELLE/IO MKAKAYT UX,
rOBOpPA: «MOE», CTPEMATCA 3TO UCMO/b30BATb.

Tak oHu ByAyT KpyKuTb (B CaHCape) 40 Tex nop,

MOKa NPOsB/IEHA NPUBA3AHHOCTH K «si».

Korpaa ecTb «A», eCTb M OCO3HaHME «Apyroii»;

U3 Ale/1IeHUA Ha «A» U «4PpYrom» [ poaatoTca] npu-
cTpacTve v OTBpaLLieHue,

13 TeCHOM CBA3M C HUMM

BO3HMKAIOT BCE BUADI 3/13.

[ Moka] ecTb onpeseneHHan NPUBA3AHHOCTb K CAMOCTH,
OT NPMBA3AHHOCTM K «s» He 36aBUTbCH.

[Koraa u3-3a] npuBA3aHHOCTU B CaMOCTH He [BUAAT]
HWYEro n10xoro,

He By4eT U OCHOBaHMIA 36aBAATLCA [OT AroLeHTpu-
4eCKOoro BO33peHus .

Ecm [ckaskeTe:] «[TpUBA3AHHOCTb — MOPOK.

Yto 13 3Toro creayet? CleayeT ee OTOPOCUTL.
[OTBeTUM:]

— Ec/m HeT pa3oyapoBaHuA B 3TOM 06beKTe («f»),
He By/AeT 1 CU/ibl ero OCTaBUTD.

Y710 KacaeTcA OTOPACbIBAHWA }KeaHUA, OTBPALLeHUA
UT. M.,

TO 3TO CBA3aHO C [pas/IMyeHnemM] 4OCTOMHCTB U Hef0-
CTaTKOB

[1 moskeT BbITb 4OCTUrHYTO] NOCPEACTBOM He-BUAe-
HUA UX B 0ObEKTE,

HO He MeTO/A0M, [KakuM OTOPaChIBAOT| BHELLHee.

MpuBA3AHHOCTb [BO3HUKaeT | He [Koraa BUAAT] gocTo-
MHCTBA MPUBS3aHHOCTH,

a KOrZa BUAAT AOCTOMHCTBA 06bEKTa.

Korza HeT Heno/HOTbI MPUYKH,

4TO MOMKET OTBPATUTb PE3Y/IbTAT?

Kakoi Heg0CTaTOK MOXHO BUAETb B MPUBA3AHHOCTA?
Ec/m ckakeTe, 4TO OHa C/IyXKWUT OMOPOW CTPaAaHKA,
[oTBeTMM:]



— MNyCTb ¥ TaK, HO NPUBA3AHHOCTb HE OTOPOCUTD,
MOCKO/IbKY OHa BUAWTCA KaK MPUHAA/IEXKALLAA «fA», KaK
npumep «s».

Ecm [ckaskeTe, 4to] 6€3 3T0M [MPUBA3AHHOCTH | «si»
He AB/IAETCA

MPUYMHON CTPaaaHus, [oTBeTum:]

—Ho 370 6b1/10 BbI TaK ke [M B 06paTHOM OTHOLLEHMM].
A e Bbl 003 He Me/IM HeOCTaTKOB,

6b1710 Obl He OTBPOCUTL MPUBA3AHHOCTL K 060MM.

Ecm [ckakeTe, YTO OHM] AO/IKHBI BbITb OCTaB/IEHDI
CW/I011 CO3epL@HUA CTPadaHUK,

noA06HO KOHEYHOCTH, YKYLLIEHHO 3meeid, [oTBeTuM:]
- JT0 oTBepraeTcA nobeaoit

Hag, MbIC/IbHO «MOE», @ He UHaYe.

Kak pa3BepHyTb COBCTBEHHbIV YM,

CYMTAIOLLIMIA OpraHbl YyBCTB M MpoYee

OMOPOM HaC/AXAEHMIA?

Kak 0cBob60AMTLCA OT NPUBA3AHHOCTM K 3TOMY?

Hamepenue yaanuntb BONOChI C Tena u T. .

MOXET BO3HUKHYTb B OTPELLEHHOM YME,

B TO BPEMS KaK B Kax/yLem [yme] BO3HWKaeT nHoe.
3TO BCeM ACHO BUAHO.

Y TOro, KTO CBA3aH C [Ke/1aHneM] Hakan/mBaTb U T. 1.,
6y,a.eT BO3HMKATb MbIC/1b «MO€e»,

NOCKO/IbRY 3TU OTHOLLUEHUA OCTa0TCA TEM, HYEM 6bl/Wl, -
Aaxe BUAA, [4TO «MOoe» BeeT K CTpaAaHuio, emy] He
OTKa3aTbCA OT [Ke/MaHuA].

[laske eC/IM HET HAKOM/IEHWA U T. TI.,

BO BceM ByeT [McKaTbCA] BbIroAa.

Ecm [ckaxeTe:] «[TOCKO/IbKY CTPa/aHWe MOpOXKAAETCH,
KaK [B Mprmepe C yKyLLIeHHbIM 3Meeit ] nasibLiem,
MbIC/Ib “Moe” He BO3HMKaeT». [OTBeTUM:]

- CTpagaHue He TO/IbKO 34,ech.

2 —To ecTb, 0OpPUB ro/10BY, CTaTb MOHAXOM.

[Ecm ke ckaxkeTe: «3T0] r1aBHBIM 06pazom
[cTpaganme], nogo6HO A4y B NULLLe»,
[oTBETUM:]
— MpUcTpacTHbIi K 0coboMmy (BbICLLIEMY) B/1AKEHCTBY
OTOMAET OT NPUCTPACTUA K APYrOMY;
XarKaana 0coboro H6/1axKeHCTBa,
Ma/ible yA,0BO/IbCTBUA MOXHO COBCEM OCTaBUTb.
OT HEMbBIC/IMMOW MPUBA3AHHOCTU K «si»
BOB/I€KakOTCA BO BCE, YTO BO3MOKHO.
Tak, BUAUM, YTO, €C/IM UM He 3an0/y4uTb XEHLLMH,
Ke/1aHue U36bIBaAOT Ha KMBOTHbIX.

Kak TOT, KTO BepWT B CAMOCTb,

MOKET YTBEPKAATb, YTO OHA pa3pyLLMMa?

3TO NPOTMBOMO/I0KHO OMOPE BCErO: OMbITa, MOHATUIA
WM OCTOUHCTB;

Kak MOHO 3TO yTBEpAaTb KaK Kesaemoe?

3TO He NOXOXKe Ha TO, YbA NPUPOAA KeaHHa.

Bceuenoe uennsaHue 3a «a»
YKpenaseT NPUBA3AHHOCTb K «A».
DTO CcemA XKaxAbl «A» CyLLecTByeT
npu Bcex 0bCTOATE/IbCTBAX.

[laxe ecm cTapaTbCs, ONMpasch Ha [MMetoLmecs |
4acTu fOCTOMNHCTB,

MpUBEPKEHHOCTb [Bepe] B «A»

CO3/aeT NPenATCTBUA OTXOAY OT MPUBA3AHHOCTU U
CKpblBaeT CBA3aHHble C Hel OLLIMOKU.

Ec/m [ckakeTe, UTO] HEKTO TaKsKke OTEpOCH/ NpUBA-
3aHHOCTB K «i»,

[oTBETUM:

— MocKo/bKy ] Tenepb NPUBA3AHHOCTY HeT,

HeT [u camocTu].

Toraa, Tak Kak «fi» 0TOpOoLLEeHO,

MeAUTUPOBATb O CTPagaHuM byaeT 6eccmbiCIeHHO.

Te, [KTO He 0CO3Ha/ OTCYTCTBUE «A» ], AaXKe MegUTU-
pyA O CTpagaHum
Y peann30BaB 0CO3HaHWe CTPaAaHus,



HE OTAENATCA TaKUM O6p330M OT NPUBA3AHHOCTU
M3-3a NpealecTBOBaBLUEro HenoCpeACTBEHHOro
BOCMPUATHUA.

Ecm, [yBuges] 3710 B Tom [06bekTe],

B TOT K€ MW OTBPATUTb OT HEro MblC/b,

OTAEe/1eHUA OT MPUBA3AHHOCTU K 3TOMY He C/y4UTCA,
nogobHO TOMY, Kak MOXOT/IMBbIA 0OPaTUTCA K APYron
KEHLLMHe.

Pa3/mnyas, 4To [B npegmeTe] NnpuTArMBaeT 1 4To
OTTa/IKMBAET,

[Hag0 NMOMHUTB, 4TO] /t06AA MPUBA3AHHOCTL GepeT
Ha4a/zo0 OT ogHoro [npeamertal,

AB/IAACH CEMEHeM BCeX MPUBA3aHHOCTEN,
pOXAaroLLMXcA 6/1arogapa MHOXKeCTBY [yc10Buit].

[AymatoT:] «““TprBA3aH K 06beKTy 63 HegocTaTKoB!” -

3TO goKa3saTe/beTBO (THB. sgrub byed) 6e3oLmMb04HO!»
Ecwm cywecTtsa [BepAT] MLub B 3TO,
KaK OHM CMOryT 0CBOBOANTBCA OT NMPUBA3AHHOCTH?

Ecau ke Tam ecTb OLWMOKa,

OHa POACTBEHHa [OLUIMBOYHOCTH BEpbI B] «A».

Mpw 3TOM OLLIMBKe HET OTXOAA OT MPUBA3AHHOCTH;
KaK e Torga 0cB060ANTLCA OT NMPUBA3AHHOCTU K
4yemy-mbo?

[Ecm ckaxkeTe, 4TO NPMBA3AHHOCTL | paspyLwmnma,
e,

y3peB AOCTOMHCTBA [OTpeyeHus ], y3peTb OTpULLaTe/lb-
Hble CTOpOHbI Kaxabl,

[oTBeTMM:]

—ﬂ,/'lﬂ OpFaHOB YYBCTB U T. M. 3TO HE TaK,

l'IOCI-(O/'Ibe Mbl BUANUM [menaHme] Aaxe y AGTEIZ nT. M.,

MOCKO/IbKY [Ke/1laHne] eCTb Aaxe y UHBa/MA0B
M MOCKO/IbKY He [BUAMM] AOCTOMHCTB Y ApYrUX,
(a Tak»ke) MOCKO/IbKY ero (skenaHus) HeT

K MPOLL/IOMY U T. M. «<MOEMY».

TakuMm 06pa3om, HeBUAEHME AOCTOMHCTB
C/YXKUT MPUYMHON CO3HaBaHUA «0b1aaaHua “a’».
Mo3ToMy [/MLLb] 13-33 TOTO, YTO HE BUAHO
AOCTOMHCTB OTpeYeHus,

HaM He 0TKa3aTbCA OT Hero (Ke/aHwuA).

3aT0 BMAMM, KaK M3-3a MPUBA3AHHOCTM
NPUMMUCLIBAIOTCA HECYLLLECTBYOLLME AOCTOMHCTBA.
Mo3TOMY KaK MOKHO MOBPeAUTb 3STOMY
334,eMCcTBOBaHNEM TaKoM 6e3Bpe/AHOM NPUYUHBI?

TOT, KTO CTPEMUTCA K APYrOMY, BbICLLEMY,
0CO3HAET BO3HMKHOBEHUE W pa3pyLUEHHe,
OCO3HAET OT/IM4YME «FA» OT OPraHOB YyBCTB U T. .
TaKoM, XOTA U BUAUT 4MHCTBO, HE MPYMBS3aH.
[WUTaK, npuunHa caHcapb! —] 3Ta NPUBA3AHHOCTD K «si».
A NpMBA3aHHOCTb MO CaMOM CBOEN Npupoge
[obpateHa]
K BHYTpeHHUM YacTaM npeacTas/iequit (Tub. dmigs
pa) - dopme nT. M.

OrtraskmBave (Tvb. yid ‘byung), [nossastoweeca]
OT KaKoro-to

CTPagaHuA nogo6HO rHeBy, HO
3TO He 0TOpacbiBaHWE NPUBA3AHHOCTY: MOCKO/IbKY
MPUBA3AHHOCTb

B 3TO BpPeMA TOXe CYLLLeCTBYET, ULLIA 4PYroro NoAXo-
AALLEro MOMeHTa.

OCKO/IbKY rHEB Bbi3BaH CTpasaHUeM,
OH MnpebbIBaeT, MOKa OHO eCTb;
KaK TO/IbKO OHO MpeKpaLLaeTca —
[rHeBatoLMiicA] BO3BpALLAETCA K CBOEMY OBbIMHOMY
COCTOAHMIO.

MocKo/IbKY [OH] 0TEPOCKA TO, YTO NPUTATMBA/IO,
Y TO, YTO OTTa/IKMBA/I0, BCE NEPEKMBACTCA PAaBHOCTHO —
4YTO CaHAa, 4TO TOMOP.
TaKoro HasbIBAKOT «M30ABUBLLIMMCA
OT MPMBA3AHHOCTU».



Korga [Byaaa] yamn meauTaumm o cTpagaqum,

[oH] umen B BUAY cTpagaHue 06yc/10BNEHHOCTU .

Mo Halemy [MHEHMIO ], OHO MPOMCTEKaeT U3 yC/I0BUIA.
370 ornopa Bo33peHuA 6eccamoCTHOCTH:
0CBOGOKAAOTCA Yepe3 BO33peHue NycToThl,
0CTa/IbHble MeAUTALIUM CYLLLECTBYHOT /1A [MOArOTOBKM
K] Hel.

MoCKO/IbKY TaK, [Byaaa] pek, 4To Yepes HenocTosAH-
CTBO [MOCTUraeTcA] cTpagaHme,
a OT CTpagaHwWii [MocTUraeTcA] oTCyTCTBUE «A.

TOT, KTO UMEET axkay,

He 136aB/ieH OT MPUBA3AHHOCTH,

ONMMPAETCA Ha BCEBO3MOXKHbIE CPEACTBA [pajm npexo-
AALLEro cyacTbA],

He cBOGOAEH OT OMPAYeHUit U KapMbl —

TaKOM Ha3bIBAETCA «CaHCAPHBIM».

Ec/m He yTBepKAaeTe, 4To 3T [KayecTsa]
NPUHAA/IENKUT «51»,

3HAYMT, HET U 3TOrO HeHacbITHOro (TH6. za ba po).
[Beab «si»] onpeaensieTcs Kak AeUCTBYHOLLMIA

M BKYLLQIOLLMIA,

a B 370 Bpems (noc/ie OCBOGOMKAEHUA) TAKOTO «s» HET.

MosTomy Te, KTO xe/1aeT OcBObOXKgeHMS,

AL0/1KHbI BbIAEPHYTb C KOPHEM

3roueHTpUYecKoe BO33peHue, BO3H1KatoLLee

W3 CeMAH OAHOPOAHBIX [C HUM] Be3Haua/IbHbIX MPUUMH.

He B1AMM OCHOBaHWI yTBEPXAaTb, HTO

MoA/IMHHOM OCHOBO 3TOr0 [OCBOGOMKAEHUA ABAAET-
cA] CBALLEHHbIN TEKCT®.

«OcBODOMAHME TO/IbKO Yepe3 CBALLEHHbIN TeKCT» —

3TO OTHIOAb He pUTyar, [MpoBe/eHHbIN | Hag cemeHamu
[anA npeaoTBpALLEHNA BCXOKECTU]| POCTKOB;
OH He CrnocobeH OCTaHOBUTL POXKAEHUA CYLLLECTB,

4 — Cm. /lampum.
* —Tub. lung; caHCKp. dgama — «OTKPOBEHME».

TaK KaK MHa4e /1e40Bas0 Obl, YTO MOKHO 0CBOBOANTLCS
Aaxe [61arogapa] NOMasaH1Io KYHKYTHbIM Mac/1oM,
OTHEHHOMY pUTYya/ny U T. .

[TakmMmu puTyanamu] npexkHue TAXKKUE MPOCTYNKM
BMOC/1ACTBUM He ByayT nobexaeHbl.

WX TAXKECTb He M3MEHUTCA, OCKO/IbKY [0HM] BecTenecHs;
MPOCTYNKU He UMetoT PU3NYeCKoro Beca.

lpeBpaTHOE CO3HaHMe: OT Hero BO3HUKAET ax/a,

W CU/10¥ BO/IEHUI (THG. sems pa — «BO/IEBbIX
MMMY/IbCOB»)

CYLLLeCTBa POXKAAIOTCA B HU3LLMX MECTax.

MosTomy, ecm npecedb 370, NepepoxaeHus He byaer.

370 1 ecTb Kapma. [OCKO/bKY [OHa] BO3HMKAET,

OHM (CyLLeCTBA) KaK pas 1 UMEKOT C/Y POXKAATLCA
[BHOBB].

MOCKO/IbKY CaMu 3T BO/IEHWA U AB/IAKOTCA KAapMOW,
[ynomsAHyTble puTya/ibl] He MOAPbIBAIOT MPUUMHY POXK-
AeHuA.

[Ecm ckaxkeTe:] «ECTb OCHOBA NepepOKAEHUA U
MO3HaHUA:

OHa BO3HMKAEeT OT HEBUANMOT0*®,

MOCKO/IbKY HEBUAUMOE Pa3pyLLMMO [pUTyanamu, Tor-
/i@ IpU ero paspyLueHnu] nepepoxaeHus He [ByaeT];
TaKkum 06pasom, AsuyLume cuabl (Twb. ‘du byed -
CcaHcKapbl) — [0cHOBa, a] He BO/IeHHA»,

[oTBeTMM:]

- NMockoAbKy [ym] nogbupaer cyluee u He cyLLee,
BMAHA CIOCOBHOCTb YMa NPOU3BOANTD AATE/NbHOCTb.
Pa3y apyrux [aKTopoB ee] HeT, noyemy Te
[daKkTOpbI HE MpUBEAYT] K MEpepPOXKAEHHIO, €C/IU 3TO
[BosteHue] cylecTByeT?

26 — «HeBuAMMOe» (CaHCKp. adrsta) B MHAUICKOM dunocopum —
HeyTo Ppu3MYecKoe, CBA3AHHOE C KAPMOIA, HO NMOABEPIKEHHOE
aencteuto putyanos. Cm. R. Jackson, p. 461, note 22.



Ec/m [Bbl roBOpUTE, UTO OT PUTYa/I0B] OHM CTAHOBAT-
A 6eCcu/IbHBIMM,

[oTBEeTUM:]

- Torpaa cpasy e noc/1e NocBALLeHNA

Ob1/710 Obl HE/b3A CWU/0M BO/IEHWIM NMOCTUraTh, HAYMHATD,
OTB/IEKaTbCA WM MpeceKaThb [0TB/1eHeHUA 7.

[Ecim ckaxete:] «4T0? ECm B TO Bpems (nocie
CMEpTH) yMa Her,

T0 [Mepeposxaerua] He ByaeT», [oTBeTHM:]

- Ec/m 3arpAsHeHus,

COe/IMHEHHbIE C YMOM, He ByAyT UMeTb cu/bl [ /1A
nepepoxaerus],

Toraa [nocneayet abcypAHbI BbIBOA, YTO] M Y XKUBOTO
HET TaKuX CHA.

