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Are Buddhist Pramanavadins non-Buddhistic?
Dignaga and Dharmakirti on the impact of logic and
epistemology on emancipation

Helmut Krasser

The question as to whether Buddhist logic and epistemology (pramanavada)
is of any relevance for the Buddhist striving for liberation still seems to be a
controversial one. The controversy on this issue was initiated by the great
Russian scholar Theodor Stcherbatsky' in his famous Buddhist Logic, namely
in the statements that pramanavada “is a doctrine of truth and error. In the
intention of its promoters the system had apparently no special connection
with Buddhism as a religion, i.e., as the teaching of a path towards Salvation”
(p. 2) and that according to Sa skya Pandita (1182-1251) “logic is an utterly
profane science, containing nothing Buddhistic at all, just as medicine and
mathematics™ (p. 46). The role of epistemology has subsequently been dealt
with in several contributions including Ernst Steinkellner’s “The Spiritual
Place of the Epistemological Tradition in Buddhism” of 1982 (cf. n. 1) and
“Tshad ma’i skyes bu” of 1983,% Seiji Kimura’s “The Position of Logic in
Tibetan Buddhism” of 1986, Leonard van der Kuijp’s “An Early Tibetan
View of the Soteriology of Buddhist Epistemology” of 1987,* David Jack-
son’s “The Status of Pramana Doctrine According to Sa skya Pandita and
Other Tibetan Masters” of 1994 and David Seyfort Ruegg’s “Ordre spirituel

! For later interpretations of modern scholars, cf. Ernst Steinkellner, The Spiritual Place of
the Epistemological Tradition in Buddhism. Nanto Bukkyé 49 (1982) [1-15]: 4-7.

? Ernst Steinkellner, Tshad ma’i skyes bu: Meaning and Historical Significance of the
Term. In: Ernst Steinkellner and Helmut Tauscher (eds), Contributions on Tibetan and
Buddhist Religion and Culture, Wien 1983: 275-284.

? Seiji Kimura, Chibetto no Bukkyd ni okeru ronrigaku no ichizuke. In: Z. Yamaguchi
(ed.), Chibetto no Bukkyd to shakai [Buddhism and Society in Tibet]. Tokyo 1986: 365—
401. An English summary is given in Jackson 1994: 125-128; cf. n. 5.

* Leonard W.J. van der Kuijp, An Early Tibetan View of the Soteriology of Buddhist Epis-
temology: The Case of *Bri-gung 'Jig-rten mgon-po. Journal of Indian Philosophy 15
(1987) 57-70.

* David Jackson, The Status of Pramana Doctrine According to Sa skya Pandita and Other
Tibetan Masters: Theoretical Discipline or Doctrine of Liberation? Buddhist Forum 3
(1994) 85-129.
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et ordre temporel” of 1995.° to mention only the most important. Roughly
speaking, in these contributions, in the various positions attributed to the
Buddhist scholars, the science of epistemology and logic (hetuvidya) is con-
sidered to be a Buddhistic science, a non-Buddhistic science, or — more con-
scientiously — a profane secular science that is common to the Buddhist and
other Indian non-Buddhist schools such as the Naiyayikas.

In this study, however, I will not consider the views of the scholars that
have already been mentioned. Rather, I will focus on the explicit and implicit
statements of Dignaga, the founder of the Buddhist epistemological tradition
in the first half of the sixth century, that can be gathered from his main work,
the Pramanasamuccaya (PS) and his own commentary thereupon, which
have not yet received the necessary attention. In so doing, I will also make
use of other related texts. To conclude, we will take a look at Dharmakirti’s
position and Dharmottara’s comments on it.

In the conclusion of his Pramanasamuccaya(vriti) (PS[V]), Dignaga
elaborates on his reason for its composition and on his understanding of the
role of pramana. Two passages from this explanation that deserve closer
examination are quoted by the Tibetan scholar Bu ston Rin chen grub
(1290-1364) in his famous “History of Buddhism” (Chos ’byws). In the
first, Dignaga formulates, according to the commentator Jinendrabuddhi,
his second or indirect (vyavahita) purpose (prayojana) for the composition
of the PS(V). The first or directly (saksar) stated purpose in the
mangalasioka is “to establish valid cognition” (pramanasiddhi) which in
the Vrti thereon is explicated as meaning “to refute the pramanas of the
opponents” (parapramanapratisedha) and “to reveal the good qualities of
one’s own pramanas’” (svapramanagunodbhdvana). Bu ston refers to these
passages in order to show that according to Dignaga, the works belonging
to the pramana tradition should be understood as constituting the written
corpus of the science of logic, hetuvidya, alone and may not be counted as
also belonging to the so-called “internal science”, adhyatmavidya, the
Buddhist soteriology proper. As is well known, the Buddhists distinguish
between five major branches of science or fields of knowledge (vidyas-
thana). As enumerated in Seyfort Ruegg’s Ordre spirituel (1995: 102; cf. n.
6), these five branches are:

(1) nan rig pa = adhyammavidya “Science intérieure”

(2) gtan tshigs rig pa = hetuvidya “épistémologie et logique”,

(3) sgra rig pa = sabdavidya (vyakarana) “grammaire”

® David Seyfort Ruegg, Ordre spirituel et ordre temporel dans la pensée bouddhique de
I’Inde et du Tibet. Paris 1995.
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(4) gso ba'i rig pa = cikitsavidya “médecine”
(5) bzo rig pa = karmasthanavidya (Silpa) “arts, métiers et techniques”.

Among Tibetan scholars, long debates arose with regard to this traditional
classification. It is especially in the tradition of the dGe lug pas, founded by
Tson kha pa (1357-1419), that we find strong arguments that the texts of the
Buddhist epistemological tradition do not only have the purpose of explain-
ing logic, etc., but also have a strong soteriological impact on the Bodhi-
sattva’s path (marga) to liberation and thus should also be subsumed under
the category of adhyatmavidya.” An unidentified proponent of such a position
1s quoted and refuted by Bu ston in the following manner:

[Some] Tibetans say that the logical treatises (rtog ge'i bstan bcos, tarkasastra) of
those [teachers mentioned before] and others (sogs pa) [constitute] the Abhidharma-
pitaka. This is not correct, as logical [works] are treatises of hetuvidyd and Abhid-
harmic [works] are treatises of adhyatmavidya.