Beab ec/m Halwm [MOpoYHbIe ] CKAOHHOCTU PaCTyT,
TO 0C/1IAB/AIOTCA [OHM He MHAYe KaK ] Npu ycuaeHum
NpOTUBOAANSA, —

Jepega [Halumx] 301 ¢ X cemeHamm
He YA4a/MTCA Yepes AapOoBaHue NoCBALLLEHHS.

[Ecav npuHATB cylecTBOBaHME ] NOCTOAHHOTO
[«A»], TO, NOCKO/IbKY [OHO ] HE3aBUCMMO,
5TO NMPOTUBOPEYMUT MOCTENEHHOCTU BOSHUKHOBEHUS;
Cle/1laHHoe U He cAe/laHHoe
CTaHyT MO CyTH NOA06HbIMY;
KpOMe TOro, MpHIMHa W pe3y/bTaT 6yAyT UAEHTUYHBIMM.
Ecm [ckarkeTe, 4To] Te (MpWyMHa U pe3y/bTaT) OT/n-
YaKTCA OT 3TOrO [«Ax], [oTBeTUM:]
- JT0 noApbIBaeT [MOHATHE «A» Kak] co3gatens u
notpeburesa.

[Y Hero] He ByAeT 1 CU/ibl UCTIONHUTB [4TO-IMB0].
[Ec/m ckaxkeTe, YTO «OAMH AenaeT, a] apyroi 6yaet
MOMHWTb, MO/Y4aThb [ pe3y/bTaT |» U Tak ganee,
[oTBETUM:

- OTctoga] He cieayeT onpoBepskeHue [Halueit
nosuuum]:

7 — MoapobHee 06 oTB/AEUEHUAX (TUG. g.yeng) BO BpemA Meau-
Taumm cm. Bosbluoit /lampum, c. 843 u ganee.

MOCKO/IbKY [y MOCTOAHHOrO «si»] BOOBLLE HET MaMATH,
C/1ef,0BaTe/IbHO, NaMATb 6epeT Ha4va/10 B OrbITe.

Koraa Ha YeTbipe UCTWHbI HaK/1agpIBalOT
[peanbHOCTb ] HepeanbHbIX (THO. yang dag min) wecT-
HaALATU aCNeKTOB —

TaKMX KaK «Omopa, «yA0BO/IbCTBUEY,
«fA», «kMO€» U TAK Aa/1ee, — TOrha pacTeT Kaxaa.

Ec/ ske C MOMOLLbHO MPaBU/IbHOMO BO33PEHUA Kak
C/IeAyeT MeauTUpOBaTh,
MOCTUTHYB 3TU e [LecTHaaLaTh | acneKkToB
B CMbIC/IE, TPOTUBONMO/I0XKHOM TEM [OLMBOUHBIM
MHTEprpeTauuam], -
3TO Pa3pYLLMT }KaKAy BMECTe C ee NoC/1eACTBUAMM.

[laske eC/iM KapMa 1 Te/10 OCTaloTCA,

MOCKO/IbKY OZHOW [MPHUMHBI — 3KaXKAbl —] U3 TPeX
MPUYMH HeT,

PO /eHus B caHcape He byger;

KaK [He BO3HUKHET] pOCTOK 63 cemeHu.

MOCKO/IbKY HET NPOTUBOAAMIA

M MOCKO/IbKY HET CU/Ibl [Ha 3TO] -

He OTOPOCUTL KapMy 1 Te/1o.

M03TOMY, MOKa eCTb ¥Ka/a, BO3HUKHOBEHME BO306-
HOB/IAETCA.

Ecm [ckarkeTe, 4TO] HAZo ycepACTBOBATbL pasau
UCTOLLLEeHUA 0bouX,
[oTBeTMM:]
- YTOMAATb CebA [paay] ycTpaHeHus Kapmbl 6eccmbic-
/I€HHO.
MOCKO/IbKY BUAMM Pas/iMyHble pe3y/bTaTbl, [3HaunT],
KapMa MMeeT MHOXXECTBO Pas/IMiHbIX MOTEHLMIA.
Cleg0BaTe/1bHO, OAHUM [/IWLLIb METOA0M ] acKesbl
AENCTBUTE/IbHblE OMPAYEHHsA He YCTPaHMTB.
HekoTopble 3TW [MeToAbl acke3sbl] 4a4yT yMeHbLLeHue
nnoga [Kapmsi],
HO [N/104b1 KapMbl] APYTVX POAOB — HET;



[3T1] nnoap! ByayT nepemBaThCs.

Ecm [ckaxeTe:] «4TO? Ct0ih ackeTU3Ma

MOTeHLMM [KapM] COeAMHAOTCA M UCTOLLLAIOTCAY WM
«[Tp1 HEKOTOPOM YMEHbLLIEHWUM OMPAYEHHIA YCTPaHs-
t0TCA [HEKoTOpbIe Kapmbl],

a eC/IM HET OMPaYeHUit — YCTPHAKOTCA BCE»,

[oTBETUM:]
- Bbl yTBEpsKAAETE, YTO OMPAYEHUs M ackesa — pas-
Hble BeLLy
WM cam [ackeTuam] — ompaveHue?
[B nocnegHem ciyyae] aTOT [ackeTU3m], MOCKO/bKY
cam AB/IAETCA pe3y/IbTaTOM KapMbl,
He CMOMKET COeAMHATL MOTEHLMM [pasHbIX KapM] v T. M.

[A 3HaHMe 6eccaMOCTHOCTH], MOCKO/IbKY NobexAaeT
3/10 XKe/IaHWA POXKAEHNA,

MpeKpaLLaeT Bce MPOCTYMKU, Kakue BbIBatoT.

OHa CTaHOBWTCA CU/10M MO OTHOLLIEHUIO K MOPOMKAe-
HUIO KapMbl,

HO Kak byAeT 0C/1ab/ATh yiKe geicTByoLLYtO [Kapmy]?

3/10 pOMCTEKaeT He OT KapMbl:

[kapma] npoucxoauT OT NOPOYUHbIX HaKTOPOB, a He
HaobopoT.

B oTcyTCTBME NpeBpaTHbIX NpeACcTaB/eHuit (Tvb. rnam

rtog)

»Ke€/laHNE HE MOAB/NAETCA AaXKe K YA40BO/IbCTBUAM.

[MoHATMEM] «3aLLUTHUK» yCTaHaB/MBAETCA
[3HaHuWe] TakoBoOCTH,
HaAEKHOCTb U MO/IHOE BCEBEAEHME.
[Cy]rata 3gecb 3HaUMT «MOCTUMLLIUI»:
MO3TOMY OH BblLLIE «BHELLIHWX»
[ Tex, KTO NPaKTUKyeT Ha CTaAUAX ] «y4eHUs»
U «<HEYYEHUsI».
Y4uTe/lb — TOT, KTO MO3Ha/ U OCYLLLECTBUA [UCTUHY]
paau 6nara gpyrux.
OT Hero (Yuutens) — Nto60Bb, MOCKO/LKY,
[xoTAa] oH gocTur cBOEI! Lie/n, OH He OTOpackiBaeT
Lienelt Apyrux.

M3 1to6BM OH yunT H1aromy,
a 6/1aroAaps 3HaHUIO U3PEKAET U OCYLLLECTBAAET UCTUHY.
ITW peyeHus HeMoCpeACTBEHHO COMPAXKEHbI [C peasb-
HOCTBHO;
MO3TOMY OH CaM — UCTOYHUK AOCTOBEPHOIO 3HaHUA.

BocxBaneHue Yuutensa B Ka4ecTBe TakoM CyLLIHOCTH,
MCXOAA U3 CAMOTO ero Y4eHus, UMeeT CMbIC/,
MOCKO/IbKY
yCTaHaB/IMBaeT ero CaMoro Kak MCTOYHMK A0CTOBep-
HOrO MO3HaHus,

He OTBepras 1 YMO3aK/1to4eHue, Moo

BUAWM NprYMeHeHue

ero (YMO3aK/Ito4eHUA) BO MHOMUX C/1y4asX, Hanpumep:
«Y410 6b1 HY MMeNOo B cebe XOTb HEMHOMO
BO3HWMKHOBEHUA —

BCE 3TO MMeeT ¥ CBOWCTBO MpeKpaLLeHus».

MpU3HaK C onpese/neHmnem «eIn HeT [MprimHbi],

He byzeT [u cieacTBuA]»

SIB/IAETCA OMOPOM /I0MMHECKOTO BbIBOAS;
[Heo6x0AMMOCTb] OXBaTbIBaHKA Te3MCa APryMEHTOM
(T16. gtan tshigs),

KaK NoKasaHo, Toxe Bbl1a ACHO 06bACHeHa [Byaaoin].

Bmopas 2nasa «[IpamaHasapmmuixu»,
umeHyemas «[lpdMaHacuooxu».



®oto: Mropb Axuernos (PoHg «CoxpaHnm TnbeT»)

Mo/UTBbI O 4ONTONETUM
Ero CBATeMwwECTBA
fAlanaun-namol

O61uMpHasa moanTea

O cobpaHre MUNOCTUBBIX YUUTeNel U 1aM /IMHUK,
ObnagaroLyx TpemMa TalHbIMKU ChaamMm

Tena, peun 1 yma Heumcumcimmblx byaga,
MpeACTaloLLMX MPes, KaXAbIM YHEHUKOM

B cOOTBETCTBUM C €ro yXOBHLIM YPOBHEM.

A paroLeHHble KaMHK, UCMONHAIOLLME BCE Ke/laHu,
MCTOYHMK BCAKOM 6/1arocTi 1 0CTOUHCTB!

Bam ¢ ryboyaiiiueit npegaHHOCTbIO

Mb! BO3HOCMM MO/IMTBY O 3aLLIUTHUKE
CtpaHbl cHeros TeH3uHe bALO.

IycTb ero *Ku3Hb bygeT A/IMHOLO B CTO Ka/lbrl.
fABuTe emy CBOKO MU/IOCTb —

lMycTb BCe, 4TO OH NoXKesaerT,

McnonnuTca 6e3 npomes/ieHui.

O /lxapmagaTy, HeBblpasnMas peasibHOCTb,
MpoHu3biBatoLwasa coboit Bce ABNeHUH,
3anpege/ibHaA My4pOCTb U Bbiclee 6/1aXKeHCTBO,
YT0 NpoAB/AAIOTCA B MUPUaAe MaHgan

N obuteneit BepxoBHbIX HOXKeCTB.

O cobpanue rgamos!

Bam c raybouarilueii npegaHHOCTbIO

MbI BO3HOCUM MO/IMTBY O 3aLLIUTHUKE
CrpaHbl cHeros TeH3uHe [bALo.

MycTb ero »u3Hb OyAeT 4/IMHOO B CTO Ka/ibr.
ABuTE €My CBOIO MU/IOCTb —

[MycTb BCe, 4TO OH MOXKeNaeT,

McnoauuTca 6e3 npomes/ieHuni.



O 6eccyeTHble NobesoHOCHbIE Bya/bl Tpex BpemeH,
HapeneHHble 4eCATbIO CM1IaMKW HAaCTaBHUKM HOroB,
YKpalleHHble 3HaKaMK COBEpLLIEHCTBa!
MpocBeT/IeHHbIMM AEAHUAMM

Bbl BO Bce BpemeHa 0b/1er4a/m y4acTb

CyuiectB 6e30peHOro okeaHa camcapbl.

Bam c raybouvaiilueii npeAaHHOCTbO

Mbl BOSHOCMM MO/IMTBY O 3aLLMTHMKE
CTpaHbl cHeros TeH3uHe bALo.

MycTb ero »u3Hb Oy4eT 4/IMHOO B CTO Ka/lbi.
ABuTeE emy CcBOKO MU/IOCTb —

[TycTb BCe, 4TO OH MOXKeNaeT,

McnonnnTca 6e3 npomesieHuit.

O cobpaHue yueHuit, BOM/IOLLLEHHBIX B TPEX KO/IECHWLAX;

[lapytoLLiee NoKoit AparoLeHHOe COKPOBULLLE
MPOCBET/IeHUs,

M36aB/AtoLLLEE CYLLLECTB OT CTPaAHMi Tpex [Hu3LLmX]
MUPOB;

YucToe, HeM3MeHHOe, HecyLLiee BeyHoe 6/1aro, BepLumnHa
BCex AobpogeTteneit!

Bam c raybouaiiiuel npegaHHOCTbIO

Mbl BO3HOCMM MO/IMTBY O 3aLLUTHUKE
CTpaHbl cHeroB TeHsuHe bALo.

MycTb ero »u3Hb ByAET 4/IMHOO B CTO Ka/ibi.
fABuTE emy CBOKO MUAOCTb —

lMycTb BCe, 4TO OH NOKENAET,

McnonnnTca 6e3 npomeseHnii.

O pyxoBHaA 0bLLMHa, 61aropoaHan 1 NpoCBeT/IeHHasA,
He nokungaroLLaa npeaenos a/iMasHOro rpaga HUPBaHb,
C Be/myavilen f06/1eCTbo Bbl CpaxkaeTech

C MyKamu Koseca bbITus,
OKOM MYAPOCTM MPOHUKaA B I/lyOUHHYO UCTUHY!

Bam c raybouyaiilueii npeAaHHOCTbO

MbI BO3HOCMM MOAUTBY O 3aLLMTHMKE
CtpaHbl cHeros TeH3uHe [bALo.

MycTb ero »u3Hb 6yAeT A4/IMHOIO B CTO Ka/ibi.
fABuUTeE emy CBOKO MU/IOCTb —

[TycTb BCe, 4TO OH NoKe/aeT,

Mcnonnntca 6e3 npomeaieHnit.

O Bbl, 4aKM U flak1HK, HebecHble CyLLLecTBa TpeX MMUPOB,

MPOBOAHMKM BbICLLIMX OOUTE/IEN, CBATBIX MECT U KA1aA0mLL,

XUTPOYMHOM UrpoOM CTOKPATHbIX NepexmBaHuii
H/1axKeHCTBa 1 MyCTOThI
BegyLuyme MOrMHOB MO NyTW COBEpLUIEHCTBA!

Bam ¢ raybouaiilleit npegaHHOCTbO

Mbl BO3HOCMM MO/IUTBY O 3aLLMTHUKE
CTpaHbl cHeros TeH3uHe IbALLO.

MycTb ero m3Hb 6yaeT 4/IMHOIO B CTO Ka/lbr.
ABuTE emy CBOKO MU/IOCTb —

MycTb BCe, 4TO OH NOXe/aeT,

McnonnuTca 6e3 npomeaseHuin.

O oKeaH 3aLMTHMKOB /lXxapMmbl,

YKpaLLeHHbIX OKOM MYAPOCTH 3arpese/bHOw,

HapeneHHbIx cunoi obeperatb n XpaHuTb YueHue!

Bbl, 4bM KOCMaTbIE FPUBbI HA MaKYLLKE 3aBA3aHbl B y3€/1, —

CVMMBO/1 TOPXKECTBEHHOM K/AATBbI, aHHOM Npes,
Bagxkpagxapoi!

Bam c raybouaiilueii npeAaHHOCTbO

MbI BO3HOCMM MOAUTBY O 3aLLUTHUKE
CTpaHbl cHeros TeH3uHe [bALlo.

MycTb ero »u3Hb ByAeT 4/IMHOO B CTO Ka/lbi.
fABuTe emy CBOIO MU/IOCTb —

lycTb BCe, 4TO OH MOXKeNaeT,

McnonnnTca 6e3 npomeaeHuit.



O Bbl, be3ynpeyHble, K KOMY Mbl MAEM 32 COBEPLLEHHBIM
npubexmiem!

[ycTb C1101 3TOM MO/IUTBBI,

Bo3HeceHHOM OT YMCTOro cepaLa o CMUPEHUEM U BepOi,

ByAeT HeCOKpYLLUMM, HEM3MEHEH U HeyA3BKM

HrasaHr /lobcaHr TeH3uH MbALo,

Teno, peyb 1 ym 3T0M CTpaHbl CHEroB.

MycTb Ha NPOTAXEHWUM CTa Ka/ib

BoccegaeT OH Ha a/iMa3HOM TPOHe,

He nogsepeHHOM T/I€HMIO U Pa3pyLLEHUIO.

Xpabpo B3AB Ha M/1e4n CBOM

Bpems byas 6eccueTHbIX MUPOB,

OH, KaK Bo/ILLeOHaA 4paroLeHHOCTb,

TBOpPUT MUOCepAHble v b/arve gena.

TMycTb e ero 6/1aropogHble ycTpemaeHus 6yayT
BOT/IOLLLEHb.

[yCTb CM/10M 3TOM MO/IUTBBI
HaBcerga pacnaxHyTcA BpaTa 30/10TOro BeKa,
[apya Kaxg0My A0/rOXAaHHOe n3baBaeHune OT CTpagaHuii;

M nycTb YueHune Byaabl pacnpoCTpaHWUTCA MO BCEM Harpas-

/IeHUAM,
A 6/1aronpuATHbIE 3HaKM FOBOPAT O ero NpoLBeTaHnu B
Ko/nece 6bITWA 1 HUpBaHe.

MycTb HekTap H61arocnoBenuii [epsaluero /10Toc

becnpecraHHo Hano/HAET Hallu cepaLa, HagenAs ux
CU/ION.

[ycTb, creays [lxapme, Mbl NpUHECEM eMy pagoCTb

M nepecevyem OKeaH COBEPLLUEHHbIX ¥ MU/I0CEPAHbBIX
LAEAHUN.

C 6narocioBenuA Mobeauteneit u nx ColHoBeW,
Cunoi He3bIB/1eMOrO 3aKOHa,
B3anMmM03aBMCMMOro BO3HUKHOBEHWA

M YnCTOTBI HaLLel MCKPEeHHEN Bepbl,

MycTb MO/IMTBA MOS He 3HaeT nperpag,

M ByaeT yuibilana BCKope.

KpaTKaa moauTsa

B cTpaHe, OKpy»eHHOM CHEeXHbIMW FrOpamu,

Tbl @ AMHCTBEHHbIM MCTOYHUK 6/1aronoy4ma U CHacTbsA,
O moryLecTBeHHbIl HYeHpesur, TeHsuH NbAauo,

He ocTaBAAit Hac, NOKa He UCCAKHET camcapa!

MNoceAweHne 3acayr

[la cymeto A CM/10M 3aC/1yr, HaKOT/IEHHbBIX MHOHO
CoBepLueHvem 3Tux 61armx geaxui,

bblcTpo gocTnyb coctoanuA Iypy-byaabl

M npuBecTu K NpobyKAeHUIo Bcex cyLecTs 6e3 ocTaTka.



Bce ¢doTo: TeHsmH Yonaxop (Odwic Ero Ceatenwiectsa lanan-nambi)



Bce ¢doto: TeHsmH Yoraxop (Odwc Ero CeaTenwectsa [lanan-nambi)




OpraHusaTopbl

®oHg, “CoxpaHum Tubet”
(MockBa)

MonHoe HasBaHWe: POHA COAENCTBUA COXPAHEHWIO
KY/IbTYPHbIX U GUNOCOPCKMX Tpaguumin TMGETCKoro
byaamama “Coxpannm Tubet”. [lyXOBHbIM PYKOBOAM-
Tenb doHaa Tano Tysnky Punnode. B coTpygHuyecTse
¢ LlenTpom TbeTCKOM Ky/bTypbl U MHGOPMaLmKM BeaeT
MomMy/APHbIA HOBOCTHOW NopTan www.savetibet.ru. Mo
A0roBOpeHHOCTH € oducom Ero CeAaTeriwecTsa fAanan-
nambl XIV nogAepKMBaeT pyCCKOA3bIYHBIN CalT AYXOB-
Horo smaepa www.dalailama.ru. ®oHg, ABnAeTcA op-
HUM M3 K/HOYEBbIX MAPTHEPOB B OPraHU3aLmm y4eHWM
Ero CeAaTteliwecTBa fanan-nambl gaa byaanctos Poc-
CUU, KOTOPbIE eXKerogHo nposoaATcA B MHAuW. 1o npu-
rnawexunto GoHAa B Poccuto npresskatoT BegyLuue bya-
ANMCKME yunTensa n 6yaa0/10rM COBpEMEHHOCTH, Cpeau
Hux Pobept TypmaH, AnaH Yonnec, rewe /Ixakaop,
bappwv Kep3uH, TeHsuH lMpuagapLumn u gpyrue.

O6wecTBO “CoxpaHum Tubet”
(Pwra)

/latbilickoe Ha3saHue: Biedriba “Saglabasim Tibetu”.
Mpeacegatens Tano Tynky PuHnode. [eATenbHOCTb 06-
LL,eCTBa HarnpaB/ieHa Ha BCECTOPOHHEe COAeiCTBME COXpa-
HEHUIO KY/IbTYPHbIX U GUAOCOPCKMX TPAAMLMIA TMOETCKO-
ro 6yaan3ma, MMeroLLLero B CBOeW OCHOBE Ype3Bbl4aiiHO
BakHble /17 COBPEMEHHOrO MMpa MPUHLIUMbBI MUPOAObHUA,
FAPMOHMYHOIO  COCYLLLECTBOBAHWA, HEHACU/IbCTBEHHOIO
paspelueHna KOHPAMKTOB, COCTPagaHuA Ko Bcem ¢dop-
MaMm KM3HM U GepeKHOro OTHOLLEHWA K OKpYXatoLLeit
cpeae. ObectBo paboTaeT B TECHOM COTPYAHUYECTBE
€ MOCKoBCKMM PoHaom “Coxpanum Tubet”.

LleHTp TM6EeTCKOM Ky IbTYpbI
n nipopmanumm (Mocksa)

Co3gaHHbli B MockBe no 6s1aroc/ioBeHmo Ero
CeATteliwectBa fanalki-1amel B 1993 rogy LeHTp
TMOETCKOM Ky/IbTypbl U MHOPMALUKM MNpu3BaH
CNocobCTBOBATb YKPEN/IEHUIO OTHOLLEHUM MeXAY
Hapogamu TubeTta u Poccum 1 npexae Bcero pec-
ny6/1K, TPaAULMOHHO UCMOBeAYOWUX Byaamn3m.
lNpeacepatens npassenua LleHTtpa r-H Hopna Ha-
BaHr Pabpa kmAa. LLeHTp 3HaKOMUT pOCCUAH C UCTO-
puen, KyabTypon un bygauiickon ¢unocodpuen Tu-
6eTa; NpoBOAUT /IEKLUM U 3aHATUA NO OyAAMNCKOM
dunocopum anAa WMPOKON MNy6/MKKM; 3HAKOMMUT
c punocopment Ero CeAatenwectsa fasai-1ambl,
OCHOBaHHOM Ha MPUWHUMMNAxX HeHacuaAusA, COCTpa-
AaHuA, aobpoTbl M BceobLle OTBETCTBEHHOC-
TW; OpraHu3yeT 6/1aroTBOPUTE/IbHbIE KOHLLEPTbI,
decTnBanm 1 BCTpeyH, NOCBALLEHHble TUOETCKOM
Ky/IbType; OCYLLLeCTB/AET KY/IbTYPHbIM OOMeH.

P WX A
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His Holiness
the Dalai Lama

Although His Holiness often presents
himself as a simple Buddhist monk, he is the
spiritual leader of Tibet, Mongolia, Himalayan
regions and Buddhist territories of the
Russian Federation (Kalmykia, Buryatia,
Transbaikalia and Tuva) and other countries.
He often mentions that he has three main
commitments in this life:

Promotion of Human Values

Firstly, on the level of a human being, His
Holiness’ first commitment is the promotion
of human values such as compassion,
forgiveness, tolerance, contentment and
self-discipline. All human beings are the
same. We all want happiness and do not
want suffering. Even people who do not
believe in religion recognize the importance
of these human values in making their

life happier. His Holiness refers to these
human values as secular ethics. He remains
committed to talk about the importance of
these human values and share them with
everyone he meets.

Promotion of Religious Harmony

Secondly, on the level of a religious practitioner,
His Holiness’ second commitment is the promotion
of religious harmony and understanding among
the world’s major religious traditions. Despite
philosophical differences, all major world religions

have the same potential to create good human
beings. It is therefore important for all religious
traditions to respect one another and recognize
the value of each other’s respective traditions.
As far as one truth, one religion is concerned, this
is relevant on an individual level. However, for
the community at large, several truths, several
religions are necessary.

Tibet

Thirdly, His Holiness is a Tibetan and carries the name
of the ‘Dalai Lama’. Therefore, his third commitment
is to work to preserve Tibet’s Buddhist culture,

a culture of peace and non-violence.

,

For more information about His Holiness the Dalai Lama, his
books, videos of his public talks and teachings, please, visit
the official web-site: dalailama.com
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Open Admission

of Faults through
Three Continuums

(RGYUN-‘CHAGS GSUM-PA)
The Continuum of Praise and Prostration

To You Who Indicate (the Dharma),

Vanquishing Master Surpassing All,

Thusly Gone One, Liberated One,

Perfect, Fully Enlightened Buddha,

One Endowed with Knowledge and Footing,

Blissfully Gone, the One Omnisciently Knowing the World,
The One Controlling the Reins for Taming Beings,

The One Who Indicates for the Peerless Gods and Humans,
To the Buddha, Vanquishing Master Surpassing All,
Glorious, Triumphant Shakyamuni, | make prostration;

| present you offerings and take safe direction from you.

When you, O Chief of Bipeds, were born,

You took seven steps on this great earth and proclaimed,
“l am supreme in this world”.

To you who already were learned and wise at that time,

I make prostration.

Possessing a totally pure, enlightening body,

A supremely excellent form,

Like a sea of deep awareness and a golden Mount Meru,
Your fame lofty throughout the three worlds,

To you who've attained the state of a Guardian Supreme,

| make prostration.



Endowed with the supreme (excellent) signs, a face like a
stainless moon,
To you with a color resembling gold, | make prostration.
Parted from dust, the three realms cannot compare to you,
To you with unequalled omniscience,
[ make prostration.

Guardian possessing great compassion,

One Who Indicates, with knowledge of everything,
Field for an ocean of positive force and good qualities,
To you, O Thusly Gone One, | make prostration.

Through being pure, it brought about being parted from
attachment.

Through being constructive, it brought about being freed
from the worse rebirth states

And the uniquely supreme ultimate stage,

To the Dharma, which brought about being serenely stilled,
[ make prostration.

You who, having been freed, indicate further the pathway
minds for liberation,

Securely established in the pure (higher) trainings,

Hallowed field, endowed with good qualities,

To the Sangha as well, | make prostration.

The Continuum of Reciting from the Sutras

Commit not anything negative at all,
Splendidly enact whatever is constructive,
Fully subdue your own mind,

These are the teachings of Buddha.

Like the stars, a blur, or a torch,

Anillusion, drops of dew, or a bubble,

A dream, flash of lightning, or clouds,
Regard affected phenomena to be like that.

The Continuum of Dedication

By this positive force, once I've attained

The topmost achievement of all-seeing omniscience and
subdued the enemy, all my shortcomings,

May | free from the sea of their compulsive existence

All wandering beings, tossed by the waves of old age,
sickness, and death.

Translated by Alexander Berzin
November 2009
Reprinted with permission from www.berzinarchives.com



Mandala Offering

Long Mandala Offering

OM VAJRA BHUMI AH HUM Great, pow’rful golden base.

OM VAJRA REKHE AH HUM Diamond-hard fence.
This iron fence encircles the outer ring.
In the center Mount Meru, king of all the mountains,

In the east is the continent Purva-Videha,
In the south Jambudvipa,
In the west Apara-Godaniya,
And in the north Uttarakuru.

In the east, are the islands Deha and Videha,
in the south, are Chamara and Apara-Chamara,
in the west, are Satha and Uttara-Mantrina,
in the north, are the islands Kurava and Kaurava.

In the east is the treasure mountain,
in the south the wish-granting tree,
in the west the wish-granting cow,
in the north is the unsown harvest.

Here are the precious wheel,
precious jewel,
precious queen,
precious minister,
precious elephant,
precious horse,
precious general
and the great treasure vase.

Here are the beauty goddess,
garland goddess,
song goddess,
dance goddess,
flower goddess,
incense goddess,
light goddess
and the goddess of perfume.

Here are the sun and the moon.
Here is the precious parasol,
the banner of victory in every direction.
In the center all treasures of both gods and men.

This excellent complete collection, | offer this base to You,
Great Compassionate One, together with your deity-
entourage.

Please accept with your compassion, these
off’rings made by all suff’ring beings and
bestow your loving blessings, on me and
my countless mothers.

IDAM GURU RATNA-MANDALAKAM NIRYATAYAMI

Short mandala offering

This ground, anointed with perfume, strewn with flowers,

Adorned with Mount Meru, four continents, the sun and
the moon:

| imagine this as a Buddha-field and offer it.

May all living beings enjoy this pure land!

IDAM GURU RATNA-MANDALAKAM NIRYATAYAMI



Daily Prayers

Taking refuge

[ go to for refuge until | am enlightened
To the Buddha, Dharma, and the supreme
assembly.
By my practice of giving and other perfections,
May | become a Buddha to benefit all sentient beings.

The Four Immeasurable Thoughts

May all sentient beings have happiness and the causes of
happiness.

May all sentient beings be free from suffering and the
causes of suffering.

May all sentient beings never be separated from the
happiness that knows no suffering.

May all sentient beings abide in equanimity,

free from attachment and anger that hold some close and
others distant.

The Seven Limbs

Reverently, | prostrate with my body,
speech and mind,
And present clouds of every type of offering,
actual and mentally-transformed.
[ declare all my negative actions accumulated since
beginningless time
And rejoice in the merits of all holy and ordinary beings.
Please remain
until samsara ends
And turn the wheel of Dharma for sentient beings.
| dedicate the merit created by myself and others
to the great enlightenment.

Prayers on
Generatin

B

odhichitta

With a wish to free all beings

[ shall always go for refuge
To the Buddha, Dharma and Sangha,
Until | reach full enlightenment

Enthused by wisdom and compassion,

today in the Buddhas’ presence
| generate the Mind for Full Awakening
For the benefit of all sentient beings

O sublime, precious bodhicitta,

May it arise in those in whom it has not arisen.
May it never decline where it has arisen,
But go on increasing further and further!

As long as space remains,

As long as sentient beings remain,
Until then, may I too remain
And dispel the miseries of the world



The Heart Sutra

The Blessed Mother, the Heart of
the Perfection of Wisdom

In Sanskrit: Bhagavati Prajna Paramita Hridaya

Thus heave | heard. The Blessed One was staying in
Rajgriha at Vulture Peak along with a great community
of monks and a great community of bodhisattvas, and
at that time, the Blessed One entered the meditative
absorption on the varieties of phenomena called
the appearance of the profound. At that time as
well, the noble Avalokiteshvara, the bodhisattva, the
great being, clearly beheld the practice of profound
perfection of wisdom itself and saw that even the five
aggregates are empty of intrinsic existence.

Thereupon, through the Buddha’s inspiration,
the venerable Shariputra spoke to the noble
Avalokiteshvara, the bodhisattva, the great being, and
said, “How should any noble son or noble daughter
who wishes to engage in the practice of the profound
perfection of wisdom train?”

When this had been said, the holy Avalokiteshvara, the
bodhisattva, the great being, spoke to the venerable
Shariputra and said, “Shariputra, any noble son or noble
daughter who wishes to engage in the practice of the
profound perfection of wisdom should clearly see
this way: they should see perfectly that even the five
aggregates are empty of intrinsic existence.

Photo: Igor Yanchoglov (Save Tibet Foundation)



Form is emptiness, emptiness is form; emptiness is not oth-

er than form, form, too, is not other than emptiness.
Likewise, feelings, perceptions, mental formations,
and consciousness are all empty. Therefore, Sharipu-
tra, all phenomena are emptiness; they are without
defining characteristics; they are not born, they do not
cease: they are not defiled, they are not undefiled; they
are not deficient, and they are not complete.

“Therefore, Shariputra, in emptiness there is no form, no

feelings, no perceptions, no mental formations, and
no consciousness. There is no eye, no ear, no nose, no
tongue, no body, and no mind. There is no form, no
sound, no smell, no taste, no texture, and no mental
objects. There is no eye-element and so on up to no
mind-element including up to no element of mental
consciousness. There is no ignorance, there is no
extinction of ignorance, and so on up to no aging and
death and no extinction of aging and death. Likewise,
there is no suffering, origin, cessation, or path; there
is no wisdom, no attainment, and even no non-
attainment.

“Therefore, Shariputra, since bodhisattvas have no

attainments, they rely on this perfection of wisdom
and abide in it. Having no obscuration in their minds,
they have no fear, and by going utterly beyond error,
they will reach the end of nirvana. All the buddhas,
too, who abide in the three times attained the full
awakening of unexcelled, perfect enlightenment by
relying on this profound perfection of wisdom.

“Therefore, one should know that the mantra of
the perfection of wisdom — the mantra of great
knowledge, the unexcelled mantra, the mantra equal
to the unequalled, the mantra that quells all suffering
—is true because it is not deceptive. The mantra of the
perfection of wisdom is proclaimed:
TADYATHA GATE GATE PARAGATE PARASAMGATE
BODHI SVAHA!

Shariputra, the bodhisattvas, the great beings, should train
in the perfection of wisdom this way.”

Thereupon, the Blessed One arose from that meditative
absorption and commended the holy Avalokiteshvara,
the bodhisattva, the great being, saying this is excel-
lent, “Excellent! Excellent! O noble child, it is just so;
it should be just so. One must practice the profound
perfection of wisdom just as you have revealed. For
then even the tathagatas will rejoice.”

As the Blessed One utters these words, the venerable
Shariputra, the holy Avalokiteshvara, the bodhisattva,
the great being, along with the entire assembly,
including the worlds of gods, humans, asuras, and
gandharvas, all rejoiced and hailed what the Blessed
One had said.

English translation by Geshe Thupten Jinpa. © Tenzin Gyatso,
the Fourteenth Dalai Lama, 2005. From: Essence of the Heart
Sutra, Wisdom Publications.



Pramanavartika

Chapter Two: Establishing the Reliable
Guide

Acharya Dharmakirti
Translated from Tibetan by Geshe Dorji Damdul

Words of salutation in Pramanavartika:

Togpai drawa namsel ching
Sab ching gya chay koo nga wa
Kuntu sangpoi oeser dhag

Kun nay tro la chag tsel lo

English translation:

The One who has eliminated the web of
conceptudlisations,

And is endowed with the divine bodies of the vast and
the profound,

Who eternally shines forth the forever noble light rays,

To you [the Buddha] | make prostrations.

Words of salutation to the Compassionate Buddha
from Acharya Dignaga’s Pramanasamuchaya
(Compendium of Treatises on Valid Cognition):

Tsayma gyurpa dro la phen shay pa
Tonpa dhayshayk kyob la chag tsel lo

The One who has transformed into the Reliable Guide,
motivated by altruism to benefit sentient beings,
The Teacher, Sugata, and Protector, to You,
I make prostrations.

These profound words of salutation penned by Acharya Dignaga
(6th Cent. CE) who was considered to be the father of Bud-
dhist logic were perceived as sublime by Acharya Dharmakirti
(7th Cent. CE) himself a great logician, philosopher and saint.
On apprehending them the desire arose in Acharya Dhar-
makirti to be involved in the salutation passage and thereby

Photo: Igor Yanchoglov (Save Tibet Foundation)



inspired him to compose an entire chapter based on them
(Chapter Two of Pramanavartika). The chapter reveals a
plethora of rich and intricate principles of logic and episte-
mology that underscore the salient features of Buddhist met-
aphysical thought on critical topics such as rebirth, nirvana,
Buddhahood and so forth, which otherwise would forever
have remained concealed. Pramanavartika, especially its sec-
ond chapter, has tremendous implications for the practice of
Buddhism. An understanding of it convinces the practitioner
of the rationality underlying the teachings of the Buddha, and,
consequently, advances his or her practice to a deeper level.

Ref. 1. This Chapter has two parts:

1)  Establishing the Omniscient One as the Reliable Guide [cf.
Ref.2].

2) The purpose of praising the Buddha for having trans-
formed into the Reliable Guide [cf. Ref: 142].

Ref. 2. First: Establishing the Omniscient One as the Reliable Guide
has two parts [cf. Ref. 1]:

1) Identifying the illustration of a Reliable Guide following
the explanation of the meaning of, ‘having evolved into
a Reliable Guide. [cf. Ref. 3].

2) Explaining how the Buddha transformed himself from
an ordinary state into a Reliable Guide for all sentient be-
ings through favorable causes, following the explanation
of the meaning of the remaining four points, ‘Altruistic
One with the motivation to liberate all sentient beings
from samsara’; ‘Teacher of the wisdom of selflessness
as a means to liberate all beings’; ‘Sugata [One Gone to
Bliss] - the one who is freed from samsara through in-
tegrating the wisdom of selflessness himself’; and ‘Pro-
tector of all sentient beings by teaching the path of the
wisdom of selflessness to the sentient beings’ [cf. Ref.
28].

Ref. 3. First: Identifying the illustration of a Reliable Guide follow-
ing the explanation of the meaning of ‘having evolved into a
Reliable Guide has two parts [cf. Ref. 2]:

1) Definition of valid cognition in general [cf. Ref. 4a-b].
2) Indicating that the Buddha also qualifies by this defini-
tion [cf. Ref. 11].

An extract from Khedrup Rinpoche’s
‘The Ocean of Reasoning’:

“Gaining insight into the phenomena of higher states
and definite goodness of nirvana and Buddhahood
along with their complete means, depends on valid
cognition. Amongst these numerous valid cognitions,
the one that is error-free with respect to knowing all
phenomena is the Buddha’s Omniscience alone. What
then constitutes the definition of valid cognition?”

Ref. 4a. First: Definition of valid cognition in general has four parts
[cf. Ref. 3]:

1) Delineating the definition of valid cognition and explain-
ing the meaning of validity with respect to what the lib-
eration aspirants seek.

2) Abandoning the three flaws of the definition of valid cog-
nition [cf. Ref. 5].