... de dag la sogs pa rtog ge'i bstan bcos rnams bod rmams mion pa’i sde snod du
smra ba ni mi "thad te | rtog ge gtan tshigs rig pa'i bstan bcos yin la | mion pa ni nan
rig pa’i bstan beos yin pa’i phyir ro |l ... (Chos 'byur 17b[666]14-5)°

He corroborates this with a quotation from Vasubandhu’s Vyakhyayukti® and
another from the Mahaydanasitralankdra (MSA 1.12) and by two quotes from
Dignaga’s PS(V).

tshad ma kun las btus par yan | tshad ma dan gzal bya fie bar brjod pa #id kyis mu
stegs pa’i 'dod pa siin po med pa’i phyir | der Zen pa rnams ldog pa’i don du 'di
brtsams pa yin gyi | 'di tsam gyis de bZin gsegs pa’i bstan pa la gzug pa’i don du ni ma
vin te | de’i chos ni rtog ge’i yul ma yin pa’i phyir ro || ldog pa las ni ston pa’i chos fiid
thos nas ’bad pa med par rtogs par gyur te | bar du ma bskal ba’i phyir ro 1I'°

7 On the different positions of Tibetan scholars regarding the role of pramana, cf., e.g.,
Jackson 1994 (cf. n. 5).

8 bDe bar gsegs pa’i bstan pa’i gsal byed chos kyi 'byun gnas gSur rab rin po che’i
mdzod chos "byun. In: Lokesh Chandra (ed.), The Collected Works of Bu-ston. Vol. 24
(Ya). (Sata-pitaka series 64) New Dehli 1971, [633-1055] 1a-212a.

? Jong Cheol Lee (ed.), The Tibetan Text of the Vakhyayukti of Vasubandhu Critically
Edited from the Cone, Derge, Narthang and Peking Editions. Tokyo 2001: 74,14-20.

' = PSV Peking 5702, 176b8-177a2 (translated by Kanakavarman and Mar thun Dad pa’i
ses rab). The translation prepared by Vasudhararaksita and Za ma sen rgyal reads (Derge
4204, 85b1-3): gzal bar bya ba dani | jal bar byed pa sgrub dka’ ba fiid kyi mu stegs
can 'di la sfin po med par bstan pa’i phyir dan | de la spro ba rmams bzlog par bya ba’i
don du 'di brtsams so || ’di las de bZin gsegs pa’i bstan pa la 'jug pa ma yin te | de’i
chos rtog ge'i spyod yul ma yin pa’i phyir ro |l log na ni ston pa’i chos fiid fie bar mian
nas dka’ sla med pa thob par ’gyur ro || rifi du bskal pa’i phyir ro ||
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zes bya ba dan |

gan Zig rtog ge’i lam nas chos fiid la "khrid na ||

thub pa’i bstan las cher bsrins fiams par byas pa yin ||
de Ita na yan de bZin gSegs pa’i chos mtshan fiid Il

gal te gzan du ’gro na dpyad par bya ba’i rigs |I"'

Zes "byun bas so II'?

Both passages to which Bu ston refers are, as already mentioned, from the
end of the PS(V). In his Chos "byun, the translation of the first passage corre-
sponds exactly to the translation of the PSV prepared by Kanakavarman and
Mar thun Dad pa’i $es rab, while the text of the verse is exactly the same as
that found in Vasudhararaksita and Za ma Sen ge rgyal mtshan’s translation
of the PS that is available only in the Derge edition (4203). The verse text
that is incorporated into the translation of the PSV by the same translator
team differs slightly."

Obermiller did not identify the quotations and tried to make sense of the
text as given by Bu ston. A closer look at the translation of the PSV and at
Jinendrabuddhi’s commentary, the Pramanasamuccayatika (PST), however,
reveals that the text Bu ston made use of was perhaps not well transmitted,

! = PS Derge 4203, 85b3—4, translated by Vasudhararaksita and Za ma sen rgyal; variant
reading for dpyad par bya ba’i rigs in PSV (by the same translator team) Derge 4204
85b4: dpyad par bya ba’i "os. In the translation by Kanakavarman and Mar thun Dad
pa’i ses rab the verse reads (Peking 5700, 12b8-13a2): thub pa’i dban po’i bstan pa las
ni yun rin fiams gyur ba || gan yin rtog ge’i lam gyis chos fiid "grod par byed ma yin ||
de lta na yan de bzin gsegs pa’i rtog ge’i mtshan fiid ni || gal te rnam par ’gyur bar ’gro
bar byed dam rtag par gyis ||

2 The two quotations from the PS(V) read, according to the translation of E. Obermiller
(History of Buddhism [Chos-hbyung] by Bu-ston. 1. Part. The Jewelry of Scripture. Hei-
delberg 1931: 46): “It (the Pramana-samuccaya) has been composed in order to cause
those, that adhere to heterodox views, to abstain from them, since they are false, — by
discussing the modes of cognition and their (respective) objects. It does not, however,
intend to convert anyone to Buddhism by these means only, for the Doctrine is not the
object of dialectics. (But), if (heretical views) are rejected, the Teacher’s Doctrine is
studied and apprehended without difficulty, since all the numerous impediments are
withdrawn.

Moreover, the same work has the following verse:

He, that leads to the Absolute Truth by the way of Dialectics,

will be very far from the Teaching of Buddha and fail.

Nevertheless, if the essence of the Lord’s Teaching

will endure change, it is advisable to probe it (by Logic).”

In a different reading this verse is also quoted by dPa’ bo gTsug lag phren ba in his

mKhas pa’i dga’ ston and erroneously attributed to the Pramanaviniscaya; cf. Jackson

1994: 100 n. 31 (cf. n. 5): “... rnam nes las | rtog ge’i lam gyis chos fiid la khrid na ||

bde gsegs bstan las cher bsrins fiams pa yin || ston pa bla na med pa’i bstan pa yar ||

gal te gzan du gyur na dpyad pa’i rigs |I” = mKhas pa’i dga’ ston 852,6-8.
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and that it also displays incorrect translations. In the following table the ma-
jor different readings are listed."*

Chos *byun/PSV* PV’ PST® PST ms B 258b4ff

fie bar brjod pa iid sgrub dka’ ba byed dka’ ba fiid | °durvihitatvena
kyis itid kyi kyis
'di tsam gyis ma yin "di las ma yin di tsam gyis ma |na tv iyata

yin
Idog pa las ni ldog na ni log pa rnams ni | vyavritas tu
bar du ma bskal pa’i | riti du bskal pa’i | bar sin tu rin ba’i | viprakrstantaratvat
phyir phyir phyir
Pratikas in PST: pramanaprameyadurvihitatveneti; na tv* iyateti; ... ity aha —
taddharmasyatarkagocaratvat, vyavrttas tv iti; viprakrstantaratvad iti (tat punah suvihi-
tadurvihitatvena). * na tv em.: nanv/nasv’ ms