3) Explaining the definition of valid cognition conjoined
with its illustrations [cf. Ref. 9].

4) Explaining different versions of validity in relation to valid
cognition employed to eliminate misconceptions [cf.
Ref. 10].

Ref. 4b. First: Delineating the definition of valid cognition and ex-
plaining the meaning of the validity of what the liberation as-
pirants seek [cf. Ref. 4a]:

1a. Valid cognition is awareness, which is non-deceptive
What remains as functional is non-deceptive.

Ref. 5. Second: Abandoning the three flaws of the definition of
valid cognition [cf. Ref. 4a]:
1) Limitation of the pervasion [cf. Ref. 6].
2) Over-pervasion [cf. Ref. 7].
3) Incorrectness [cf. Ref. 8].

Ref. 6. First: Abandoning the argument that the said definition has
the limitation of pervasion [cf. Ref. 5]:

1b. What arises from sounds
Is indicative of the intention.



2. The sound is valid with respect to
The meaning of the object
Which is clearly perceived by the mind of the utterer.
It is not a reason to establish the fact of the meaning.

Ref. 7. Second: Abandoning the argument that the said definition
of valid cognition has the flaw of over-pervasion [cf. Ref. 5]:

3. The concealer [subsequent cognition] is
not [valid cognition]
As it apprehends what is perceived [already].
The awareness alone is valid cognition.

Ref. 8. Third: Abandoning the argument that the said definition is
totally incorrect [cf. Ref. 5]:

4. [Valid cognition] is the chief [and not the sense
powers]
With respect to engaging in the objects to be
abandoned and to be adopted.
Due to variance of the objects with their aspects,
The various cognitions are posited by the awareness.

5a. The existence of this makes the existence of that.

Ref. 9. Third: Explaining the definition of valid cognition conjoined
with its illustrations [cf. Ref. 4a]:

5b. The nature of that is established through itself.
Valid cognition is established through labels.
Texts are to eliminate ignorance.

Ref. 10. Fourth: Explaining different versions of validity in relation to val-
id cognition employed to eliminate misconceptions [cf. Ref. 4d]:

6-7. The one which illuminates the meaning of the
unknown as well is [valid cognition],
Following the cognition of the specific entity,
The consciousness of the generic aspect is attained.
It is intended [as the valid cognition] which is but the
awareness of Self-characteristics of the [object] which
was [earlier] not known,
As it investigates the self-characteristics [of the object].

Ref. 11. Second: Showing that the Buddha also qualifies by that def-
inition in the context of reliability has two parts [cf. Ref. 3]:
1) Explaining the [Buddha] as the valid one/Reliable Guide
[cf. Ref. 12].
2) Explaining the meaning of ‘having transformed’
[cf. Ref. 13].

Ref. 12. First: Explaining the [Buddha] as the Valid One/Reliable
Guide [cf. Ref. 11]:

8a. Since the Transcendental One is endowed with [the
above definition], He is indeed the Valid One.

Ref. 13. Second: Explaining the meaning of ‘having transformed’
has two parts [cf. Ref. 11]:
1) The purpose of mentioning ‘having transformed’
[cf. Ref. 14].
2) Clarifications related to having accomplished the pur-
pose [cf. Ref. 15].

Ref. 14. First: The purpose of mentioning ‘having transformed’
[cf. Ref. 13]:

8b. ‘Transformed’ is stated
To reject non-production.
Therefore it is proper that the Valid One should be
causally contingent.

Ref. 15. Second: Clarifications related to having accomplished the
purpose has two parts [cf. Ref. 13]:

1) Rejecting the one who knows how to do all actions as
the Omniscient One [cf. Ref. 16].

2) Establishing the one who knows the reality of all phe-
nomena as the Omniscient One [cf. Ref. 24].

Ref. 16. First: Rejecting the one who knows how to do all actions as
the Omniscient One has two parts [cf. Ref. 15]:

1) Rejecting the Creator as the self-born permanent Omnis-
cient One [cf. Ref.17].

2) Rejecting the reasons to support the Creator as the Om-
niscient One [cf. Ref. 18].

Ref. 17. First: Rejecting the Creator as the self-born permanent Om-
niscient One [cf. Ref. 16]:



Ref.

Ref.

Valid cognition cannot be permanent,

As it should be the Valid One to cognize an existent
thing.

Since the cognized is impermanent,

It is non-static.

Those produced sequentially,

Cannot possibly be produced from a permanent
thing.

[Permanent things] should not be contingent
As nothing can assist it.

18. Second: Rejecting the reasons to support the Creator as
the Omniscient One has two parts [cf. Ref. 16]:

1) Pointing to the flaws of the reason [cf. Ref. 19].
2) Rejecting the Creator as the Creator of all [cf. Ref. 22].

19. First: Pointing to the flaws of the reason, which support
the Omniscience of the Creator [cf. Ref. 18]:

Despite being impermanent, no valid cognition [exists
to prove it to be Omniscient].

[The reasons], such as it acts intermittently, a unique
shape, functioning, and so forth [are invalid].

Either it establishes the accepted, or the example is
not established,

Or it leaves a doubt.

[Opponent:] Determined by the presence of
blessings,

Anything - like a shape - is created.

[Acharya DK:] What is inferred through that

Is valid [for the creation by the efforts of beings].

[That varied] things are produced from varied causes,
[If]inferred through similar label [with generic
contents - such as ‘shape’], which are not
distinguishable,

Is not valid.

It is like [inferring] fire through grey substance.

Otherwise, absurdity befalls

To accept that the potter,

Who is the maker of pots and so forth, which are
forms of clay,

Should also be the maker of anthills.

The result [production], which pervades [both] the
[topics],

In generic when applied to affirm [the thesis],
[Rejecting] on the basis that since the related objects
are distinct,

The [production as the reason] should be different, is
a criticism known as ‘similar results’ [rejection].

Seeing the generic label of the varying [objects],
And applying it as reason is not proper.

It is [then] like [inferring] the voice with horns [of
cattle]

As it being a referent of [the label] gawo.

Since [the sound] is contingent on the person who
seeks to utter,

The sound is absent nowhere.

If due to the presence [of the sound], one infers the
referent,

Anything can be established by anything.

This analysis applies [also to Jainas], Kapilas, and so
forth,

When they say [things] are devoid of mind,

As they are impermanent,

And are in possession of mind, as they die when they
are peeled off.

Ref. 20. Between entity and specific, entity is more important.

[That the reasoning is not established] is acceptable,
If the entity of the object is not established.

The specificity is not [a ground] for rejection [of the
reasoning],

Forit s like sound with the dependence on space.



Ref. 21. Between the label and the referent, referent is more im-

portant.

. Even without establishing the label,

It is established, if the referent object is established.
It is like the Buddhists citing [Rishi] Uluka’s [Tib.
Ugpapa]

Possessor of body and so forth as reasons

[to establish the particle of four elements as
impermanent].

If [the referent] is erroneous and the like,

The reason is to be known as erroneous,

Even if there is no error in the labels,

As the referents are established through meanings.

When ‘migrator’ and ‘possessor of hand’ are used as
reasons,

To establish [the topics] as with horns and elephant,
Being the referents of the labels,

Is through renown and not for being the [true]
referents as intended by the labels.

Ref. 22. Second: Rejecting the Creator as the Creator of all [cf. Ref. 18]:

Just as [the Creator] is labeled as a cause,
Why is it not labeled as non-cause

As it is not a cause [at other times].

Why [then]is it labeled as a cause?

If through weapons and medicines,

Injuries and healing take place,

Why not a piece of wood, which is irrelevant
Seen as a cause [to the injuries and healing]?

[An external agent] cannot be the creator,

As there is no difference in its nature [when creating
and not creating].

Since permanent things do not disintegrate,

It is not feasible to establish the potential [to give rise
to results].

If one conceives of a cause that does not qualify
Those coming into being through the existence of
[the causal factor],

[One has to accept] that all [results]

Will have infinite causes.

Ref. 23. Definition of ‘cause’:

The soil and so forth, when their nature changes
To produce the shoot, is [known] as cause.
Upon making them fertile,

The features of [the results] are seen.

Since the object and the sense source are not
different

When in collection, and [still] are the causes for
consciousness,

Likewise is this [Creator], if you assert.

It is not tenable as differences [of clarity] do exist
in them [when sense sources and so forth are in
collection].

If the individual [causes], which by themselves are
impotent

Are not different in nature when assembled, they
should have no potential.

[As they do acquire potential when assembled],
The difference is established [between the causes
when inisolation and in collection].

Therefore, [the factors] which are impotent in
isolation,

Yet upon collection, feature of [potency for arising]
turns feasible,

Are the causes, and not the Creator and so forth,

As they possess no different [features upon collection].

Ref. 24. Second: Establishing the one who knows the reality of all

phenomena as the Omniscient One has three parts
[cf. Ref. 15]:

1) The reason for aspirants of liberation to seek the Omnis-
cient One as the Reliable Guide [cf. Ref. 25].



2) The mode of seeking the Omniscient One as the Reliable
Guide to liberation [cf. Ref. 26].

3) lIdentifying the Omniscient One who suits the aspirant’s
wish to seek liberation [cf. Ref. 27].

Ref. 25. First: The reason for aspirants of liberation to seek the Om-
niscient One as the Reliable Guide [cf. Ref. 24]:

31. That the Valid One [Buddha] should be the one to
cognize the hidden phenomena.
Yet there is no reasoning to prove it,
And there is no one to exert consistently [towards
attaining that].
Opponents argue thus.

32. The ones with doubt in the mistakes
Made by confused teachers,
In order to be careful in the veracity of teachings,
Seek those who are knowledgeable.

Ref. 26. Second: The mode of seeking the Omniscient One as the
Reliable Guide to liberation [cf. Ref. 24]:

33. Therefore they investigate
To see if [He] has the wisdom to realize the purpose
[of the aspirants].
That He realizes the number of the insects,
Is not of any use for me.

Ref. 27. Third: Identifying the Omniscient One who suits the aspir-
ants wishing to seek liberation [cf. Ref. 24]:

34. The one who realizes
What is to be abandoned and what is to be adopted
Along with the means, is indeed accepted as the Valid
[Omniscient] One,
Not [the one who knows the number of] all [insects
and so forth].

35. Whether or not one sees things at a distance,
The one who sees the suchness as intended [is
relevant].

If seeing distance is the Valid One,
Seek vulture [as the guide].

Ref. 28. Second: Explaining how the Reliable Guide originated from
favorable causes following the explanation of the meaning of
the remaining four points ‘Altruistic One,” ‘Teacher,’ ‘Sugata,’
and ‘Protector’ has two parts [cf. Ref. 2]:

1) Establishing how the Omniscient One traversed along
the path to become the Reliable Guide through the prop-
er sequence [cf. Ref. 29].

2) Establishing the rationales for the Omniscient One to
traverse to the level of having transformed into a Reli-
able Guide through the reverse sequence [cf. Ref. 74].

Ref. 29. First: Establishing how the Omniscient One traversed
along the path to become the Reliable Guide through proper
sequence has two parts [cf. Ref. 28]:

1) How from the favorable methods and wisdom, the re-
sults in the form of two benefits for self and others arise
[cf. Ref. 39].

2) How the Buddha as the Reliable Guide arose from these
causes [ cf. Ref. 73].

Ref. 30. First has four parts [cf. Ref. 29]:

1) Identifying [great compassion as] the wholesome inten-
tion [cf. Ref. 31].

2) How the wholesome intention of great compassion
gives rise to the wholesome action [Teacher i. e. wisdom
of selflessness] [cf. Ref. 58]

3) How the wholesome action of ‘Teacher’ gives rise to the
‘Sugata’ [One Gone to Bliss], of favorable benefit to the
self [cf. Ref. 64].

4) How from ‘Sugata’ arises ‘Protector’ of favourable ben-
efit for others [cf. Ref. 71-72].

Ref. 31. First: Identifying the wholesome intent [of great compas-
sion] has two parts [cf. Ref. 30]:

1) Indicating the great compassion as the initial cause [of
Omniscience] [cf. Ref. 32].

2) Rejecting the qualm that doubts the existence of great
compassion [ cf. Ref. 33].

Ref. 32. First: Indicating the great compassion as the initial cause
[of Omniscience] [cf. Ref. 31]:



Compassion as the cause arises through
familiarization.

Ref. 33. Second: Rejecting the qualm that doubts the existence of

great compassion has two parts [cf. Ref. 31]

1) Rejecting that great compassion cannot be trained over
many lives [cf. Ref. 34].

2) Rejecting the position that compassion cannot progress
infinitely despite training in it for many lives [cf. Ref. 57].

Ref. 34. First: Rejecting that great compassion cannot be trained

over many lives has six parts [cf. Ref. 33]:

1)  Delineating the reasons for the existence of former and
later lives [cf. Ref. 35].

2) Rejecting the reasons, which support that the last mo-
ment of mind does not connect to the sequentially akin
mind of the next life [cf. Ref. 38].

3) Individually rejecting the three modes of dependency of
mental consciousness on body [cf. Ref. 43].

4) Explaining the causes for the ordinary beings to connect
to the next birth [cf. Ref. 51].

5) General rejection of dependency of the mental con-
sciousness only on the body, through analyzing the [na-
ture of] body [cf. Ref. 52].

6) Rejecting the objections to the last moment of mind to
connect to the sequentially akin mind of the next life [cf.
Ref. 56].

Ref. 35. First: Delineating the reasons for the existence of former

and later lives [cf. Ref. 34]:

[If you assert], since the mind is dependent on the
body,
Attaining [Omniscience] through familiarization [in
compassion] is not feasible.

This is not so, as [the body] as dependee [of the
mind] is rejected.

When taking rebirth,

Respiration, sense sources, and mind
Do not arise merely from the body
Independent of one’s own kind.

[Otherwise] it is absurd.

For the one with potential, when taking birth,

What [other conditions] are required?

The absence of what [conditions] forbids him or her
from taking birth?

Since no [element of] earth and so forth should exist
Which do not give rise

To sentient beings of heat and moisture and so forth
[if beings arise independent of mind],

Therefore all [beings] arise from the nature [of their

karmic] seeds.

Should sense powers and so forth arise
Independent of one’s own kind [that existed
previously],

Just as one [object] mutates [to give rise to the
result],

All should [equally be able to] mutate, as there is no
difference in the reason.

Even if the individual sense power and so forth are
harmed,

The harm is not felt in the mental consciousness.
[Whereas] when this [mind] undergoes change,

The change is seen also in those [sense powers and so
forth].

Therefore those [karmas], which are the dependee
mind

Dependent on which the [present] mind exists,
Are the causes of the sense powers.

Thus sense powers arise from mind.

If there exists supports such as these,
The same will [continue] later as well.

Ref. 36. Rejecting contradiction with teachings of the Buddha:

Since consciousness of the [body] aids [the mental
consciousness],
It is indicated that the mind depends on the body.



Ref. 37. Rejecting contradiction with reasoning:

If the mind does not [arise] in the absence of the
sense power,

The [sense power] also does not [arise] in the
absence [of the mind],

Since the two aid each other,

The two are mutually causal.

What exists in stages cannot [arise] from the one
without stages.

It cannot be dependent, as it is not affected [by
conditions].

[If you assert] that the mind arises in grades from the
body [which accompanies the earlier graded minds],
[Then] the [body] as well is seen as sequential.

The former moments [of the body]

Should be the cause of the later moments [of the mind].

Therefore [the mutuality of causation]
Is seen at all times.

Ref. 38. Second: Rejecting the reasons which support that the
last moment of mind does not connect to the sequential akin

mind of the next life has two parts [cf. Ref. 34]:
1) Rejection in general [cf. Ref. 39]:

2) Identifying the unique cause that indispensably deter-

mines the result [cf. Ref. 42]:

Ref. 39. First: Rejection in general [cf. Ref. 38]:

What contradiction exists

For the last moment of the mind to connect [to the
next mind?]

[Opponent:] Even for the [last moment] of an Arhat’s
mind

What [reason] is there for it not to connect [to the
next mind?]

[Acharya DK:] Is it that you choose to follow a tenet
system

Which [you consider] as not verified by a valid
cognition?

If [you assert] that it is devoid of [body as] its cause,
Why is [the previous rejection] not asserted here?

Ref. 40. Rejecting the body to be the unique indispensable cause

of the mind has two parts:

1) Rejection of the body to be the unique indispensable co-
operative cause of the mind [cf. Ref. 41].

2) Rejecting the body to be the substantial cause of the
mind [this will be explained later [stanza 53 and 62 on-
wards].

Ref. 41. First: Rejection of the body to be the unique indispensable

cooperative cause of the mind [cf. Ref. 40]:

The [mental continuum of the mind] should
apprehend [forms] as does the [sensory] mind.
Therefore [the body] with [individual] sense power
is not [the indispensable cooperative cause of the
mental consciousness],

Nor with the collection [of the sense powers]

As [the individual senses] have varying potentials to
give rise to mind.

Being devoid of mind, [the mind] does not [arise]
from other [bodies].

[The body and the mind] coexist due to the [the
previous karma as] the common cause.

It is like [the five] senses, and the form and taste [of
sugar] coexisting.

[The mind] assumes [changes] through [having them
as] objects [of perception].

Ref. 42. Second: Identifying the unique cause that indispensably

determines the result [cf. Ref. 38]:

[The mind] is always corollary to [the previous mind].
The presence of which aids [the next moment of the
mind].

Therefore it is [the unique indispensable] cause. Thus
it is referred to as the seventh

[grammar structure of reasoning]

And [result] is produced [fromit].



On some occasions,

[The body] does help the continuum of the mind.
Like a fire to a pitcher,

The [mind] does not revert just on that basis.

Ref. 43. Third: Individually rejecting the three modes of dependen-

cy of mental consciousness on body [cf. Ref. 34]:

1) Rejecting the body alone to be the substantial cause of
the mind [cf. Ref. 44].

2) Rejecting the mind to be a characteristic of the body and
simultaneous dependent of body [cf. Ref. 46].

3) Rejecting the mind to be dependent on the body on the
ground that it is of the nature of the body [cf. Ref. 50].

Ref. 44. First: Rejecting the body alone to be the substantial cause

of the mind [cf. Ref. 43]:

The existence of the body

Should absurdly preclude the termination of the mind.
Due to the presence [of conceptual mind] the
presence of [respiration] is possible and is affected.
[Thus] the respiration [arises] from

[conceptual mind] and not [vice versa].

How can exhaling and inhaling of the air happen
Without effort [of the mind].

Due to the increase and diminishing [of the
respiration],

Should [absurdly] lead to the increase and diminishing
[of the conceptual mind].

If mind is the cause [of the later moments

of the mind],

The same absurdity follows, [you maintain].

It is not the same, for the reason that the other
projecting [karma]

Is the cause for [the body and mind] to [co]exist.

[If you say], like a wood [which does not catch fire
due to a spell cast uponiit],

The body which is made unfit

due to discordant factors,

is not the cause [of the mind].

[Acharya DK:] Death undermines the discordant
[factors],

The [person] should absurdly come back to life again.

It is like the changes to wood not reverting,
Even if the fire is reverted.

Thus [life] is not reverted, [you may maintain].
It is not so, as there exists the practices to heal
[ilinesses].

Some non-reversible objects

Undergo changes [and not reverse].

[Whereas some] reverse [after undergoing changes].
Wood and gold are respectively the examples.

[Some] changes even though small, do not reverse.
Those reversible when undergo change,

[The original] returns.

It is like the hardness of gold.

[Some illnesses] are said to be slightly not curable,
Either it is due to difficulty in finding a healer,

Or due to exhaustion of lifespan.

If the fault [of illness] alone is the cause [of death],
there should be no non-curable [illness].

Why not [the dead] reverse to life,

By becoming freed of the causes for change,
When the poison [which] kills is removed [by
mantras],

Or through cutting the bitten [piece].

Ref. 45. Delineating the definition of substantial cause:

In the absence of changes in the substantial cause,
No change will potentially ensue.

Itis like [not coming into being of] a vase

In the absence of change in the clay.



In the absence of change in an object,

If some other object changes,

The [former] cannot be the substantial cause of the
[other].

It is like ox and non-ox.

The mind and the body are the same [as the ox and
non-ox].

The resultant [mind] co-exists with the body,

Since it arises from [the earlier moment of the mind]
as the [substantial] cause, and [the earlier moment]
of body as the cooperative [cause].

They are like fire and molten copper.

Ref. 46. Second: Rejecting the mind to be a characteristic of the

body and simultaneous dependent of body [cf. Ref. 43]:

For the existence or non-existence [of the mind], no
dependee [other than mind] is required.
[Opponents:] This is not [true] as what serves as
cause to sustain is [simultaneous] dependee.
[Acharya DK:] Besides [the previous mind] that aids to
the sustenance [of the mind],

There exists no other dependee.

They are [substantially] different, [if you maintain],
[Then] it becomes the cause.
[Acharya DK:] What did it do to [sustain] the object?

Ref. 47. Rejecting the body to be the basis for the non-disintegra-

tion of the mind:

It leads to the absurdity that [the mind] should have
no disintegration.
If [you] claim that the disintegration of it is due to the
causes.

[Acharya DK:] That too follows the same
absurdity.
What does the cause for abiding do?
Until it encounters the cause for disintegration, it abides.

The disintegration being a natural phenomenon
Has no contradiction.

What can the cause for sustenance do?

If [you say], it is like the basis for the water [to be
maintained].

[Acharya DK:] The same [principle] applies [to body
and mind] too.

An [object] is a [causal] dependee if it gives rise to
The same continuum of a thing

When that undergoes momentary disintegration.
If not [as causative], it cannot be possible [as the
dependee].

[A container] can be a dependee of water and so
forth

As it hinders that from being spilled.

Quality, generality and karma, which are devoid of
movements,

What dependee do they need?

The [above reasoning] also rejects the abiding of the
lineage and so forth [which is said to be due to]
[Quality] which disperses and withdraws [from
substance], and [substance] on which the dispersal
and withdrawal act,

For the reason that there is no [distinct] dependee
[for abiding].

Ref. 48. Summary: Rejecting the mind to be a characteristic of the
body and concomitant dependent of body:

If an object disintegrates due to another [factor],
What can the cause for abiding do?

If disintegration happens without another [factor],
The cause for abiding is impotent.

[Those with permanent] dependee, should have
abiding.

[In which case], all that is produced should be with
[permanent] dependee.



Therefore, all phenomena
Should never disintegrate.

If one has the nature of disintegration of its own,
What other [factors] exist to make it abide?

If one does not have the nature of disintegration of its
own,

What other [factors] exist to make it abide?

In the absence of increase and diminishing of the
body,

Due to the actions [of familiarity] of the mind,
Intelligence and so forth

Are seen to improve, and diminish.

Such is not existent in the dependents

Such as firelight and so forth.

The [body] can also affect these [intelligence and so
forth]

As it is not the case that the [sensory] mind does not
receive benefits [from the body].

Ref. 49. Objection is raised that attachment and so forth increase

and diminish depending on the state of the body:

At times, during increase [and decrease] in the
[strength] of the body,

The flaring of attachment and so forth happens due
to pleasant and unpleasant [feelings].

These [feelings] in turn are determined by the internal
object [of tactility]

Which is given rise to by the balance of elements and
so forth.

This also explains the loss of memory and so forth
Due to the [illness] of gathering and the like.

The variations in the internal [tactility]

Give rise to the changes in the [sensory]
consciousness.

Itis like for some,
Hearing and seeing

Tiger and blood
Causing loss of sense.

Since the mind is purely determined

By the actions of the [earlier minds],

[The subsequent] minds cannot arise without the
[previous moments of the mind].

Therefore [the mind] is dependent on the [preceding]
minds [and not the body].

Ref. 50. Third: Rejecting the mind to be dependent on the body on
the ground that it is of the nature of the body [cf. Ref. 43]:

Just as by dependence on the mind,

Processes such as learning are seen in the
[subsequent moments] of the mind over time,

[The same] qualities [as learning] should happen to
the body,

As [you accept] it to be not different from [the mind].

Ref. 51. Fourth: Explaining the causes for the ordinary beings to
connect to the next birth [cf. Ref. 34]:

Since the beings are endowed with attachment for
the self,

Without others driving them,

They appropriate inferior birth,

Due to desire for achieving happiness and eschewing
miseries.

Why take inferior birth if they seek happiness?

The beings are shackled

Due to misperception of misery and attachment.
Those who are freed of these [factors],

Will not be born [in samsara].

[If you say], but the migrating here and there [of the
beings] is not seen.

It is due to lack of clarity of the senses that they are
not seen.

It is like eyes when devoid of clarity,

Cannot see the subtle smoke.



Despite being with body, due to the subtlety [of the
intermediate beings],

Some, at times, [can move] unobstructed [by other
objects].

It is like water [seeping through a clay pot] and
mercury through gold.

Therefore ‘not seen by [Charvakas’] cannot rule out
the existence [of rebirth].

Ref. 52. Fifth: General rejection of dependency of the mental con-

sciousness only on the body through analyzing the [nature
of] body [cf. Ref. 34].

[Rejecting the partless gross body and partless whole as the basis

87.

for mind].

If hand and so forth are moved,

All should be moved.

No contradictory actions should be seen with a single
[object].

On the contrary, the duality of [moving and not
moving parts] is established.

Although all should be veiled

When one [part] is veiled.

But it is visible that not all is veiled.

When one is tainted with color, one can see that
some are tainted and [others] not.

Therefore, the collection is not [partless as] one.

[The opponents:] If [the particles] are numerous
[without distinct whole],

They should be like the previous moments [of
subtlety] where [the sensory consciousness] cannot
cognize

As they should have no change,

And that they [remain] as subtle [particles].

It is not established [of the sameness of the object
before and after].

The form with distinct feature is not subtle particle
As it is the object of sensory [consciousness].

This [reasoning] also rejects [power of the external
objects] to veil.

Ref. 53. Rejecting Vaisheshika’s thesis that the substantially differ-

ent appropriator of the parts makes things to be perceived by
the sense consciousness:

How can mercury reacting with gold,

And colors be perceived [by the sense
consciousness]?

How do [conditions], such as sense power, which are
individually inept,

[Give rise to sense consciousness] to cognize [form].

From ‘possession’, if [you say], the same absurdity
applies to this also.

If gold and mercury are perceived by the [sense
consciousness] by the power of ‘possessior,
Without seeing the [the particles as the] basis, how
can the meeting of the particles be cognized [by the
sense consciousness?]

It is contradiction [to assert] the existence of taste and
form [which were absent before].

If through mere imputation, [a different taste is
posited, you maintain],

Separate minds should be [there and not a mind to
cognize a taste altogether different from the earlier
individual tastes].

How possibly can a long garland come into being?

Separate from the object, which possesses [its
characteristics]

And the labels,

The possession of counts and actions [do not exist].
[If they do, they should be] perceptible but are not
perceived by a [valid] mind.

[The objects of] labels and mind are the imputed
referents of conceptual thoughts
Which follow the principle of exclusion.



For example, qualities and so forth,
And disintegration and non-arising.

If you assert that what is referred to here is imputed
[labels]

Why do you not assert the same to all things

With the reasons on the basis of which

The former was accepted?

If you assert, imputed [labels] are not for all.

Those that are [substantially] different are the prime
[with actual label],

Whereas those which are not [substantially] different
have no basis for distinct [actual label].

Although in the absence of the nature of distinct
entities,
The [two] labels of white and so forth and the counts
and so forth,
Are not synonymous labels,
If [the object] has a [substantially] different [quality],
The substance and the quality will then have no
difference.
Despite not being substantially different,
It is for the distinct isolates, [that the conceptual
thoughts engage] separately.
It is like the statement that ‘action is not substance’.

Ref. 54. Object-indicator-label versus characteristic-indicator-label:

The labels indicating the object

Which denote count and so forth

As different from the appropriator [vase]

Is for differentiating [the count of vase from that of a
pillar].

For those who want to know merely [the
possession],

[The label] excludes inferring all other
[characteristics].

For some, [the label] ‘the possession of the fingers’

Ref.
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Indicates as though [‘the possession’] is a different
phenomenon [from the fingers].

Although one meaning is indicated, all
[characteristics] are affirmed.
Uttering ‘“finger possessed’

Is known as object-indicator-label.
This is how the labels are applied.

55. How type-indicator-labels and collection-indicator-labels
(Tib. rig-joe ki dra and tsog-joe ki dra) are accounted for after
rejecting the part-bearers as distinct from the parts:

[The label ‘vase’] excludes the unique potentials
of form and so forth,
And rejects non-causation of the common result of
[holding water].
[This collection of the particles] becomes the referent
[of the actual] label ‘vase’.
Therefore [the label] ‘vase is a form’
Is not a label to indicate the common locus [of vase
and form].
Thus, the distinction here is between [the labels]
To indicate the type and collection.
[The label] ‘the form of the vase’ has [the form of the
vase as]
the generic and [vase as its] limb,
And indicates the potential of [the form of the vase to
ensue]
Its [resultant] feature [of cognition].

If all [particles of the body]

are the [substantial] cause [of the mind],

Missing one part

would deprive [the arising of the mind].

If each [particle] has the capability,

Numerous [conceptual minds] should simultaneously
be existent.

Since both [respiration and the body] are similar
in being muiltiple,



Inhaling and exhaling is not what determines

[a single conceptual mind].

Even if it is one [respiration], many [conceptual
minds] should manifest,

As the causes are forever immediate.

If it is not the cause

of multiple [minds at one time],

Sequentially as well, it cannot be the cause

as there is no difference [for it being unchanging].
Even with a single respiration, multiple [minds] arise
To apprehend the objects.

The [previous position that with one respiration, only
one conceptual mind arises] is not established.

If the multiple [objects] are cognized by one mind,
It would [cognize the multiple objects]
simultaneously.

There would then exist no contradiction [in it seeing
all phenomena simultaneously].

In sequence as well [it cannot cognize multiple
objects] as there lies no difference [between the
sequential and the single mind] in not having the
appearance-aspect (Tib. nampa).

If [you] assert that respiration in manifold

Which arises [one at a time] in temporal [sequence],
But not from one’s own type,

Is the cause of such a mind.

Without the cause for having the sequence,
How can [various moments] of the respiration
have sequence?

If the former types of [respiration] are the causes,
The first moment cannot possibly have [respiration],
As it does not have such a cause

[with the same type as the result].

[Further, the particles] of respiration

are at distinct places,

Though [respiration] can have sequence,

it still is [simultaneously] multiple.

Therefore, [multiple] minds
should arise simultaneously.

If the multiple [respirations] which exist at one
moment,

Are the causes of a single mind,

The mind should not occur

Even in the absence of a single cause [such as forceful
movement] due to the weakness of respiration.

Just as there exist variations in the causes,

The [same] variation should occur to the mind.
Itis not the result,

If [the variation] is not seen in it,

With the variations [seen] in the cause.

One individual mind is certain with its potential,

To be the [direct] cause of another individual [mind].
A distinct mind of attachment [nature]

Undermines the potential to apprehend another
object.

If [you assert] that [initially] multiple minds arise from
the body,

Later, [the arising of the minds]

Is due to [the earlier minds] of the same nature as
oneself,

Why is the potential of the body ceased?

Ref. 56. Sixth: Rejecting the objections to the last moment of mind
to connect to the sequentially akin mind of the next life [cf.
Ref. 34]:

[You maintain that] when the body ceases,
The mind should be left alone
As there is no basis.

Since [the being] seeks to achieve the causal
engagement [of the next body],

If it does not find the factor for sustenance [in the
formless realm],



The five sense sources of this life,
Will [then] be the cause to give rise to another body.

[If one posits] ‘not seen’ [as the reason],

To reject secondary phenomena [cooperative cause]
And [substantial] cause, [it is already] explained that
[this reasoning] is not valid.

[Positing] sense powers and so forth [as the reason]
as well is non pervasive [invalid reasoning].

That earlier sense powers having the potential

To give rise to their own kinds is visible.

Seeing the changes [in the present sense powers],
That the others, [the succeeding ones] are produced
is established.

If these [sense powers] are produced from
[permanent] body,

[One will be stricken] with the absurdities indicated
previously.

If [they arise] from the mind,

Other bodies as well should arise from [the mind] itself.

[The reasoning that the mind] is void of [body as] its
cause,

Does not establish the last moment of the mind

As not taking rebirth.

Therefore such reasoning is non-pervasive [and invalid].

Ref. 57. Second: Rejecting the position that compassion cannot

progress infinitely despite training in it for many lives has two

parts [cf. Ref. 33]:

1) Unlike leaps, compassion does not require repeated ef-
forts to reach the same degree of progress.

2) Unlike water heating, compassion has mind as a very sta-
ble base for progress.

If [you] say, although progress will be existent
through
familiarization [of the mental qualities],
Like [the act of] leaping and the water heat,

They will never transcend the bounds of limit.
[Acharya DK:] Is the reason for not proliferating of the
[mental] qualities [the following],

The dependence on repeated efforts after [the initial]
act,

Or the basis [of these] qualities is not stable?

The nature of the [mental qualities] is not as such.
[Whereas for the leap and water heat],

The potential, which aids [the leap and the water
heat], does not have the potential to aid the
subsequent [moments],

Nor is the basis stably durable.

[Therefore] progress exists, but [infinite progress] is
not the nature [of these things].

Whereas with an action done [for famliarization], it
does not require repeated efforts,

[The earlier] efforts will make the difference [in
proliferation].

If the mind is familiarized with compassion,
Spontaneously does it flow.

It is like fire consuming fuels

And mercury [reacting] to gold.

Thus [attributes such as love] which are generated,
Are born as qualities with the nature [of mind].
Therefore the subsequent efforts

Do make a difference in [proliferating the mental
qualities].

Since minds such as loving-kindness

Being of the nature to proliferate

By virtue of the seeds of the previous type-continuum,
How will it remain [static] if one familiarizes oneself
with it?

Whereas [earlier moments of] the act of leaping do
not [proliferate] into the [next higher measure of]
leaping,

As the power of their causal force and the efforts



Are definite [with limitations].
[Therefore] the act of leaping is with definite
[limitations].

Initially, [the person] cannot jump as in the future,
Due to the discordant [factors] within the body.
With effort, as the discordant factors are gradually
eliminated,

It will reach a [limit bound] by [the limits] of one’s
power.

If the above points were true, why has not basic compassion trans-

formed into great compassion in all sentient beings by now?

[Although] loving kindness arises from its seed,

If what is causally related to the seed

Is not hampered by the discordant factors [such as
anger],

The mind should have been the nature of this [loving
kindness].

Through familiarization of the preceding moments,
The mental qualities such as loving kindness and
non-attachment,

Will become the prime of the other manifestations.
Through practice, [the mind] will have the nature of
loving kindness,

Like non-attachment [for Arhats], crave [for the
lustful], and the thought of repulsion [for the
practitioners of impurity].

Ref. 58. Second: Cultivating favorable actions of learning, reflec-

tion and meditation to become the Teacher[of the wisdom of
selflessness] for achieving Omniscience - the Reliable Guide
[cf. Ref. 30]:

1) The cause for the one with Great Compassion to engage in
acts of practice [of the wisdom of emptiness] [cf. Ref. 59].

2) Establishing how to practice the wisdom through learn-
ing and reflection [cf. Ref. 60].

3) How the results are achieved through meditational prac-
tice of what was previously established through learning
and reflection [cf. Ref. 61].

4) How the results thus achieved stand distinct from those
of other vehicles such as the vehicles of Shravakas and
Pratyekabuddhas [cf. Ref. 62].

Ref: 59. First: The cause for the One with Great Compassion to

engage in acts of practice [of the wisdom of emptiness][cf.
Ref. 58]:

In order to quell the miseries [of sentient beings],
The Compassionate One with [initial] rigour engages
in the means [to overcome one’s own sufferings].
Being deprived of the knowledge of the results of the
means and their causes,

It is difficult to teach [others] of these.

Ref. 60. Second: Establishing how to practice through learning and

reflection [cf. Ref. 58]:

Through scriptures and analytical inquiry,

And following [the insight into] suffering,

One examines the nature of the cause of suffering,
And its being impermanent and so forth.

Should the cause be [permanently] abiding,

Seeing the reversal of the resultant [suffering] then is
impossible.

To overcome the cause [of suffering],

One examines the counter force [of the cause of
suffering].

Realizing the nature of the cause [of suffering],
One will realize its counter force as well.

Attachment - the partaker of the composite
[appropriated aggregates] -

Givenrise to by the grasping at self and mine is the
cause [of suffering].

The antidote to that is the realization of selflessness
[whose apprehension of the object] is mutually
exclusive [with that of self-grasping].

Ref. 61. Third: How the results are achieved through meditational

practice of what was previously established through learning
and reflection [cf. Ref. 58]:



Familiarizing in multitudes of means through various
ways,

Over an extended period of time,

One then becomes the One with [Omniscience]

To vividly [perceive all] the faults and benefits.

Therefore with the mind to [see all phenomena] so
vividly,
All imprints of the cause [of suffering] are eliminated.

Ref. 62. Fourth: How the results thus achieved stand distinct from
those of other vehicles such as the vehicles of Shravakas and
Pratyekabuddhas [cf. Ref. 58]:

That is what marks the difference between the great
Muni who engages in the well-being of others,
And rhinocero[-like Pratikyabuddhas] and so forth.

Ref. 63. Reason for Pramanasamuchaya’s word of salutation to
mention the ‘Teacher’, immediately after ‘Compassionate in-
tention to render benefit’ to sentient beings:

Practicing the means to accomplish the purpose,
Is accepted [with the reference ‘Teacher’].

Since following the accomplishment [of the

two — compassionate intention, and the Teacher
of selflessness], the first [the Sugata, the favorable
personal benefit] ensued,

The [former] two are said to be the causes.

Ref. 64. Third: How the wholesome action of ‘Teacher’ givesrise to
the ‘Sugata’ [One Gone to Bliss], of favorable benefit for the
self has two parts [cf. Ref. 30]:
1) Indicating the cessation with three qualities as ‘Sugata’ in
the cessation context [cf. Ref. 65].
2) Rejecting the qualm that faults cannot be eliminated for
good [cf. Ref. 70].