The first entry in the first row, fie bar brjod pa fiid kyis, which corresponds to
sgrub dka’ ba jfiid kyi in Vasudhararaksita’s translation and byed dka’ ba fiid
kyis in Jinendrabuddhi’s PSTr (Peking 5766, 352bl), is a rendering of San-
skrit durvihitatvena, durvihitatva meaning here “being not fixed properly”.
Thus, 7ie bar in Bu ston’s text and in the PSV* may be understood to repre-
sent a badly transmitted 7fies par, meaning “in a faulty manner” or “incor-
rectly”. However, as both translations of the PSV are not very reliable and
full of misunderstandings, I am not sure if we are allowed to correct the Ti-
betan text here, although it could easily be argued for. The next phrase to be
examined more closely is the last one on the list, which Obermiller 'under-
stood as “since all the numerous impediments are withdrawn”. In the transla-
tion of Vasudhararaksita, riri du bskal pa may be understood as meaning “re-
mote for a long time” or “very far away”. The wording in the Tibetan transla-
tion of Jinendrabuddhi’s commentary, which we owe to dPan lo Blo gros
brtan pa (beginning of the fourteenth century), whose translation, despite his
working alone without a Sanskrit Pandit, is of very high quality, displays here
simply a word by word translation without any interpretation. According to
Jinendrabuddhi the two terms viprakrsta and antara refer to the dharmata,
the essence of reality, as understood when listening to the assumptions of the
heretics and as understood when listening to the teaching of the Buddha re-
spectively. As the teaching of the Buddha is fixed properly (suvihita) whereas
the teachings of the heretics are not (durvihita), dharmata is easily under-

" The first row shows the text of Bu ston and the translation of the PSV by Kanakavarman
and Mar thun Dad pa’i $es rab. The second row contains the readings of the translation
prepared by Vasudhararaksita and Za ma Sen ge rgyal mtshan. In the third and fourth
row one finds the corresponding Tibetan and Sanskrit texts of Jinendrabuddhi’s com-
mentary thereon.

¥ Derge 4268, 312b1-6 = Peking 5766, 352b8—353a7.
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stood upon hearing the teaching of the Buddha, i.e. dharmatd as an object of
cognition is near (antara), whereas it cannot be understood upon hearing the
assumptions of the heretics, because it is remote (viprakrsta). Dignaga’s for-
mulation of the indirect purpose for the composition of his PS(V) can thus be
understood roughly as follows:

I composed this [work] in order to turn those who adhere to (Zen pa rnams) the as-
sumptions of the heretics away from them, because they are without essence as the
valid cognitions (pramana) and their objects (prameya) [as taught by the heretics] are
not fixed properly. However, by [doing] that much (iyata) I do not aim at their intro-
duction into the teaching of the Tathagata, because his dharma is not in the realm of
logic. But those who are turned away [from the assumptions of the heretics] can easily
understand [dharmata) after hearing it, as it is absent/remote [from their teaching] and
present in/near to [his teaching].

In the next statement Dignaga explains why the dharma of the Buddha, al-

though not in the realm of farka, nevertheless has to be examined by tarka:
[Those] who lead (khrid) to dharmata by way of tarka have gone far away from
(sudiiranasta) the teaching of muni. Nevertheless, the characterization (laksana) of the

dharma [as propounded] by the Tathagata has to be examined as long as (yadi) it un-
dergoes a change.'®

To understand more clearly, further information can be gained from Dig-
naga’s own comments and from Jinendrabuddhi’s explanations. To begin with,
dharmatd as propounded by the Tathagata is not in the realm of farka, while
the object of cognition (prameya) of all Tirthikas is to be known through
tarka only, as the objects imagined by them cannot be perceived.'” This im-

'® Jinendrabuddhi on this verse (PST ms B259b2-6; PSTr Derge 4268, 313a5-313b3 =
Peking 5766, 353b8-354a6): sudiranastas tv iti, unmargapravrttatvat. sudiram nastas
te munindragdasandt, ve tarkapathena dharmatam niscinvanti, tasya atarkavisayatvar'.
vady apy etad evam tathapi tathagatadharmalaksanam® pariksyatam® yady upavati
vikrivam tirthikaparikalpitapadarthavat. etad uktam bhavati — tarkavisayatvenabhyupa-
gata api tirthikair atmadayah padarthah tarkena vicaryamana vikriyante, yatha sastre
tesam vyavasthapitas tathd navatisthanta ity arthah. tathagatapraveditadharmandam
aviparitah svabhavo nairamyadir' vicaryamano na vikriyate, yatha darsito vyavahari-
kenatmana tathaivopalabhyata ity arthah. etena yady api tarkaeh paramarthavisayo na
bhavati, tathapi yathavasthitam vastu samanyariipena sicayams tattvadhigamanukiilo
bhavatiti sicitam. Underlined words may have been taken from Dignaga’s verse.
* tasya atarkavisayarvatr em. (de rtog ge'i yul ma yin pa fiid kyi phyir T): rasyas
tarkavisayatvat ms
E tathagata<dharma>laksanam em. (de bzin gsegs pa'i chos kyi mtshan fid T):
tathagatalaksanam ms
¢ partks<y>atam em.: pariksatam ms
 nairdrmyadi<r> em.: nairatmnyadi ms

17 For the text cf. below, n. 32.
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plies that dharmata is the object of perception, and such an interpretation is
corroborated by Jinendrabuddhi. When commenting on the phrase taddharma-
syatarkagocaratvat he says that here tarka is a synecdoche for correct cogni-
tions on a pragmatic level, i.e., the perception and inference of normal peo-
ple, and that the dharma is an object only of the supra-mundane correct cog-
nition.'® Moreover, the entities (paddrtha) assumed by the heretics (tirthika)
to be the object of logic (farka) such as the soul (afman) still undergo a
change when being analyzed (vicaryamana) by tarka, because in the way
they are taught by the heretics these objects do not exist. The nature of the
entities made known by the Tathagata such as selflessness (nairatmya), how-
ever, does not undergo a change when being analyzed. He concludes that al-
though the nature of entities is thus not the realm of tarka, an entity (vastu)
that is made known as it is in its general form (s@manyariipena) is helpful to
understand reality (tattvadhigamanukiila).

The information that can be gathered from these two statements of Dign-
dga is that neither the Buddhist teaching as such, nor the introduction into
their teaching of the opponents and those confused by them is the aim of his
writing the PSV. He only aims at turning them away from their flawed teach-
ings so that they can then easily grasp the words of the Buddha. In addition,
according to Jinendrabuddhi: As long as the heretical opponents teach false
categories such as an eternal soul, etc., which do not stand a critical analysis,
Buddhists have to write works on logic in order to help the heretics and their
followers get rid of these incorrect conceptions and to understand reality.

At first glance this seems to confirm Stcherbatsky’s assumption with re-
gard to Buddhist logic and epistemology that “[i]n the intention of its pro-
moters the system had apparently no special connection with Buddhism as a
religion, i.e., as the teaching of a path towards Salvation”, although Stcher-
batsky never mentions a source for this opinion.

A passage from the Bodhisattvabhiimi (BoBhii) may be adduced as an-
other possible source for the negative classification of pramanavada or hetu-
vidya. There we read indeed that the five vidyasthanas or Sdstras consist of,
besides adhyatmavidya, the three external (bahyaka) Sastras and the mun-
dane (laukika) $astras of art and technology, the three external being episte-
mology (hetusastra),” grammar ($abdasdstra), and the healing of diseases

'8 PST ms B258b6-7; PSTr Derge 312b1-2 = Peking 353al-2: ... ity dha — taddharma-
syatarkagocaratvat. tarkagrahanam vyavaharikapramanopalaksanartham. lokottara-
syaiva hi pramanasya visayo bhagavato dharmah pratyatmavedyah, na vyavahari-
kasyety arthah.