Ref. 65. First: Indicating the cessation with three qualities as ‘Suga-
ta’ in the cessation context [cf. Ref. 64]:

The cessation of the causes with three qualities
Is indeed the Sugata [The One Gone to Bliss].

Ref. 66. The three qualities of Sugata in the form of cessation are
[cf. Ref. 65]:
1) Well ceased [and not tainted with miseries] [cf. Ref. 67].
2) Cessation freed of relapsing to samsara [cf. Ref. 68].
3) Cessation of all [defilements and their imprints] [cf. Ref.

69].
Ref. 67. First: Well ceased [and not tainted with miseries], the first

of the three qualities of the cessation aspect of Sugata [cf.
Ref. 66]:

Since [Sugata in the form of cessation] is not the
basis for suffering,
It is well [ceased].
It is [due to] seeing the selflessness
Or, due to the effort [of repeated familiarization of
selflessness, which was seen already].

Ref. 68. Second: The second quality of Sugata: Cessation freed of
relapsing to samsara [cf. Ref. 66]:

[For the non-Arhats like Experiencer of Seven lives],
birth and faults [such as attachment]

All arise [again], and thus they are referred to as
returners.

Since [Sugatas of cessation] have abandoned the
seed of the view of self,

They are indeed not the returners [to samsara].

What is the antidote through which the seed of the view of the
self is abandoned?

The [wisdom of selflessness fuses with its
object which is the] true reality, and it is mutually in
exclusion [with the view of the self pertaining to its
apprehension of objects].

Ref. 69. Third: The third quality of Sugata: cessation of all defile-
ments and their imprints [cf. Ref. 66]:

Although devoid of afflictions, and freed of
[samsaric] illnesses,
[The lower Arhats] are still left with the faults of body,
speech and mind.



They are also left with the lack of clarity in teaching
the path.

[Sugata]is indeed the cessation of all as [it is the
result of perfection of] practice.

Ref. 70. Second: Rejecting the qualm that faults cannot be elimi-
nated for good [cf. Ref. 64]:

141-142¢. Some [ Skt. Jaimini, Tib. Gyalpokpa] claim that,
‘since [the Tathagata] speaks, flaws are not [fully]
eliminated from him’.
This is erroneous [reasoning] as the [accuracy] of the
counter pervasion is questionable.

143. The thought that flaws are not [fully] eliminated,
s it because that they are permanent,
Or that the means [to overcome] them are
nonexistent,
Or no one knows the means?

What reasons do the opponents have to hold the view that ces-
sation of faults is not possible? Is it for any of the following
reasons?

1) The faults such as attachment are permanent.

2) There are no antidotes to overcome the faults even if
they are impermanent.

3) Thereis no one who has the knowledge of the antidotes,
even though the antidotes do exist.

4) Thereisno one interested in knowing the antidotes even
though they have the ability to learn.

5) Thereis no teacher to guide them although aspirants are
there.

144. The flaws have causes.
Familiarizing with the antidotes of the causes can
cease them.
Knowing the nature of the causes [of the flaws],
Also indicates the knowledge of [the antidotes].

Ref. 71-72. Fourth: Establishing ‘Protector’ [of favorable benefit
for others] following the insight into Sugata [cf. Ref. 30]:

145. The Protector teaches the path which [He] has

experienced [perfectly].

Expectation-free for results ruled out His telling lies
[when teaching].

His mind endowed with great love,

All efforts were invested for others’ benefits.

Ref. 73. Second: How the Buddha as the Reliable Guide arose from
those causes [cf. Ref. 29].

146a. Therefore He is a Reliable [Guide].

Ref. 74. Second: Establishing the rationales for the Omniscient
One to traverse to the level of having transformed into a Reli-
able Guide through the reverse sequence [cf. Ref. 28]. This
has five parts:

1)  Establishing the nature of ‘Protector’ [cf. Ref. 75a].

2) Establishing ‘Sugata’ through ‘Protector’ [cf. Ref. 138].

3) Establishing the ‘Teacher’ through ‘Sugata’ [cf. Ref. 139].

4) Establishing ‘Great Compassion’ through the reasoning
of ‘Teacher’ [cf. Ref. 140].

5) Establishing ‘Reliable Guide’ on the basis of all the above
reasons [cf. Ref. 141].

Ref. 75a. First: Establishing the nature of ‘Protector’ has two parts

[cf. Ref. 74]:

1)  Establishing the nature of ‘Protector’ for the reason that
the Buddha taught the Four Noble Truths purely from His
own experience [cf. Ref. 75b].

2) Establishing the nature of the Four Noble Truths [cf. Ref.
76].

Ref. 75b. First: Establishing the nature of ‘Protector’ for the reason
that the Buddha taught the Four Noble Truths purely from His
own experience [cf. Ref. 74a]:

146b. Or He is a Protector
As He taught the Four Noble Truths [from His own
experience].

Ref. 76. Second: Establishing the nature of the Four Noble Truths
[cf. Ref. 75a]:
1) Truth of suffering [cf. Ref. 77].
2) Truth of the cause of suffering [cf. Ref. 88].
3) Truth of cessation of suffering and its causes [cf. Ref. 95].
4) Truth of the path leading to the cessation [cf. Ref. 106].



Ref. 77. First: The Noble Truth of Suffering has two parts [cf. Ref. 76]:

1) lllustration of the truth of suffering [cf. Ref. 78].
2) Definition of the four aspects of the truth of suffering [cf.
Ref. 83].

Ref. 78. First: lllustration of the Truth of Suffering has two parts
[cf. Ref. 77]:
1) ldentifying samsara and establishing that it has existed
since primordially [cf. Ref. 79].
2) Rejecting the position that samsara has a beginning [cf.
Ref. 82].

Ref. 79. First: Identifying samsara and establishing that it has ex-
isted since primordially has two parts [cf. Ref. 78]:
1)  Establishing that samsara originated from its concomitant
causes which existed since primordially [cf. Ref. 80].
2) Rejecting origination of samsara causelessly or from dis-
cordant causes [cf. Ref. 81].

Ref. 80. First: Establishing that samsara originated from its concomi-
tant causes which existed since primordially [cf. Ref. 79]:

The aggregates that are propelled [by the power of
afflictions and karmas] are samsara.
Through familiarization, attachment and so forth are
seen to manifestly [increase].

Ref. 81. Second: Rejecting origination of samsara causelessly or
from discordant causes [cf. Ref. 79]:

They are not produced randomly,
As causeless production contradicts [occasional
production].
[Attachment and so forth] are not [the resultant]
entities of wind and so forth, as [the reasoning] is
erroneous.
If [you] assert that since the nature [of wind, bile and
phlegm] are mixed, [the earlier] contradiction does
not hold true,
Why then are not the other [resultant] entities not
seen as well.
[Also] it leads to the absurdity that everyone should
[have same intensity] of attachment.

Thus attachment and so forth are not the [resultant]
entities of all [the three humours such as wind].

If [you] assert that it is like [the varying] physical
forms and so forth, therefore the contradiction is not
there,

The varying [physical size issue] mimics the same
argument,

If you do not bring karma [into account],

As the environmental condition [as the reason for the
varying sizes of physical body].

Even if it were the case that attachment and so forth
Are the [resultant] phenomena of all the [natures of
humours],

Since there exists no nature without the potential [of the
attachment and so forth],

What reason is there for the [attachment and so forth
as] results not to be the same?

The translation of the following three stanzas [151-153] is based on
Ven. Ju Mipham’s commentary.

Despite the difference in the humours,

There exists no difference in [the resultant attributes
of attachment and so forth].

It is not non-established, as change in all brings
change [in arising anger].

[Attachment and so forth] are not arisen by all
[humours].

When the causes increase,

The results cannot diminish; it is like fever and so forth.
The changes in attachment and so forth

Are given rise to by [the feelings of] pleasure and pain.

If [you] assert that the pain caused by the imbalance of
[the three humours] hinders attachment from arising,
You tell us what then causes [attachment

and so forth]?

It is through equilibrium state [of the three]



Which multiplies the substance, thus giving rise to
attachment.

Attachment is seen even in those with imbalance of
the [three illnesses].

For others [with remedies], no [attachment and

so forth are seen] even when [the three] are in
equilibrium.

[Attachment is seen intensely] in some with blood
dripping at the exhaustion.

Since it is not certain that the man will have [increase]
of substance in relation to a specific woman,

Does it mean that he does not have intense
attachment to that one?

If [you assert] the physical form is also a factor [for
attachment],

It is not the case, as not all [attachment] necessitates
[attractive forms as factors].

It is not true that [attachment] arises irrespective of
what the situation is.

It [also leads to the absurdity] that [attachment]
should arise in those [saints] who do not view
attractive qualities [in women].

If viewing qualities [of attraction] is the factor,
All should become the viewers

of [attractive] qualities,

As there is no difference in [the objective
attractiveness as] the cause.

At the time when someone should be with
attachment [due to increase in phlegm],

He should not be with aversion,

As the two [attachment and aversion] are
contradictory.

But it is not the case that the [same person] definitely
cannot give rise to aversion.

[Whereas in our system], falling to attachment

and so forth,

Is seen as dependent

On the latent tendencies of the [earlier] concomitant
[minds].

The [aforesaid] fault does not accrue here [for us].

This rejects [the attachment and so forth] to be
the attributes of elements.
So does this reject [the elements] to be the basis [for
attachment and so forth after their arising].

The [element derivatives such as] whiteness and so forth
Do not have [the elements such as] earth as their
dependee.

The word of acceptance [of elements to be the
dependee of the element derivatives]

Is either [due to the earlier moments] serving as the
causal factors, or for their coexisting with [elements],
which are their [so called] basis.

This is why [they are known] as the basis.

No other [reason] is tenable.

If like intoxicants and their potential,
[Though coexist], they can be separated.
The entity [intoxicant] and its potentials
Are not different [entities].

If [the body and mind] are similar to this [example of
intoxicants and their potentials], it is not the case.
The elements and mind are different

As [the two] are the objects of [direct perceptions]
which have distinct appearances.

Like the physical form’s [dependence on the
elements],
It [absurdly] follows that with change in body, there
should be a corresponding change in the mind.
The conceptual thoughts are not contingent on the
object.



Independent of the body, some minds serve as causes
To activate the latent tendencies of other [minds].
Thus minds arise from other [minds].

Ref. 82. Second: Rejecting the position that samsara has a begin-

ning [cf. Ref. 78]:

Non-minds are not the substantial cause of
minds.
Therefore [that the birth has no beginning] is
established.
If [you] assert that all entities [have consciousness]
[In the form of] potentials to give rise to
consciousness,
Who will accept such a surprising statement,
Except for Samkyas who are worse than animals,
That hundred elephants exist on a tip of a blade of
grass,
Which was never seen before.

If the cause is split open into hundred pieces,
The [resultant] entity to be perceived

Is never seen previously [at the time of cause].
How is it that this [result] exists [in the cause]?

[For you] since [things] that were non-existent
previously are produced [causelessly],

It absurdly follows that attachment [is seen]
randomly [in beings].

If all beings, because they are within the bounds
of the nature of elements, are endowed with
attachment,

All beings should be similar in having the same
[intensity] of attachment.

[You maintain] that the elements determine [the
beings].
On the contrary, [despite variance of degrees in]
these elements,
Variance of degrees in living beings does not exist.
Like the variance in the dependee, the [attachment

and so forth] should likewise increase and diminish.
This amounts to [the attachment and so forth], which
existed [previously], to cease [later].

Although attachment and so forth vary [in intensity],
[You maintain that] since [elements] that are their
concomitant causes do not cease their entity,

[The attachment and so forth] do not cease, as do
[the elements], which are their causes [and which
never remain void

in beings].

[Acharya DK:] All should have the same [intensity] of
attachment

For it arises from the nature of [elements], which all
[beings] have equally.

[Itis like] consciousness [perceiving] cattle [in the
case of Vaisheshika],

Or in this system of [Charvaka] it is [like] the [element
of earth and so forth]

Not [resulting] in varying degrees of being sentient.

[If you assert] that though there are varying degrees
of heat,

There is no fire without heat.

Likewise is the case here with [attachment and so
forth].

[The example]is not [tenable]

As fire is rejected to be different from heat.

The qualities [of attachment and so forth], which are
distinct from body,

At times should become nil,

As [attachment and so forth] varies in degree with
the variation in degree [of the body].

It is like whiteness [of the cloth].

Unlike the physical form, [attachment and so forth]
are not definitely [contingent on elements].

The [physical form] is inseparable from the elements.
If [you] assert, that it is the same for [attachment and



so forth], It is not so.

It absurdly leads to [accepting] that [all afflictions
such as] attachment and so forth

should concurrently arise.

Since it is only the imputed phenomenon that is the
object [of thoughts]
[The external object] as well is not what determines
the existence [of the thoughts].

In the absence of the concomitant causes,
That attachment and so forth definitely exist [in the
ordinary beings] is untenable.
[Or] since the [elements as] the cause is immediate,
All [afflictions] should arise [in all beings] at all times.

Ref. 83. Second: Definition of the four aspects of the Truth of Suf-

fering [cf. Ref. 77]:

1) Definition of Impermanence [cf. Ref. 84].

2) Definition of Suffering [cf. Ref. 85].

3) Definition of Selflessness [cf. Ref. 86].

4) Definition of Emptiness [Please note that emptiness in
this context is referring to the gross one - the emptiness
of the self being distinct from the aggregates — as com-
pared to the emptiness in the form of ultimate reality]
[cf. Ref. 87].

Ref. 84. First: Definition of Impermanence [cf. Ref. 83]:

Since [the five aggregates] are seen [to be
produced] occasionally,
They are impermanent.

Ref. 85. Second: Definition of Suffering, the second of the four as-

pects of the truth of suffering [cf. Ref. 83]:

They are of suffering nature
As they are the basis for [all] faults
And are contingent on [afflictions and karmas] as
their causes.

Ref. 86. Third: Definition of Selflessness, the third of the four as-

pects of the truth of suffering] [cf. Ref. 83]:

[The aggregates] are devoid of selfhood, which are
[non contingent].

Ref. 87. Fourth: Definition of Emptiness, the fourth of the four as-

pects of the truth of suffering [cf. Ref. 83]:
[Please note the difference between the emptiness in this
context and the ultimate reality].

They are also not blessed [or determined by the
permanent self].

Since [the permanent self] is not the cause
[of the aggregates],
the [former] does not bless [the latter].
How can a permanent [thing] be a producer?
From a single [permanent thing],
No multiple [results] can be produced
at different times.
Even with other causes coming together
[with the permanent self],
Results cannot be produced.
That the presence of other causes
is inferred [through results]
Is not feasible for permanent [phenomena].

Ref. 88. Second: Truth of cause of suffering has four aspects [cf.

Ref. 76]:

1) Origin [cf. Ref. 89].

2) The cause of all [cf. Ref. 90].

3) Rigorous producer [cf. Ref. 91].
4) Condition [cf. Ref. 92].

Ref. 89. First: Origin, the first of the four aspects of the truth of

cause of suffering] [cf. Ref. 88]:

Since [the aggregates of suffering] are occasional,
Suffering is established to be having origins [or causes],
Since that which is devoid of cause does not depend
on others,

Either they should eternally be existent

or be non-existent.

Others [Charvakas] assert
That just as the pointedness of the thorn and so forth



Are causeless,

So too are these [aggregates] causeless.

It is well proclaimed that [an object] is the cause
If with the presence of that, something else is
produced

And if with a change in that, something else gets
changed.

Those [aggregates] also qualify these [attributes].

Since the [first moment of] the texture [of an Utpala
flower] is the cause of the [second moment of its
form],

Itis an [indirect] causal factor for [the eye
consciousness] perceiving [the form].

Ref. 90. Second: The cause of all, the second of the four aspects of

the truth of cause of suffering [cf. Ref. 88]:

Permanent things are rejected [to be the cause],
So is production not possible from Creator.
[Permanent phenomena] do not have potential [to
give rise to results].

Ref. 91. Third: Rigorous producer, the third of the four aspects of

the truth of cause of suffering [cf. Ref. 88]:

Therefore the attachment for existence is accepted

to be the cause [of the aggregates],

For the reason that the [different] places of humans
Are the results of wanting to obtain what one seeks.

[What seeks a place for birth] is attachment for
existence,

Whereas, the attachment the beings have

To obtain happiness and shun misery

[Are respectively] the attachment for desirables and
attachment for disintegration.

Ref. 92. Fourth: Condition, the fourth of the four aspects of the

truth of cause of suffering] Indicating attachment as the con-
dition [cf. Ref. 88]:

Due to the attachment to the self,

One misconceives miseries as happiness.

This projects [one] to appropriate all [the unfavorable
births].

Therefore, attachment is the basis for samsara.

Those freed from attachment are not seen

to take birth,

This is what the Acharyas indicated.

[Opponents:] Since attachment is not seen

in those freed of bodies,

Attachment also arises from body.

[Acharya DK:] The reason [that the body is the cause
of attachment] is what [we also] accept.

Ref. 93. Does it not contradict with the preceding statement where
the body was rejected to be the cause of attachment?

[Previously, the body] to be the substantial cause
[of attachment] was rejected.

If [Charvakas] accept this reasoning,

They will reject one’s own standpoint.

If [you] assert, that since attachment is seen only

in those born with [bodies],

The produced [body] and [the attachment]

are concurrent.

[The attachment] as well should be produced
concurrently [with the body and not later].

This establishes [the existence of attachment], which
precedes [the first moment of attachment in this life].

Ref. 94. Is it not that ignorance and karma as well are causes? Why
is only attachment indicated here?

Although ignorance is a cause,

It is not mentioned [here] and only attachment is
indicated,

For the reason that it propels the continuum,

And [is also] immediate. Karma as well is not [indicated].
In the presence of this [attachment,



karma inevitably] exists. Ref. 97. Second: Peace, the second of the four aspects of the truth
In the absence of [the former, the latter cannot operate]. of cessation], has three parts [cf. Ref. 95]:
1) Rejecting the opposition that those freed from attach-

Ref. 95. Third: Truth of cessation of suffering and its causes has ment are not freed from faults [cf. Ref. 98].

four aspects[cf. Ref. 76]; 2) Rejecting the opposition that those freed from attach-
1)  Cessation [cf. Ref. 96]. ment are not freed from samsara [cf. Ref. 100].

2) Peace[cf. Ref. 97]. 3) Rejecting the opposition that self-grasping is not the
3) Excellence [cf. Ref. 104]. cause of samsara [cf. Ref. 102].

4) Definite deliverance [cf. Ref.109].
Ref. 98. First: Rejecting the opposition that those freed from at-

Ref. 96. First: Cessation, the first of the four aspects of the truth of tachment are not freed from faults [cf. Ref. 97]:
cessation [cf. Ref. 95]:

No contradiction exists between [seeing the

[The appropriated aggregates] are not eternally selflessness of person] and the knowledge of

[ex.isfcent], . ) suffering [of the beings].