' Unfortunately the BoBhii does not say which texts should be regarded as belonging to
hetuvidya, etc.
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(vyadhicikitsa).” The term bahyaka is used in Buddhist texts to refer to the
outsiders, the heretics, as opposed to the Buddhist insiders (abhyantaraka).
This is confirmed, e.g., by Yasomitra who, following Vasubandhu, divides
normal human beings into insiders and outsiders, the insiders being included
in the group of the Buddhists and the outsiders not.”' This characterization of
epistemology as a science of the heretics may be regarded as a possible
source of confusion not only for modern scholars, but also as a source for the
assumption as found in the later Tibetan tradition that epistemology is a sci-
ence shared by both Buddhists and non-Buddhists. While this passage from
the BoBhii may have been a basis for a negative attitude towards epistemol-
ogy, I, on the contrary, consider it to provide the clue for placing the study of
epistemology into a wider context. It is also stated here that a Bodhisattva is
engaged in, or strives for, all five sciences (... imani paficavidyasthanani,
yani bodhisattvah paryesate). And he has to study and master all of them in
order to obtain omniscience.”” The aim of his study of hetuvidya is, among
others, to defeat the teachings of the opponents.” Thus, although it is an ex-
ternal science, it is being practiced by a Bodhisattva.

20

23

BoBhiiw (ed. Wogihara, Tokyd 1930-1936): 96,4—15 = BoBhiiy (ed. Dutt, Patna 1978:
68,2-9): bahyakani ca Sastrani laukikani ca Silpakarmasthanani paryesate. ... bahya-
kani punah sastrani samdsatas trini — hetusastram sabdasastram vyadhicikitsasastram
(W;  cikitsakasastram D) ca. tatra laukikani Silpakarmasthandni ... tany etani
sarvavidyasthanaparigrhitani pafica vidyasthanani bhavanti. adhyatmikavidya (W,
adhyatmavidya D) hetuvidya sabdavidya vyadhicikitsavidya Silpakarmasthanavidya ce-
fimani paiica vidyasthanani, yani bodhisattvah paryesate. Cf. Seyfort Ruegg 1995: 102
(cf. n. 6). The important role of the five vidyasthanas of the BoBhii for the career of a
Bodhisattva is treated extensively in James G. Mullens, Principles and practices of Bud-
dhist education in Asariga’s Bodhisattvabhiimi. PhD thesis, McMaster University, Ham-
ilton, Ontario 1994: 148-181.

! Yagomitra’s AKV (ed. Shastri, Varanasi 1987) 150,15-16 (on AKB#h [ed. Pradhan, Patna

1975] 42,28-43,1): prthagjano va dvividha iti. abhyantarakas ca bahyakas ca. asa-
mucchinnakusalamila abhyantarakah, bauddhasangrhitatvat. samucchinnakusala-
malas tu bahyakah, tadviparyayar. Also a passage from the BoBhil itself suggests that ,
the term bahyaka is used to mean heretics (BoBhilw 222,6-8 = BoBhiip 152,20-21; cf. n.
20): ito bahyakesu tirthikesu piirvam ca tirthikadrsticaritesu sattvesv arthacarya bodhi-
sattvanam duskara.

BoBhiiw 105,24-106,2 = BoBhiip 74,19-21 (cf. n. 20): sarvani caitani pafica vidydst-
hanani bodhisattvah paryesate 'nuttardyah samyaksambodher mahdjiianasambharapa-
ripiirandrtham. na hi sarvatraivam asiksamanah kramena sarvajiiajianam anavaranam
pratilabhate.

BoBhiiw 105,13-16 = BoBhiip 74,11-13 (cf. n. 20): hetuvidyam bodhisattvah paryesate
tasyaiva Sastrasya durbhdsitadurlapitataya yathabhiitaparijiianartham paravadanigra-
hartham caprasannandm asmifi chasane prasadaya prasannanam ca bhityobhdvaya.
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Let us now, following this path, take a look at another locus classicus for
the formulation of the notion of the five sciences, namely, Mahdyanasiitra-
larkara (MSA) 11.60, ascribed to Maitreya, with its commentary, the Bhdsya
(MSABhR).** 1t reads:”

Without being engaged in the five branches of science, [even] the highest Arya be-
comes in no way omniscient. Thus, he is indeed engaged in them in order to defeat and
aid others, or for the sake of his own gnosis.

The five branches of science are the internal science (adhydtmavidya), epis-
temology, grammar, medicine, and the science of art and technology. Thus
[the author of the verse] shows the aim for which the Bodhisattva has to be
engaged. In order to obtain omniscience, [he is engaged] in all without dif-
ferentiation. In particular, he is now engaged in epistemology and grammar
for the sake of defeating those who are not disposed to omniscience
(tad|=sarvajiiatvalanadhimukta), [i.e., those who have not yet attained the
necessary spiritual conviction in the Buddhist teaching]. [He is engaged] in
medicine and the science of art and technology in order to give aid to those
already striving for it [i.e., omniscience]. [He is engaged] in the internal sci-
ence for the sake of his own gnosis.

Here the division of the four vidyasthanas into external and mundane is
not applied, and it is also clearly stated that a Bodhisattva has to master all
five sciences in order to obtain omniscience, that is to say, in order to obtain
liberation.

With these two passages from the BoBhii and the MSA(Bh) we thus have a
framework offered by the Buddhist tradition itself in which the study of the
science of epistemology, in addition to the sciences of grammar, medicine,
and arts and technology, is a necessary requirement on the path to libera-
tion.*®

* This passage is also treated in the chapter “The five sciences and omniscience” in Paul
J. Griffiths, Omniscience in the Mahayanasitralankara and its commentaries. Indo-
Iranian Journal 3 (1990) [85-120]: 99-101.

= vidyasthane paricavidhe yogam akrtvd sarvajiiatvam naiti kathaficit paramaryah | ity
anyesam nigrahananugrahandaya svajiiartham va tatra karoty eva sa yogam || (MSA
11.60) paficavidham vidyasthanam — adhyatmavidya hetuvidya sabdavidya cikitsavidya
Silpakarmasthanavidya ca. tad yadartham bodhisattvena paryesitavyam, tad darsayati.
sarvajiatvapraptyartham abhedena sarvam. bhedena punar hetuvidyam sabdavidyam
ca paryesate nigrahdrtham anyesam tadanadhimuktanam. cikitsavidyam Silpakarmas-
thanavidyam canyesam anugrahartham tadarthikanam. adhyatmavidyam svayam Gjiir-
tham. MSABh (ed. Lévi, Paris 1907) 70,14-18.