As it is possible for their causes to have [powerful] [The Arhats] generate love towards [the beings]
counter forces. . [Who are designated on] the phenomena [of the
If [you] assert that since [only the aggregates] cycle aggregates]

[as samsara],

Which came into being due to the earlier composition

there is no nirvana, as there is no self, of [afflictions and karmas]

[The response] is ‘established’ and ‘non-pervasive’

respectively. Attachment arises due to reification of self and others

On the basis of phenomena that lack selfhood.
[Whereas the Arhats] generate love [towards the
beings]

Realizing [that they are merely imputed on the basis of]
the continuum [of the aggregates of] suffering nature.

As long as attachment to the self is not eliminated,
[And the sufferer] is severely in agony,

Until then, one continues to reify suffering

And will not abide in the nature [of happiness].
Though there is no one to be liberated,

One needs to strive to abandon the mlsconceptlon Ref. 99. Rejecting the thesis that those who are freed from attach-
[of the self]. ment should [still] have aversion:

Ignorance is the root of flaws [such as aversion],
That apprehends the beings [with selfhood] too.

In the absence of that [ignorance], aversion does not
[arise] from the cause of the flaws.

Therefore, the love [that Arhats] have do not [lead]
to flaws [such as aversion].

The reason for the one who is freed of attachment to
remain [in samsara]

Is either due to affection or by virtue of karma.

They do not have the wish to eliminate [the aggregates
propelled].

The karma of those who transcended the attachment | Ref. 100. Second: Rejecting the opposition that those freed from

of samsara attachment are not freed from samsara [cf. Ref. 97]:
Does not have the power to propel another [birth],
As [attachment which is] the cooperative cause is [The Arhats without residue] are not non-liberated.

consumed. They have exhausted the earlier compositions and
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thus will not take another birth.

In the case [of those Arhats with residue], even
though the compositional [karmas] are not exhausted,
While they abide [in their aggregates], they are freed
from the flaws of [afflictions].

101. If the Arhats remain out of love, why do they not abide
eternally?

The compassion [Arhats] have is less,

Thus they do not strive too hard to remain [for long].
Whereas the ones with great love

[such as Bodhisattvas],

Will remain for others [until samsara ends].

102. Third: Rejecting the opposition that self-grasping is not
the cause of samsara [ cf. Ref. 97]:

[If you assert], since [the Stream Enterers] are freed
from the view of perishable collections,

Those in the first path [Stream Enterer path] should
be freed of samsara.

[They are not freed], as they have not yet abandoned
the innate [view of perishable collection].

How can there be samsara if one has abandoned [the
innate view of perishable collection]?

The mind viewing | [to be with selfhood]

Over the sentient beings, exists spontaneously,
As one desires “May | have happiness”,
And “May | not have miseries”.

Ref. 103. How the innate view of perishable collection is indeed

the root of samsaric faults:

[The view of perishable collection is one of the five wrong
views:]

1) View of perishable collection [Skt. satkayadrsti; Tib. jig-ta].
2) View of the extremes [Skt. antagrahadrsti; Tib. thar-ta].
3) Distorted view [Skt. drstiparamarsa; Tib. log-ta].

4) Wrong view of the Supreme view [Skt. mithyadrsti; Tib.
tawa chogzin].

Wrong view of the Supreme morality and conduct [Skt.:
silavrataparamarsadrsti; Tib.: tsultrim tulshugchogzin].

5)

Ref.

Ref.

Ref.

Ref.

Not seeing the self [with selfhood]

One will not feel attached to the self.

Without attachment [to the self],

One will not engage [in accumulating karmas],
[All] driven by desire for happiness.

104. Third: Abundance, [the third of the four aspects of the
truth of cessation][cf. Ref. 95]:

The causes that give rise to suffering

Are bondage. How can this be so for a permanent
phenomenon?

The causes that stop giving rise to suffering

Are nirvana. How can this be so for a permanent
phenomenon?

105. Rejecting Vatsiputras [Tib. naymabhuwa] who posit in-
expressible substantial self, which is neither permanent nor
impermanent:

What is not describable as impermanent,

Shall not be a cause of anything,

For what cannot be described as [permanent or
impermanent],

Bondage or nirvana is not feasible.

What is devoid of momentariness,

Is what the scholars label as permanent.
Therefore, give up this embarrassing view,
And hold [the extreme view] that [the self] is
permanent.

106. Truth of the path leading to the cessation has four parts
[cf. Ref. 76]:

1) Path.

2) Realization.

3) Practice.

4) Definite liberator.

107. The above four points will be discussed under three to-
pics [cf. Ref. 106]:

1) Indicating that the wisdom realizing selflessness is the
path to liberation from samsara [cf. Ref. 108].



2) Rejecting the qualm that the wisdom of selflessness is
not the path to liberation [cf. Ref. 109].

3) Rejecting the false belief adhering to a distorted path as
the path to liberation [cf. Ref. 117].

Ref. 108. First: Indicating that the wisdom realizing selflessness is

the path to liberation from samsara [cf. Ref. 107]:

Meditation on the aforesaid path [of the wisdom of
selflessness]
Will [attain the perfect state of] of transformation.

Ref. 109. Second: Rejecting the qualm that the wisdom of selfless-

ness is not the path to liberation has four parts [cf. Ref. 107]:

1) Thereason that the cessation of faults once achieved will
never degenerate [cf. Ref. 110].

2) Indicating that the wisdom of selflessness is the antidote
to all faults,
such as afflictions [cf. Ref. 111].

3) Rejecting other reasons that cessations could degener-
ate [cf. Ref. 115].

4) The summary of the above points [cf. Ref. 116].

Ref. 110. First: The reason that the cessation of faults once achieved

will never degenerate [cf. Ref. 109]:

If [you] assert that despite [the complete]
transformation,
Faults can relapse, like a path [cultivated in a person
who did not have a path previously].
This will not happen, as the potential [for faults] does
not exist [any more].

The mind perceiving the object,

Apprehends it in conformity with the object,
Thus in conformity with the objective reality,
[Which in turn] is also the producer of [the mind].

If the mode of reality

Is distorted by other conditions,

It depends on [antidote] as condition, to reverse it.
[Thus], like a mind [seeing] a snake [on a rope], it is
not reliable.

The nature of consciousness is clear light.
The defilements are adventitious.
Therefore, where [the negative forces] were
powerless previously [at the time of conceptual
experience of selflessness],

It is powerless when [the wisdom of selflessness] is
actualized [at the time of the Arya’s path].

Even if [the negative forces] have power [to arise
during the post — meditation at the Arya level],
They do not last long, like a fire on a wet ground,
As [the Aryas] have the essential nature
To generate [the wisdom of selflessness] as antidote.

Harmlessness and the [wisdom of] the accurate meanings
[Which became inseparable with] the nature [of
mind] will not reverse,

Even when efforts are exerted by the distortions,

As the mind inclines towards the [former],

Ref. 111. Second: Indicating that the wisdom of selflessness is the
antidote to all faults such as afflictions [cf. Ref. 109]. Anti-
dotes to faults such as afflictions have two attributes:

1) Theantidote should engage with the object by imbuing it
with the reality of the object [cf. Ref. 112].

2) The antidote should be directly in opposition to the
counterforce, with respect to the object of apprehen-
sion [cf. Ref. 113].

Ref. 112. First: The antidote should engage with the object by imbu-
ing it with the reality of the object [cf. Ref. 111]:

Despite attachment and aversion being mutually
exclusive,

They do not counteract one another,

As [the two] have self grasping [ignorance] as the
common cause,

And that [the two] can [possibly] be [related as] the
cause and effect.

Ref. 113. Second: The antidote should be directly in opposition to
the counterforce, with respect to the object of apprehension
[cf. Ref. 111]:



Since loving kindness and so forth, do not oppose
the ignorance [with respect to the object of
apprehension],

They cannot destroy the severe faults [such as
aversion],

As all faults are rooted in [ignorance]

Which is but the view of perishable collection.

Ref. 114. Proving that the view of perishable collection is the afflic-

tive ignorance:

[The view of perishable collection] is the
countervailing of wisdom;
Being a mental factor, it should apprehend [its object].
[Sutras] say that what mistakenly apprehends is
ignorance.
Others are not qualified [here as ignorance].
What is referred to here [as ignorance] is the
countervailing [of the wisdom of emptiness].
The view of emptiness is the countervailing view [of
this ignorance].
It is well established that the nature [of the view of
emptiness]
Contradicts all faults.

Ref. 115. Third: Rejecting other reasons that cessations could de-

generate [cf. Ref.109]:

[If you assert] cessation is not possible,

As [defilements] are the nature of the living beings,
just as physicality is an inevitable part of a pot.
When subjected to antidotes,

Elimination [of the negative forces] is also seen.

Ref. 116. Fourth: The summary of rejecting the qualm that the wis-
dom of selflessness is not the path to liberation [cf. Ref. 109]:

What is a thorough cessation of faults

Is very stable and [the faults] will not relapse.

[The cessation] is never separated [from the mind]
as [the wisdom of emptiness] assumes the nature of
being imbued [with the mind].

Ref.
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[The cessation] does not relapse [to faults], like the
ashes not relapsing [after the fire extinguishes].

117. Third: Rejecting the false belief adhering to a mistaken
path as path to liberation has two parts [cf. Ref.107]:

1) Indicating that self-grasping is the root of all faults [cf.
Ref. 118].

2) Thus meditation on any path will never liberate from
samsara, unless self-grasping ignorance is eliminated [ cf.
Ref. 120].

. 118. First: Indicating that self-grasping is the root of all faults

[cf. Ref. 117].
How the view of perishable collection is the root of all miser-
ies of samsara:

Whoever sees the self?
Will at all times grasp at [the self] as ‘I".
This grasping leads to attachment to happiness.
The attachment obscures the faults,
And makes one see [only the pleasing], which in turn
will intensify the attachment.
This compels one to grasp at the causes [of
happiness] as ‘mine’.
Therefore as long as there is attachment to the self,
For that long, one will cycle in samsara.

119. How the view of perishable is the root of all afflictions and
contaminated karmas:

Seeing the ‘self,” will lead to seeing ‘others’.
Bifurcating self and others leads to attachment and
aversion.

Associated with these [attachment and aversion],
All faults [such as killing, fears and so forth] ensue.

120. Second: Thus meditation on any path will never liberate
from samsara unless self-grasping ignorance is eliminated
has three parts [cf. Ref. 117]:

1) Mere elimination of affinity to ‘mine’, while adhering to
self, is not a liberating path [cf. Ref. 121].

2) Mere sacred words of Creator are not a liberating path
[cf. Ref. 131].

3) Self-mortification to exhaust karma and body alone is
not a liberating path [cf. Ref. 135].



Ref. 121. First: Mere elimination of affinity to ‘mine’, while adhering

to self, is not a liberating path [cf. Ref. 120]:

With definite attachment to the self,

No freedom from attachment to ‘mine’ will there be.
[For one seeing the view of] self as non-faulty,

No causes will there be to eliminate attachment to
the self.

Ref. 122. Rejecting the belief that the view of self is not faulty, but

the attachment to the self is to be abandoned:

[You assert] that [only] the attachment [to the
self]is faulty.
What can be done with it? It is to be abandoned.
[Acharya DK:] Without negating the [self] as the
object,
[The attachments which grasp at it] cannot be
abandoned.
[That way of] abandoning attachment and aversion,
which are associated with qualities and faults,
Is due to not seeing [these attributes] in the objects,
And not through external negation [like removing
thorns].

Attachment [arises] not because of [seeing] qualities
in the attachment [itself],

But through seeing qualities in the object.

That which has all causes complete,

What can hinder it from [reaping] the results?

In what way can one see faults in the attachment?
If [you] say, [by seeing] it as the basis for miseries.
Be it that way. One cannot detach from it still,

As it is seen as ‘mine’ [viewing of which cannot be
abandoned, for it is a proper object that tallies with
the truth], which is like [how the liberated] self
[cannot be abandoned].

If in the absence of this [attachment to the self],
The self is not the cause of suffering, [the reverse] s

likewise [true].
Since both [the self and the attachment] are flawless,
One cannot be freed from attachment to both.

Ref. 123. Meditating on the evident suffering is not the path to lib-
eration. Rejecting the views of Vaisheshika and Samkya:

[Vaisheshika asserts]

Like the limbs bitten by snake,

With the meditation on the suffering [nature of ‘mine’
and attachment to the self], they will be eliminated.
[Response:]

Through abandoning the mind conceiving the sense
of ‘mine’,

They are eliminated, not otherwise.

Holding the sense powers and so forth
As the basis of possession,
What can eliminate the sense of ‘mine’ about them?
How is detachment towards them feasible?
The thought of renouncing can arise
With respect to the hair and so forth which are
separated from the body.
For the rest [which remain as parts of the body],
affinity still arises.
This is what all can evidently witness.

The [self] being associated with ‘gathering’ [and
‘possession’], and so forth,

The thought of ‘mine” will [inevitably] arise.

This relation of [gathering and so forth] exists like
[the ones before doing this meditation].

Despite seeing [‘mine’ as suffering, the attachment to
them] cannot be abandoned.

Even in the absence of ‘gathering’ and so forth,
Benefits [can be obtained] from everything [such as
external food, thus the thought ‘mine’ can arise with
those which do not
have the attributes such as ‘gathering’ and so forth].
[If you say], like [snake bitten] fingers, that which



gives rise to suffering

No thought of ‘mine’ will arise towards that.

[But the sense powers and so forth], do not always
give pain.

[If you say], it is like poisonous food, [attachment
will not arise].
When the attachment is towards a superior
happiness,
It remains unattached to those that are contrary [to
the greater happiness].
Due to attachment to the superior happiness,
One can cast away minor happiness.
Childish people [not finding superior pleasure] will
engage
In any kind, which their attachment finds.
Not finding woman,
People are seen with desirous acts upon animals.

Those [Vaisheshikas] who advocate [independent]
self,

How can they accept [the self] to be disintegrating?
The adherence [they have] towards the [liberated
self],

Which is freed from being the basis of all experiences,
labels, and qualities,

Is not really a [healthy] adherence [as a permanent
thing forming the basis of experiences and so forth
will forever remain like that and not be freed from
them].

The self-grasping [mind] will forever

Reinforce the attachment to the self.

[The attachment to the self reinforces] the state of
the potential

Of the adherence to ‘mine’.

Despite the efforts [on meditation on the suffering
nature of ‘mine’]
One engages in attachment, due to [seeing] the

aspects of qualities [of mine],

This is an obstacle to [achieving] non-attachment to
‘mine’,

And also obscures its faults.

If one is also freed from the attachment to the self,
[Then] there should be no [perception] of [the self
which is] freed of attachment,

As [the adherence] to the self is eliminated.
[If so], meditation on the suffering [meant to achieve
the liberated self] is pointless.

Despite the meditation on these [‘mine’] as suffering,
And becoming realized of the suffering,

There is no elimination of attachment,

As [the arising of suffering] is directly experienced
even before [meditation on suffering].

If the mind [of attachment] is removed at that
moment,

By [meditation] on the faults of the [object which was
a cause of pleasure],

It is [still] not freed from attachment to that [object].
It is like a lustful one [feeling attached] to another
woman.

The attachment that arises

Through grasping at [attributes] of attraction and
repulsion of a [particular] object,

Serves as the seed for all other attachments

Which in the presence of similar [conditions] gives rise
to [other attachments].

Attachment is the subject with [self as] the faultless
object.

Producers [of happiness for the self, such as the sense
powers] as well are faultless.

[The causes for binding] sentient beings are not more
than just these, [self, the attachment to the self, and
producers].



In this case, how can there be freedom from
attachment?

[If]in this [samsara, ‘mine’] is faulty,

It is the same for the self.

Since [the self in this samsara] cannot be freed from
attachment,

How can this be freed of attachment to anything?

[If you say], that affinity to [something] due to
seeing qualities in it,
Can be undermined through seeing the demerits [of
the same].
This is not true for sense powers and so forth.
[The affinity for sense powers and so forth] is seen
evenin a new-born.
[The affinity] also exists for the defective [sense organs].
[Whereas affinity does not arise] towards [the same
in others],
Despite seeing good qualities.
Nor does it exist in relation to the ‘mine’ of past and
so forth.
Therefore, seeing qualities in them
Is not the cause of the mind of ‘mine’.
Thus even seeing their demerits
Does not eliminate [the attachment to them].

Further, attachment sees qualities, which are non-
existent with [sense powers and so forth],
Which it reifies.

Ref. 124. Summary: Rejecting the position that meditation on ‘mine’

like sense powers as suffering, to be the path to liberation:

Therefore how can one harm [the affinity to ‘mine’]
By resorting to the means that does not harm [the
self grasping mind which is] its cause.

Ref. 125. Rejecting the position of Samkyas having direct realiza-

tion of the duality of the self on the one hand and pleasure
and so forth on the other is the liberation from samsara.

[The ordinary beings] seek superior things that
are other than theirs.
They also have the intelligence to know [that
pleasure and so forth] have the nature of birth and
disintegration [while viewing the self as permanent].
The [ordinary] beings know that one is distinct from
sense powers and so forth.
Therefore seeing [the self and pleasure and so forth]
asone
Is also not what causes attachment [to samsara].
[Therefore] attachment to the self [is the cause of
samsaric miseries]
[By virtue of its own power], attachment
towards internal factors such as eye sense power,
Is intrinsically generated.

Ref. 126. Meditating merely on the suffering of suffering is not the
cause of elimination of attachment.
Distinguishing renunciation and aversion:

The renunciation some feel towards the present
suffering

Is [but] aversion, and not [inclined towards] freedom
from attachment,

For attachment [to the self is still there at that time]
And seek other situations [for happiness].

Since [this] aversion is caused by [a great] misery,

It will last as long as [the great misery lasts].

Once [the great misery] disappears,

[The person] will return to the original state of [non-
renunciation].

Ref. 127. Identifying the one who is actually freed from attachment
[having transcended miseries]:

By casting away attachment towards desirable
objects and aversion towards repulsive objects,

One maintains [a state of equilibrium].

One is known as [Arhat], the one freed of attachment
Who, in equilibrium, [is not stirred by attachment or
aversion to] sandal ointments and axe respectively.



Ref. 128. Rejecting the qualm that it contradicts with the Buddha’s

teaching on meditation on suffering.

Distinguishing the ripening path and liberating path:

When advising [beings] to meditate on suffering
[The Buddha] intended the [meditation] on
conditioned suffering.

We [espouse] that [conditioned suffering] arises from
conditions [of contaminated karmas and afflictions].
[Meditation on the conditioned suffering] is the basis
for the view

of selflessness.

The view of emptiness liberates [beings from the
bondage of samsara].

The remaining meditations are for the purpose of
[ripening the person to be prepared for the view of
emptiness, which is the liberating path].

Therefore, [the Buddha] taught that [the insight] into
impermanence will [give rise to the insight into]
miseries.

From [the insight into] miseries, [the insight into]
selflessness ensues.

Ref. 129. Summary: There is no way by which attachment to ‘mine’

can be severed unless self-grasping ignorance is eradicated.
What constitutes samsaric beings?

Those who are not freed from attachment [towards
the self] and have desire [towards ‘mine’],
[Driven by the earlier two attachments], striving by all
means [to acquire happiness for the self],
Are not freed from afflictions and karma.
Such [persons] are known as ‘samsaric beings’.