% The idea that a Buddhist adept has to study grammar, logic, etc., or even the doctrines of
the heretical schools is also found in the Abhidharmamahdavibhasa (K 2P i), extant
in Chinese translation only. I owe this information to Ikuhisa Takigawa, M.A., Tokai
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Now the question remains as to whether Dignaga’s account regarding his
aim for composing the PS(V) relates to and fits into this frame. To begin with,
I have, as expected, not been able to locate any explicit statements, neither in
Dignaga’s writings nor in the texts of the scholars belonging to the Buddhist
epistemological tradition, that clearly express such a relationship. However,
if we look at Dignaga’s aim, namely, turning the opponents away from their
incorrect views, and at the aim of the study of epistemology as formulated in
the passages of the BoBhii and the MSABh, namely defeating non-Buddhists,
the two aims are somewhat in harmony. Also Dignaga’s other concept,
namely that the dharma of the Tathagata is not in the realm of logic, has its
corresponding passage in the MSA(Bh). The same idea is formulated in MSA
1.12, where we read that logic is assumed to be a basis for the foolish, and
thus, that it [i.e. Mahayana] is not in its realm (... balasrayo matas tarkas ta-
syato visayo na tar).”’ This idea that the dharma or the dharmakaya of the

University, who also provided the translations: Taisho 27, 885b09—13: 5 78 i 5 1R
BARTRRT B R, MESCEOMMGL.  aRMEE AR, A RO KRR T
B LS. sUEFEINERR, ITR Miee BGR Uit IR BERRE
“[One should] keep and read Sitras, Vinayas and Abhidharmas, and, versed in their
meanings, discriminate and explain them. Moreover, one can learn secondary secular
sciences, namely, grammar (FC#f vyakarana), logic (K7 hetusastra), politics (Fifii
rajasastra), medicine (B 5 a5 cikitsasastra), technology (Y554 Silpakarmasthanasas-
tra) and so on. Or one may study heretical doctrines, namely, Vaisesika, Sankhya, Veda,
Lokayata, Nirgrantha and so on.” Cf. also Taishé 27, 905al1-15: [ U MEREEAZINTT
AT BB, BRI LR B R INTT, 28 R LB RS T, 5 AR L
BRESNAT, FEERAFLUBREREIIT. RUICTUBEAAREDS, MR IR
“Question: What are the preparations (4T prayoga) for the four unhindered abilities
(HEFEEfF pratisamvid)? Someone answers: Learning calculation is the preparation for the
unhindered ability of teaching (JEMEHEER dharmapratisamvid), learning Buddha’s
words for the unhindered ability of understanding (MR % arthapratisamvid), learn-
ing Sabdavidya for the unhindered ability of speech (3 BEWEkA% niruktipratisamvid), and
learning hemuvidya for the unhindered ability of explanation (BEEETEAR pratibhana-
pratisamvid), because unhindered abilities will never arise unless one is already skilled
in these four preparations.” The parallel passage in the AKBh reads (419,20-420,2):
asam ca kila pratisamvidam ganitam buddhavacanam sabdavidya hetuvidya ca pir-
vaprayogo yathakramam. napy etesv akrtakausalas 1a utpadayitum Saknotiti. buddhava-
canam eva tu sarvasam prayogam varnayanti, yasya caika tasyavasyam catasrah
pratisamvido bhavanti.

2 Cf. also MSABh (ed. Lévi, Paris 1907) 3,10-11, where agocarat of MSA 1.7 is ex-
plained: nayam evam uddro gambhiras ca dharmas tarkikanam gocarah, tirthikasastre-
su tatprakaranupalambhad iti; cf. also MSA 1.17 with Bhasya.
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Buddha cannot be known through tarka or is acintya is not limited to the
MSA, but is shared by probably all Buddhists.*®

We have thus gained a wider context in which Dignaga’s scanty state-
ments regarding the role of pramana can be meaningfully understood. Need-
less to say, the basis for this assumption is not a broad one, and it also goes
without saying that nothing in the wording of Digndga indicates that it was
really the BoBhii or the MSABh that he had in mind. But these texts, or at
least the ideas referred to, must have been widely accepted among his Bud-
dhist contemporaries, for they are the addressees of his statement. His expla-
nation seems to be compelled by the need to justify why he, in addition to his
works dealing with buddhavacana such as the Prajiiaparamitapindarthasar-
graha and although the teaching of the Buddha is not subject to pramana
studies, nevertheless composed works such as the Nyayamukha, the PSV, etc.
The addressees may have been followers of the Madhyamaka, as Dignaga’s
justification for his writing on pramana as well as his theory of pramana was
heavily attacked by Candrakirti in his Prasannapada (Pras; ed. de La Vallée
Poussin, Delhi 1992: 58,14-59,1):%

* Cf , e.g., Divyavadana (ed. Vaidya, Mithila 1959) 432,17: sramano gautama evam dha —
gambhiro me dharmo gambhiravabhaso durdrso duranubodho ’tarko ‘tarkavacarah
siksmo nipunapanditavijiavedaniyah; Asanga’s Mahayanasarigraha (ed. Lamotte,
Louvain 1973, Tome I) 85,15-17 (on dharmakaya): bsam gyis mi khyab pa’i mtshan iiid
ni de bZin fiid rnam par dag pa de so so ran gis rig par bya ba dari | ’jig rten na dpe
med pa dan rtog ge pa’i spyod yul ma yin pa’i phyir ro || (transl. in Tome II, p. 274);
Sthiramati’s Trimsikavijiiaptibhasya on Vasubandhu’s Trimsika k. 30 (Hartmut
Buescher, The Trimsikavijiiaptibhasya of Sthiramati ... Vol. 1. Ph. D. Dissertation, Univ.
of Copenhagen, 2002) *53.5 (on anasravo dhatuh being a characteristic of dhar-
makaya): acintyas tarkagocaratvat pratyatmavedyatvad drstantabhavac ca. Finally [
would like to mention Bhaviveka’s Madhyamakahrdayakarika (MHK) 3.285cd (speak-
ing of dharmakaya): savikalpavikalpena jiianenapy esa durdrsah |. Here, Bhaviveka is
clearly in accordance with Dignaga, for savikalpajiiana stands for inference (anumdana)
and nirvikalpajiiana for perception (pratyaksa), as is explained in the Tarkajvala; cf.
Christian Lindtner, Linking up Bhartrhari and the Bauddhas. Asiatische Studien 47/1
(1993) [195-213]: 210 n. 49. Lindtner’s assumption (p. 211) that Bhaviveka’s “termi-
nology is a reaction against the epistemology of Yogacara sakdravada” seems to be an
over-interpretation. For other passages in the MHK expressing the idea that the dharma
is not an object of tarka, cf. Lindtner 1993: 208-210.

This passage is translated in Dan Arnold, Candrakirti on Dignaga on svalaksana. Jour-
nal of the International Association of Buddhist Studies 26 (2003) [139-174]: 156-157;
in this paper Candrakirti’s critique of Dignaga’s notion of svalaksana is discussed. A
critical edition of the first chapter of the Prasannapada together with a translation is un-
der preparation by Anne McDonald, Vienna. References to earlier treatments of this pas-
sage can be found there.

"
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atha syat — esa eva pramanaprameyavyavaharo laukiko 'smabhih sastrenanuvarnita
iti, tadanuvarnanasya tarhi phalam vacyam. kutarkikaih sa nasito viparitalaksanab-
hidhanena tasyasmabhih samyaglaksanam uktam iti cet, etad apy ayuktam ...

If [the following objection] were to be [brought forth by Dignaga]: Exactly this prac-
tice in regard to means of valid cognition and the object cognized (pramanaprameyav-
yavahara) belonging to the world[ly level] has been explicated by us via the treatise
($astra), [we would reply:] Then the advantage (phala) to its explication should be
stated. [Opponent:] This [worldly practice in regard to means of valid cognition and
the object cognized] has been ruined by poor logicians (kutarkika) through [their] stat-
ing of an erroneous characteristic (laksana). We have asserted the correct characteristic
of it. [Reply:] This too is incorrect ...

That Dignaga is Candrakirti’s opponent in this passage is also corroborated
by the unknown author of the *Laksanatika (LT), recently edited by Yoshi-
yasu Yonezawa, a text consisting of notes on the Prasannapada, the Madhya-
makavatarabhasya and the Catuhsatakatika. The relevant passages read: ...
asmabhir (Pras 58,14) dignagadibhih ... kutarkikair (Pras 58,15) iti
dignagah ... (LT 142,15-17).” That is to say, “by us” means “by Dignaga,
etc.” and in the statement beginning with the words “by poor logicians”,
“Dignaga” is speaking.”!

Dignaga’s direct purpose for the composition of the PS(V) is, as we have
seen above, “to establish valid cognition” (pramdnasiddhi) which is expli-
cated as meaning “to refute the pramanas of the opponents” (parapramana-
pratisedha) and “to reveal the good qualities of one’s own pramanas” (sva-
pramanagunodbhavana). However, he said nothing about the object of cog-
nitions (prameya), as mentioned by Candrakirti. Candrakirti’s mentioning of
prameya is nevertheless justified. For Dignaga, after having said that the de-
tailed refutation of the proofs (sadhana), refutations (disana) and their
pseudo-forms (abhasa) — these are referred to by *di or de dag gi (cf. n. 32) —
can be found in his Nyaya-, Vaisesika- and Sarkhyapariksa, states that the
prameya (gzal bya) of all Tirthikas can be known only through tarka. But as
their tarka does not stand a critical analysis, as he has shown in the PSV, the
object too is refuted, although not explicitly.”” The kutarkikas referred to by

0 Yoshiyasu Yonezawa, *Laksanatikd — Sanskrit notes on the Prasannapada (1). Journal of
Naritasan Institute for Buddhist Studies 27 (2004) 115-154. The entire passage is trans-
lated in Arnold 2003: 157 n. 43 (cf. n. 29).

3 It is thus clear that kutdrkika may indeed not refer to Dignaga, as was proposed in David
Seyfort Ruegg, Two Prolegomena to Madhyamaka Philosophy. Wien 2002: 43 n. 42.

2 psv Peking 5702, 176b6-8:’di rgyas par dgag pa dan gzal bya dgag pa ni rigs pa can
dan bye brag pa dan grans can brtag pa mams las Ses par bya’o || mu stegs can thams
cad kyi gzal bya ni rtog ges rtogs pa yin te | de dag gis brtags pa’i don rnams ni mron
sum gyi yul ma yin pa’i phyir ro || rtog ge de yar de ltar brtag bzod pa ma yin no || de’i
phyir gzal bya dgag pa ma byas kyan byas pa iiid yin no || = PSV Derge 4204, 85a7—
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Candrakirti are thus all Tirthikas who were refuted by Dignaga in his PSV,
i.e., the adherents of the schools of the Nyaya, Vaisesika, Sankhya and
Mimamsa. Thus we can say that Candrakirti presents the position of Dignaga
correctly, summarizing only the main points.

Let us now, after this digression, have a brief look at Dharmakirti’s
Pramanasiddhi chapter, the aim of which is to prove that the Buddha can
metaphorically be said to be pramana, which at first glance seems not to cor-
respond to Dignaga’s understanding of the role of pramana. In this chapter
Dharmakirti explains that the Buddha is reliable and makes new states of af-
fairs known, and that by being endowed with these qualities, which are the
defining characteristics of a valid cognition (pramana) on a conventional
level, i.e. perception and inference, he is metaphorically called pramana.* In
addition he also demonstrates that the pramanas assumed by the heretical
schools such as the Veda or an eternal God (iSvara) cannot in fact be re-
garded as pramana. That is to say, his pramanasiddhi consists of “refuting
the pramanas of the opponents” (parapramanapratisedha) and “revealing the
good qualities of one’s own pramdnas” (svapramanagunodbhavana). The
main addressees of his undertaking are certainly not Buddhists, but his he-
retical contemporaries,34 for to prove to a Buddhist audience that the Buddha
is pramana would constitute the fault of proving what is already established
(siddhas&dhana).35 Thus, although Dharmakirti does touch on soteriological

85b1: de dag gis (read: gi) so sor dgag pa dan gzal bya so sor dgag ba rgvas par ni bye
brag pa’i rigs pa dan | rkar mig pa’i rigs pa brtag pa dag las ses par bya’o || mu stegs
can thams cad kyi gzal bya go bar byed pa ni rtog ge tsam ste | des yons su brtags pa’i
dros po mams ni mrion sum gyi yul ma yin pa’i phyir ro |l de yan de bzin du brtags na
dpyad mi bzod do || gal te *di gan gan gis na don la gZal bar bya ba bkag ce na |. Jinen-
drabuddhi’s comment ms B258b1—4 (Derge 312a3-6 = Peking 352b1-5): na kevalam
nydyapariksadisu prameyapratisedhah kriah, ihdpy arthatah, krta iti darsanar’. sarve-
sam cetyadi. kasmat punah pratyaksagamyam na bhavatity Gha — tatparikalpitapadar-
thanam iryadi. pradhanapurusadikkalasamavayadinam apratyaksatayd® lingendstitvay-
yavasthapanat tarkagamyarvam. na vimardaksama iti na vicaram arha ity arthah. yatha
ca vicarain na sahate, tathd pratipaditam. ata iti. yasmad evam na pariksaksamas tar-
kah, tasmat tadgamyasya® prameyasyapy arthatah pratisedho ‘tra krta eva veditavya iti.
* krtah, ihapy arthatah, krta iti darsanatem.: krta ity Ghapy arthatah | krta iti darsanar®
ms (’di yan don gyis byas pa’o zes ston pa gsuns pa T) ® mron sum yin pa #iid kyis T
“tadgamyasya en.: tar*gamyasyapi ms (api n.e. T)
Cf. Helmut Krasser, On Dharmakirti’s understanding of pramanabhiita and his defini-
tion of pramana. Wiener Zeitschrift fiir die Kunde Siidasiens 45 (2001) 173-199.
Similarly, texts which prove the existence of an eternal God (Z$varasiddhi) are written to
convince those who do not believe in God, such as the Buddhists.
* Buddhists are addressed by such statements as to be found at the end of the chapter (PV
283-286; cf. Tilmann Vetter, Der Buddha und seine Lehre in Dharmakirtis Pramdana-
varttika. Wien 1990: 172f.) According to the commentators Prajfiakaragupta and

w
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matters in order to establish the Buddha having become a pramana, this is
not in contradiction to Dignaga’s intention, but certainly an extension thereof.