[Upon liberation], if ‘mine’ does not exist,
Its partaker should also be non-existent,
Which is characterized as the agent of actions and
experiencer of results.
At the time [of liberation], such a self as well should
be non-existent.

Ref.

Ref.

Ref.

130. The need to eliminate the view of perishable collections
[self-grasping ignorance] for one to be freed from the fears
of samsara:

Therefore, those who seek liberation

Should discard the view of perishable collection
from its root,

Which arose from the seed of the same kind
Inherited since primordially.

131. Second: Mere sacred words [pramana of words] of Crea-
tor are not the liberating path [cf. Ref. 120]:

The statement that divine words [of Creator]
liberate [beings]

Does not at all appeal [to the wise],

The ones who do not see reasons

For divine words to actually do so.

Unlike the rituals on seeds [to impede

the growth of shoots],

[The Creator’s empowerment] is incapable to impede
the birth of beings [in samsara].

[Otherwise], applying the sesame oil and subjecting
to fire burns and so forth, too

Should absurdly be accepted to liberate [beings].

132. Rejecting the belief that the fire puja purifies the nega-
tive karmas thus serving as a cause to liberate the beings. The
belief entails the fire puja performed according to the earlier
ritual, makes the person in the ritual shrine lighter in weight. It
is seen as a sign of purification of negative karmas.

Reduction in the weight later,

which was previously heavier,

Is not due to subduing of the negative karmas.

The weight disappears [due to the torments of the fire].
Since negative deeds are not physical, they do not
have [physical] weight.

The mind that distorts [misery as happiness]
And the attachment that arises from it and intention,



[Propel] the beings to take birth in unfavorable states.
Therefore, [those who] sever them [by antidotes] will
not migrate there.

If birth [in samsara] is a result of merely these [causes],
[Where is the role of karma? You ask].
The intention itself is karma.
Therefore, [merely receiving empowerments] does not
undermine the causes of birth.

[The opponents assert],

[The sense powers and so forth] are the basis for
transmigration, and for cognizing things.

These [sense powers and so forth] arise from the
unseen [karma] of Dharma and non-Dharma.
[Empowerments] destroy these unseen [karmas] and
[thus] no transmigration [occurs].

Therefore [karma] is composition, of [qualities of the
self] and not [the mental factor] of intention.

[Response:] The determining factor for the arising of
[sense powers and so forth]

Is [intention, which when concomitant with
attachment is] a potential of the [future] mind,

And not others [like composition as the opponents
assert].

Why do those who have this [intention concomitant
with attachment], not transmigrate?

If [by the empowerments], the potentials [of the
intentions] become nil, [and thus liberated],

It should follow that immediately after receiving the
empowerments,

[The act of] apprehending, engaging, [mental]
scattering and the elimination [of scattering], by the
power of mental intention,

Should not be feasible.

[Opponents:] If [at death] since there is no mind,
[Samsaric birth] will not occur.

[Acharya DK:] The mind of defilements will connect
[to the next life].

If [you] assert, that it does not have potential

[to do so, due to the empowerment], it would absurdly
follow that the [same] potential is absent

while still alive [due to the empowerment].

The increase in [the wisdom of emptiness] as the
antidote and [inappropriate attention] of the nature
[of the faults],

Will respectively diminish and increase [the faults such
as attachment].

The continuum of the faults which are determined by
their seeds,

Cannot be eliminated by conferring empowerments.

Since permanent phenomena is not contingent
[on others], It contradicts progressive production [of
bondage and liberation].
[In permanence], things remain the same for [actions]
done or not.
[Thus] it contradicts composing [results].
It absurdly leads to accepting the oneness of cause
and result.
If these [karmas and results] are separate from this
[self],
It then rejects [the self] to be the actor and consumer
[of ripening results].

[Permanent self] does not have the potential to
render benefits.
[For advocates of non-permanent self], the argument
that someone else will have to remember
And partake [in the result] is not a [sound] rejoinder,
As [permanent self] will not have a memory
of anything.

Ref. 133. How is memory accounted for then?

Therefore memory arises from experience.



Attachment increases
Through reifying sixteen improper attributes
Over the four truths,

Such as permanence, pleasure, self, mine and so
forth.

With proper meditation of the right view [of
emptiness]
Which realizes [the sixteen] aspects,
Not in non-conformity [with the four truths],
It will shatter attachment along with its appendages.

Ref. 134. Jaina asserts that even in the absence of attachment,

with the contaminated karmas and body, the person cannot
be liberated:

Even though [contaminated] karmas and body remain,
In the absence of [attachment as] one [factor],
Rebirth is not possible.

It is like a shoot in the absence of seeds.

Ref. 135. Third: While Jaina asserts that the antidote to eliminate

karmas and body is the path to liberation, self-mortification
to exhaust karma and body alone is not the liberating path
[cf. Ref. 120]:

Karmas and body cannot be abandoned

As no [exclusive] antidotes exist [to eliminate] them.
[In the presence of attachment], the potential for
their [eradication] is not possible.

With [attachment, karmas and body] will relapse
again.

If one strives to exhaust the two, [karmas and
body], [The efforts to remove karma] is distress and is
meaningless.

Since a plethora of results [of karma] are seen,
Inferring an innumerable seeds of karma.
Therefore a single penance of distress

Cannot eliminate [the multitudes of karma].

Some of these aspects [of penance of torturing the

body and so forth],
Can minimize [a little of corporeal suffering],
But will not exhaust [the innumerable] variant karmas.

[You assert that] it is the power of the penance
To intermix all the potentials [of karma] and exhaust
the [mixture].
[If you assert] that elimination [of karmas] happens
by partial penance, [initially in the form of virtues,
such as generosity, to intermix all the potentials and
then little self-mortification to exhaust the mixture].
All [karmas] should be abandoned without [any of the
severe] self-mortifications.
If it is other than [the previous one],
that is real self-mortification,
This [pain incurred thus] is the fruit
of [earlier negative] karma.
Therefore, intermixing of the potentials
[of the karma] and so forth are not feasible.

[The wisdom directly seeing selflessness], which
eradicates the faults,

Is meant to exterminate the faults [such as
attachment] from arising.

It is potent to [eliminate the seed of] karma [which

is a result of attachment to give rise to fruits in the
future].

How can [one] undermine the [fruits of] karma [such
as old age and death] which are already produced?

Ref. 136. Rejecting the view that karma and attachment are equally

to be abandoned to achieve liberation from samsara:

Faults [such as attachment] do not arise from karmas.
Faulty factors [such as attachment] produce
[karmas], and not vice versa.

Ref. 137. Qualm: But attachment can arise from happiness created

by positive karmas:

In the absence of misconception,
Desire for pleasure does not ensue.



Ref. 138. Second: Establishing ‘Sugata’ from the reason of ‘Protec-
tor’ [cf. Ref. 74]:
The three qualities of Sugata in the nature of realization are:
1) Knowledge of suchness.
2) Stable knowledge.
3) Knowledge of all.

The knowledge of suchness, stability and
Omniscience Is established through [the reasoning
of] ‘Protector’.

Sugata here is in the context of realization.
Therefore [Sugata] excels outsiders, trainees,
And no-more-learners respectively.

Ref. 139. Third: Establishing ‘Teacher’ from the reason of ‘Sugata’
[cf. Ref. 74]:

The one who strove for [all]-knowing [and
succeeded] for the benefit of [all] others is ‘Teacher’.

Ref. 140. Fourth: Establishing ‘Great Love’ [altruism] from the rea-
son of ‘Teacher’ [cf. Ref. 74]:

From ‘Teacher,’ [infers] {Great] Love,’
For He does not forsake engaging in the deeds [of
giving guidance] to [all] others.

Ref. 141. Fifth: Establishing the Buddha as the ‘Supreme Reliable
Guide’ from the above reasons [cf. Ref. 74]:

With Great Love, You taught [only] wholesome
[teachings],

And with wisdom, you taught the [ultimate] truth.
Since You [have perfected] Your pursuit of
expounding [the Four Noble Truths] with [Great
Compassion as the motivating] cause,
You are the [Supreme] Reliable Guide.

Ref. 142. Second: The purpose of praising the Buddha for having
transformed into the Reliable Guide [cf. Ref. 1]:

[The reason] for praising the Buddha with His
qualities [in Pramanasamuchaya]

Is to establish that [the full account] of valid cognition
Is what is found in His teachings.

[The Buddha] did not reject inference.

[Further], on many occasions,

His advocacy of syllogisms were seen [when He said],
For example, ‘anything given to the slightest arising,
Has the nature of cessation’.

The reason with the attribute of indispensability of
one for the other

Is the basis for inference.

Pervasion of predicate over the reason

Is what is clearly delineated in [Sutras].

* %%

An extract from the commentary on Pramanavarttika
(Chapter Two) by Gyaltsab Darma Rinchen (14th Cent. CE),
the first heir to Lama Tsongkhapa

Thus, through pure reasoning of power, after establishing
the Buddha as the Guide, the Precious Dharma of
cessation and path, and the Arya Sangha who succinctly
practice the Dharma, one then establishes by means of
valid cognition the [meaning of] going for refuge in the
Three Jewels, and the need and the ability to achieve the
consummate enlightenment for the benefit of all sentient
beings. One then takes the pledge of Bodhicitta.

By seeing that the attainment of the consummate
enlightenment occurs through familiarization with the
mind, which realizes the nature of the Four Noble Truths,
one then is advised to meticulously explore through
reasoning, the Four Truths which are subsumed under the
phenomena of entering into and exiting from samsara.
One then properly engages in the repeated enacting [of
the latter Two Truths] and abandoning [of the first Two
Truths].



From the opening of the text until its very end, one will
not find any word which does not indicate refuge, as

one will not find any word not explicating the means to
eliminate the reifications [of self-grasping ignorance]. The
greater the extent to which reification is eliminated from
the continuum of one’s being, to that extent the seed of
Jewel of Dharma is planted. From the point of [the start
of] the elimination of the seed of reification, until the
pinnacle of cessation, is the Jewel of Dharma.

The mind of aspiration wanting to be freed of manifest
reification until the mind of aspiration for the cessation
of all reifications, all turn out to be the parts of going for
refuge.

“Having well established the teachings of the Buddha -
the Guide - through reasoning,

One then finds an unwavering faith in the Three Jewels.
This inspires one to properly engage in the practice of
[the teachings].

Such a being is renowned as wise”.

By virtue of this translation, may His Holiness the XIV Dalai
Lama live eternally long and may his wishes be fulfilled
spontaneously.

May each and every sentient being comes across, reflect
and meditate on this profound text to enable them to
experience Bodhicitta and the wisdom of emptiness.
May everyone be free of fear and all other sufferings.
May everyone have lasting happiness.

May all soon reach the final state of Enlightenment.

May this teaching flourish at all times far and wide in the
minds of all dear mother sentient beings.

May auspiciousness prevail!
[Skt. Sarva Mangalam] [Tib. Choeki zay pa gyal gyur chik]

Colophon:

The present English translation of the second chapter

of Pramanavarttika, which was authored by Acharya
Dharmakirti (7th Century CE), is mainly based on the
commentary by the renowned saint-scholar, the most
Venerable Khedrup Gelek Pelsang Rinpoche (14th Century
CE), who was the second heir to the Omniscient Lama
Tsongkhapa and the most Venerable Gyaltsab Dharma
Rinchen Rinpoche (14th Century CE), the First Gaden Tripa.
Stanzas 151-153 were translated on the basis of Ven. Ju-
Mipham’s commentary.

Deeply sincere and enthusiastic aspirants, such as Nilza
Wangmo (Ph.D. scholar at Jawaharlal Nehru University) and
others requested this English translation two years ago.
The translation and all the annotations in square brackets
are rendered by Geshe Dorji Damdul, during a month-long
solitary retreat undertaken in June 2015, at Sempa Ling
cottage of the Bakshi family in Kasauli, Himachal Pradesh.
The English translation is edited by Ms. Kaveri Gill (Ph.D.)
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Prayers for the Long
Life of His Holiness
The Dalai Lama

Extensive Prayer
OM SVASTI

To the assembly of most kind teachers,
both present and past -
The miraculous dance of the body, speech and mind of
innumerable Buddhas
Manifesting in accord with aspirants’ spiritual capacities,
The wish-granting jewel, the source of all virtue
and goodness -

To you, we offer our prayers with fervent devotion:
That Tenzin Gyatso, protector of the Land of Snows,
Live for a hundred eons. Shower on him your blessings
So that his aspirations are fulfilled

without hindrance.

To the assembly of all meditational deities
Manifesting as countless mandalas and divinities -
The magical clouds of immaculate, transcendent wisdom
Reaching to the farthest expanse of the space
of ultimate reality -

To you, we offer our prayers with fervent devotion:
That Tenzin Gyatso, protector of the Land of Snows,
Live for a hundred eons. Shower on him your blessings
So that his aspirations are fulfilled

without hindrance.



To all the victorious Buddhas of the three times To you, we offer our prayers with fervent devotion:
Endowed with ten powers and who are even masters of That Tenzin Gyatso, protector of the Land of Snows,

the gods, Live for a hundred eons. Shower on him your blessings
And whose attributes of perfection are the source of all So that his aspirations are fulfilled
compassionate deeds without hindrance.

Benefiting the vast ocean-like realm of sentient beings,
To the assembly of heroes and dakinis, heavenly beings of
To you, we offer our prayers with fervent devotion: the three worlds,
That Tenzin Gyatso, protector of the Land of Snows,
Live for a hundred eons. Shower on him your blessings
So that his aspirations are fulfilled

without hindrance.

Who appear in the highest paradises, in the sacred places,
and in the cremation grounds,

And who, through creative play in the hundred-fold
experiences of bliss and emptiness,

Support practitioners in their meditation

To the assembly of sacred doctrine embodied in the Three on the excellent path,

Vehicles,
Supremely serene, a jewel-treasure of enlightenment,

To you, we offer our prayers with fervent devotion:
Stainless, unchanging, eternally good, and the glory of all y pray

That Tenzin Gyatso, protector of the Land of Snows,

virtues, Live for a hundred eons. Shower on him your blessings
Which actually liberates beings from the sufferings of the . o ) y &
So that his aspirations are fulfilled
three worlds,

without hindrance.

To you, we offer our prayers with fervent devotion:
That Tenzin Gyatso, protector of the Land of Snows,
Live for a hundred eons. Shower on him your blessings
So that his aspirations are fulfilled

To the ocean of protectors endowed with eyes
of transcendent wisdom -
The powerful guardians and upholders

without hindrance. of the teaching
Who wear inseparably on their matted locks

To all members of the enlightening, noble spiritual The knot symbolizing their pledge

community, to the ‘Vajra Holder’ -
Who never stray from the thoroughly liberating

adamantine city, To you, we offer our prayers with fervent devotion:
Who possess the wisdom eye that directly sees the That Tenzin Gyatso, protector of the Land of Snows,

profound truth Live for a hundred eons. Shower on him your blessings
And the highest valour to destroy all machinations So that his aspirations are fulfilled

of cyclic existence, without hindrance.




Thus to this congregation of excellent, undeceiving refuge,

We pray that by the power of this prayer
Expressed from a heart filled with fervent devotion and
humility,

May the body, speech and mind of the sole of the Land of
Snows,

The supreme Ngawang Lobsang Tenzin Gyatso,

Be indestructible, unfluctuating and unceasing;

May he live immutable for a hundred eons,

Seated on a diamond throne, transcending decay and
destruction.

You are the jewel-heart embodying all compassionate,
beneficial deeds;

O most courageous one, you carry upon your shoulders

The burden of all the Buddhas of the infinite realms.

May all your noble aspirations be fulfilled as intended.

By virtue of this may the heavenly doors of the fortunate
eraopen

Eternally as a source of relief and respite for all beings;

And may the auspicious signs reach the apex of
existence and release,

As the sacred teachings flourish through all times and in
all realms.

May the nectar-stream of the blessings of the ‘Lotus Holder’

Always enter our hearts and nourish it with strength.

May we please you with our offerings of dedicated
practice,

And may we reach beyond the shores of perfect,
compassionate deeds.

Through the blessings of the wondrous Buddhas and
Bodhisattvas,

By the infallible truth of the laws of dependent origination,

And by the purity of our fervent aspirations,

May the aims of my prayer be fulfilled without hindrance.

English translation by Dr. Thupten Jinpa Langri

Short Prayer

In this Pure Land surrounded by the snowy mountains

You are the source of all benefit and happiness, without
exception.

All powerful Avalokiteshvara, Tenzin Gyatso,

May you stay immovable until Samsara becomes
exhausted.

Dedication Prayer

Due to the merits of these virtuous actions

May | quickly attain the state of a Guru-Buddha
(Enlightenment)

And lead all sentient beings, without exception,

Into that enlightened state.
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Organizers

Save Tibet Foundation
(Moscow)

Save Tibet Foundation under the spiritual guidance of
Telo Tulku Rinpoche is a Moscow-based non-commer-
cial organization that has been active in promoting in
Russia the Tibetan Buddhist philosophy and cultural
heritage, particularly the vision and message of His Ho-
liness the Dalai Lama. In cooperation with Tibet Culture
and Information Center in Moscow, the Foundation
maintains a popular news portal www.savetibet.ru.
With the authorization of the Office of His Holiness the
Dalai Lama, it maintains www.dalailama.ru, Russian lan-
guage version of the official website of H.H. the Dalai
Lama. For several years the Foundation has been one of
the key organizers of the annual teachings of H.H. the
Dalai Lama for Buddhists of Russia in India. It also has
been organizing visits to Russia of prominent Buddhist
teachers and scholars: Robert Thurman, Alan Wallace,
Geshe Lhakdor, Ven. Barry Kerzin, Ven. Tenzin Priya-
darshi and others.

Biedriba “Saglabasim Tibetu”
(Save Tibet Latvia)

The main purpose of Biedriba “Saglabasim Tibetu”
(Save Tibet Latvia) chaired by Telo Tulku Rinpoche
is to maintain and preserve Buddhist culture and
philosophy of Tibet, bringing the message of peace,
harmony, non-violence and compassion towards all
sentient beings, which is relevant in the modern world
as never before. Biedriba “Saglabasim Tibetu” works
in close cooperation with the Save Tibet Foundation
(Moscow).

Tibet Culture and Information Center
(Moscow)

Tibet Culture and Information Center in Moscow
was established on March 10, 1993, with the bless-
ing of His Holiness the Dalai Lama. The main aims
and objects of the Tibet Center are: to establish
and promote cultural cooperation and exchange
between the peoples of Tibet and Russian Federa-
tion; to promote the view and vision of His Holi-
ness the XIV Dalai Lama and His teachings on non-
violence, tolerance, harmony, compassion, loving
kindness and universal responsibility; to assist the
peoples of three traditionally Buddhist Republics
in reviving their traditional Buddhist cultural heri-
tage; and to disseminate information on all as-
pects of Tibet and its history, culture, religion and
contemporary life of Tibetans in and outside of Ti-
bet. The Center’s current chairman of the board is
Nawang Rabgyal, Representative of His Holiness
the Dalai Lama to Russia and CIS.

) St



128 T N R A

All photos: Vadim Kurik