How Dharmakirti himself conceives of the role of pramana is clearly
formulated at the beginning of his Pramanaviniscaya (PVin) and at the end of
its first chapter. In the opening section he states that he will compose the
PVin in order to explain what correct cognition is to those who do not know,
as this cognition is necessary for attaining that which is beneficial and for ab-
staining from that which is detrimental.®® While it is clear already from this
statement that Dharmakirti writes for those who do not understand correct
cognition, in his closing section he is very explicit that he follows the same
line as Dignaga. As the Sanskrit text — a critical edition of the first chapters is
under preparation by Ernst Steinkellner — allows for a new interpretation of
this final passage’’ and as it also shows Dharmakirti’s cautious approach as
to whether external objects exist, I will present more than is necessary to il-
lustrate Dharmakirti’s view of the role of pramana. In the last karika he
states that even if one assumes the existence of an object external to cogni-
tion, this cognition has two forms, i.e., that of the object and that of cogni-
tion. Moreover, he says that the existence of this external object could be es-
tablished on account of the cognition’s absence when this object is absent.™
On this he comments as follows:

The fact that the effect consisting in cognition is not brought about even when all other
effective causes are present shows that [one] other cause is missing. This could be the

Manorathanandin, these verses are intent on demonstrating that Buddha used only two
pramanas, perception and inference, and also that the definition of inference is in accor-
dance with Buddha’s teaching. Dharmakirti does not speak about the definition of per-
ception, as Dignaga himself already has shown that it is in accordance with the Abhid-
harma; cf. Masaaki Hattori, Dignaga on Perception. Cambridge, Massachusetts 1968:
88 n. 1.36. If we understand these verses as addressing, e.g., Madhyamikas who claim
that writing works on pramana is futile and who accept four pramanas, then the circle
in the “ECTE circle” and other circles become less round. For these circles, cf. John D.
Dunne, Foundations of Dharmakirti’s philosophy. Boston 2004: 233-245.

3% PVin (ed. Vetter, Wien 1966) 1.30,12—14: hitahitapraptipariharayor niyamena samyag-
JjAanapurvakatvad avidusam tadvyutpadanartham idam arabhyate.

" In addition to Vetter 1966 (cf. n. 36), the passage has been dealt with in Christian
Lindtner, Marginalia to Dharmakirti’s Pramanaviniscaya I-Il. Wiener Zeitschrift fiir die
Kunde Siidasiens 28 (1984) [149—175]: 156f.; in Esho Mikogami, Subhagupta’s theory
of sense-perception. Disputes between realists and the Vijfianavadins. In: N.K. Wagle
and F. Watanabe (eds), Studies on Buddhism in honour of Professor A.K. Warder. To-
ronto 1993 [86-99]: 93, and in Dunne 2004: 315-317 (cf. n. 35).

* PVin 1.59 (the Sanskrit text is according to Steinkellner’s critical edition under prepara-
tion): bahye 'py arthe tato 'bhedo bhasamanarthatadvidoh | dvairipyam tad dhiyo
bahyasiddhih syad vyatirekatah ||
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external object, unless someone [i.e. a Vijfiana- or Vijiiaptivadin]® were to assert that
the absence of the effect is caused by the absence of a particular material cause [i.e. a
particular imprint (vasand)]. [Question:] Inasmuch as he claims the object of every
cognition to be lacking (vyatirecayan), how can he assert that a disturbed cognition
(upaplava) and [its] opposite are a means of correct cognition and [its] opposite, since
there is then no difference [between them]?* [Answer:] When seeing an action that is
untrustworthy, due to the deficiency of the imprints of a disturbed cognition not being
connected [to the desired result], even to he who is not awakened, [he who is asked in
this manner] could declare the one [cognition] to be apramana. The other [cognition],
which, as long as samsara endures, has an uninterrupted connection [with the result]
because its imprints are firm, [could be declared] here [in the world], dependant on its
reliability in actions, to be pramdna. And it is this nature of the conventional means of
valid cognition that has been explained. [Not only with regard to the ultimate means of
valid cognition, but] also with regard to this [conventional cognition], others who are
confused lead the world astray. Those, however, who cultivate the very wisdom born
of reflection realize the ultimate pramdana, which due to its being devoid of error is
immaculate [and] without return. Indeed, this too has been explained to some extent.
satsu samarthesv anyesu hetusu jiianakaryanispattih karanantaravaikalyam siicayati.
sa bahyo 'rthah syat, yady atra kascid upadanavisesabhavakrtam karyavyatirekam na
brityat. so pi katham sarvajitananam visayam vyatirecayann upaplavetarayoh prama-
netaratam- brilydt, visesabhavat. upaplavavasanavisandhidosad aprabuddhasyapy
anasvasikam vyavaharam uipasyann ekam apramanam dacaksita, aparam a samsaram
avislistanubandham drdhavasanatvad iha vyavaharavisamvadapeksaya pramanam.
samvyavahdrikasya caital pramanasya riipam uktam, atrapi pave midha visamvada-
yanti lokam iti. cintamayim eva tu prajiam anusilayanto vibhramavivekanirmalam
anapdyi paramarthikapramanam abhimukhikurvanti. tad api lesatah siicitam eveti.

Dharmakirti does not state explicitly, as Digniga did, that he wants to turn
those who follow incorrect teachings away from them, and that the dharma
of the Buddha is not in the realm of tarka or samvyavaharikapramana. The
addressees, however, are the same: those in the world who have been led
astray by the opponents. As he mentions that paramarthikapramana is real-
ized by cultivating that very wisdom born of reflection, it is clear that he
shares the view that the dharma of the Buddha is not in the realm of tarka.
For samvyavaharikapramana operates on the level of cintamayt prajiia,
whereas paramarthikapramana can be gained only through bhavanamayi

* Cf. Jianasribhadra’s explanation (PVinT Derge 4228, 201b6-7; Peking 5728, 239b4—5):
Idog pas phyi rol sgrub pa ‘dis gari gi tshe rnam par Ses par smra ba dag nan gi fie bar
len pa’i diios po’i bye brag gis byas pas 'bras bu stion po Ses pa ldog pa yin par mi
smra na phyi rol "grub par 'gyur ro ||

# pramana and itara of the compound pramanetaratam are to be construed with itara and
upaplave of upaplavetarayoh respectively.

143



Horin 11/2004

prajia’*' Thus, valid conventional cognition is a tool for correctly analyzing,
distinguishing and determining what one has heard or learned before. This is
the procedure that Dharmakirti has shown in the passage to which he proba-
bly refers, among others, with the words tad api lesatah siicitam eveti, i.e.,
PVin 1.28 with his explanation and the verses quoted from the Pramanavart-
tika (PVin 1.29-31).%

Dharmottara, the last author I would like to consider here, makes both
points very clear. Commenting on atrdpi pare miidha visamvadayanti lokam
he says that it would be correct to explain only the definition of ultimate cog-
nition if the world were not confused about conventional cognition. However,
as long as those who are confused with regard to conventional cognition also
continue to confuse others, there is no chance to introduce them to the ulti-
mate way (don dam pa’i tshul). Thus, conventional cognition has to be taught
to them in order to lead them to the ultimate way.*> He explains how this is
possible to the ultimate way as follows: The cause for realizing ultimate cog-
nition is cultivation (bhavanda). This cultivation operates with affairs that
have been settled by conventional cognition. Thus, this conventional cogni-
tion, with the objects tested by it, is, when properly established, cause for ul-
timate cognition. However, objects of incorrect cognitions, when being culti-
vated in terms of their eternal aspects as taught by the heretics, are not cause
for ultimate cognition. Therefore people, in order to introduce them to the
ultimate way, first have to be turned away from their errors.*

1 On the soteriological impact of samvyavahdrikapramédna according to Dharmakirti and
his commentators, cf. § 2 “Epistémologie et sotériologie” in Vincent Eltschinger, Etudes
sur la philosophie religieuse de Dharmakirti (II): L' asrayaparivrtti (forthcoming).

e bhavanabalatah spastam bhayadayv iva bhasate |
yaj jianam avisamvadi tat pratyaksam akalpakam 1| PVin 1.28
yoginam api Srutamayena jiianendrthan grhitva yukticintamayena vyavasthapya bhava-
yatdm tannispattau yat spastavabhasi bhayadav iva, tad avikalpakam avitathavisayam
pramanam pratyaksam, aryasatyadarsanavad yatha nirpitam asmabhih pramanavart-
tike ..., translated in Vetter 1966: 73f. (cf. n. 36). The Sanskrit text is according to Stein-
kellner’s critical edition under preparation.

* PVinT Derge 4299, 167b2-3 = Peking 5727, 195b4-5: gal te tha siiad la rab tu sbyor
ba’i ses pa ’di la yan ’jig rten rmovis par ma gyur na ni don dam pa’i Ses pa ’ba’ Zig gi
mishan fiid bsad par rigs pa yin na | gan gi tshe 'di la yan gZzan dag bdag iid rmons Sin
| gzan yan rmons par byed pa de’i tshe de dag don dam pa’i tshul la ’jug pa’i skabs ga
la yod || don dam pa’i tshul la *jug par bya ba kho na’i phyir kun tu tha siiad pa’i Ses pa
bsad pa yin no ||

“ PVinT Derge 167b6-168al = Peking 196a2-5: paramarthikam api pramanam na nir-
hetukam. na ca bhavanavyatirikto hetuh. bhavana ca samvyavaharikapramanaparic-
chinnarthavisayd. tatas ca tat samvyavaharikam pramanam samyag nirapitam para-
marthikajfianahetuh sampadyate. tatas tadvisayo yatnah paramdarthavisaya eva. mithya-
jianena hi visayikrta bhava nityadibhir akarair bhavyamand na paramarthikajfianani-
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Up to now we have seen that these philosophers of the Buddhist episte-
mological tradition had a clear idea about what they were doing and for
whom they were writing. The question as to whether they saw their activity
in the framework of the five vidyasthanas as outlined above cannot be an-
swered with certainty. I have been unable to gain clarity concerning this un-
derstanding from the texts of the Indian tradition that follow Dignaga. Sup-
port for such an interpretation can be gained, however, from no less than Sa
skya Pandita, who puts the study of pramana into the framework of the five
branches of sciences. In the opening section of his “Entrance gate for the
wise” (mKhas pa rnams kyi 'jug pa’i sgo) — “the wise” being no one other
than those who are omniscient® — he tells us that the topics to be studied by
the wise are the five vidyasthanas, and to support this, quotes the very pas-
sage from the MSA that we have linked to Dignaga, i.e., MSA 11.60.*

In conclusion we can thus sum up Dignaga’s, Dharmakirti’s and Dhar-
mottara’s concept of the role of epistemology as follows:

1) The addressees of epistemological works are primarily non-Buddhists.

2) The aim of these works is not to introduce the opponents to the teaching
of Buddha, but to turn the adherents of heretical views away from these
views by revealing the faults in the pramana theories of the heretics and
by revealing the good qualities of one’s own pramanas.

3) Although the Buddhist dharma is not subject to a critical analysis by
means of conventional valid cognitions (pramana), it has to be examined

bandhanam bhavanti. anityadibhis tv akarair bhavyamana nibandhanam bhavanty eva.
tasmad ato vyamoham vyavartya paramarthanaye ’vatdrayitavyo janah, sthiilavisayat-
vad asya vyamohasya. etadvyamohanivrttiptirvika ca paramdarthapraptih. The Sanskrit
text quoted in the Dravyalankaratika (ed. Jambuvijaya, Ahmedabad 2001, 77,19-25) is
presented in Jambavijaya 1981: 137 (P. 120) and identified in Lindtner 1984: 157 n. 23
(cf. n. 37).

mKhas ’jug (Sa skya Pandita Kun dga’ rgyal mtshan, mKhas pa rnams ’jug pa’i sgo zes
bya ba bstan bcos. Beijing: Mi rigs dpe skrun khan 1981) 5,10-11: mkhas pa Zes bya ba
gan yin Ze na | ses bya thams cad phyin ci ma log par Ses pa yin la | ... A similar idea is
found in MSA 11.2 where the wise man, here dhiman, is said to obtain awareness of all
modes of reality (dhiman sarvakarajiiatam eti), the wise man being paraphrased as Bo-
dhisattva in the commentary thereon (bodhisattvah sarvajiiatam prapnoti); cf. Gritfiths
1990: 100 (cf. n. 24).

mKhas ’jug 5,13-6,1: mkhas pa des bslab bar bya ba’i yul ni rig pa’i gnas lia ste | ...
de’an mdo sde rgyan las |

rig pa’i gnas Ina dag la mkhas par ma byas par ||

'phags mchog gis kyan thams cad mkhyen iiid mi "gyur te |

gzan dag tshar gcad rjes su gzun bar bya phyir dan 1|

ran fiid kun Ses bya phyir de la de brison byed || MSA 11.60

ces gsuiis pa ltar ro ||
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as long as confused opponents lead the world astray. Wisdom born of re-
flection (cintamayi prajiia) operates with conventional valid cognitions,
and hence they are indirectly a cause for the realization of the ultimate
pramand.

Thus it is clear that in the intention of the promoters of pramana studies this
system apparently had a strong connection with Buddhism as a religion, i.e.,
as the teaching of a path towards salvation, and that they never considered
themselves to be involved in non-Buddhistic activities.
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