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Patrul Rinpoches texts on the Abhisamayalamkara

This volume represents the final one in a trilogy of commentaries on the 

Abhisamayalamkara  (AA) and related materials that were produced over the 

centuries by the Kagyii and Nyingma Schools of Tibetan Buddhism. The bulk 

of the present book consists of translations of texts by Dza Patrul Orgyen 

Jigme Chokyi W angpo3 (1808-1887). His main works on the AA are The 

General Topics o f  the Abhisamayalamkara (PSD) and A Word Commentary  

on the Abhisamayalamkara (PBG). However, except for a concluding verse at 

th e  end  of each of th e  eight chapters in PSD an d  a few words inserted here 

and there, PSD and PBG consist in their entirety of literal or abridged pas

sages from Tsongkhapas (1357-1419) com m entary on the AA, called Golden 

Garland o f Excellent Explanations (LSSP). Thus, PSD and PBG cannot be 

considered as autonom ous com m entarial works, but they represent skillfully 

arranged excerpts from Tsongkhapa s text (for details, see below).

To greater or lesser extents, LSSP also informs four o f  Patrul Rinpoches 

five other works related to the AA, three of which are translated here (see 

Appendices I—III). They are A Concise Enumeration o f  the Paths and Bhumis  

o f  Bodhisattvas; A General Topic o f  the O rnam ent o f Prajhaparamita, [Called] 

“Its Brief Progressive Stages o f  Meditation , An Excellent Explanation o f  the 

Scriptural Tradition *; and A Specific Explanation o f  the M anner o f  Gradually 

Progressing through the Five Paths and the M anner o f  Attaining the Qualities 

o f the Ten Bhumis .4

To briefly describe each one of these three texts, the first one gives a short 

systematic overview of the five paths and the ten bhumis of the mahayana. 

It defines each one of these paths and matches them  with the seven sets of 

the thirty-seven dharm as concordant with enlightenment. It also explains 

the names of the ten bhumis and correlates them  with the paramitas to be 

perfected on the respective bhumis, the obscurations to be purified through 

them, and the m anners o f rebirth o f the bodhisattvas who dwell on them.

The second work represents the most independent com position on the AA 

by Patrul Rinpoche, with its colophon saying:
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There is a little bit in this [composition] that is not explained in 

other commentaries,

But I wrote it down by thinking that it is taught implicitly 

In the excellent explications of m any learned ones 

And by examining it in perfect accordance with the other dharmas 

of Maitreya.

Though the title of this text (Progressive Stages o f Meditation) seems to suggest 

instructions on how to actually use the AA for meditation, it contains no such 

instructions. Rather, it presents the eight topics within the two frameworks of 

(1) the fundamental motivation of the mahayana (bodhicitta) and (2) its appli

cation on the path as well as in terms of the triad of ground, path, and fruition.

(1) In terms of motivation (or the ground), in due order, the knowledge 

of all aspects, the knowledge of the path, and the knowledge of entities are 

uniquely matched with the aspiring, the applied, and the ultimate bodhicitta, 

respectively. W hen bodhisattvas take the three knowledges as the objects of 

generating bodhicitta in this way and ascertain them  through studying and 

reflecting, their order consists o f the aspiration for the knowledge of all 

aspects as the final fruition, the training in the paths of all three yanas for the 

sake of all beings with different dispositions, and said training not going astray 

into inferior paths through realizing the true reality of all entities. However, 

when actually practicing the three knowledges, the order of their arising in 

the m ind streams of these bodhisattvas is said to be the reverse. Ultimately, 

the actual practice through which they familiarize with the true reality of 

prajnaparamita is said to be solely the essential point o f nonclinging, which 

naturally results in the unbiased appreciation of all dharm a traditions.

(2) In terms of the application of the motivation of bodhicitta (or the path), 

among the four trainings, the complete training in all aspects and the serial 

training are said to represent the meditative equipoises and the subsequent 

attainments, respectively, of the actual meditation training of bodhisattvas. 

Through them, they familiarize with all aspects of the three knowledges sepa

rately or by combining them, respectively, with the culminating training and 

the instantaneous training constituting the respective peaks o f the former two 

trainings.

In addition, the text addresses a num ber of wrong ideas about the rela

tionship between the realization of emptiness and vast bodhisattva conduct, 

explaining how the latter, and not the former, represents the main characteris

tic and goal of the mahayana. This means that the realization of emptiness is 

merely the preliminary, or the cause, for vast enlightened activity. Therefore, 

in terms of the fruition, the dharmakaya with its enlightened activity is said 

to be exactly what is to be strived for through the initial motivation of the
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aspiring bodhicitta. In  other words, from the very start o f  the m aháyána path, 

true bodhicitta and thus its resulting objective and the practice to achieve this 

objective are not oriented toward buddhahood  per se as representing merely 

ones own welfare, but toward the all-encompassing altruistic activity for the 

welfare of all beings until samsára is emptied. The text also displays Patrul 

Rinpoches typical “Rimé” (nonsectarian) flavor, repeatedly stating that one 

should appreciate all dharm a traditions, while avoiding disputes out o f biased 

attachm ent to one s own position and aversion toward those of others.

The third text represents Shichen T u lkus5 notes of Patrul Rinpoches expla

nations on Jigmé Lingpas (1729-1798) Treasury o f  Qualities.6 Com pared 

to the Concise Enumeration o f  the Paths and Bhümis o f  Bodhisattvas, it p ro 

vides a much more detailed presentation o f the five paths, the ten bhümis, 

and buddhahood. The five paths are discussed in terms o f their psychophysi

cal supports, natures, divisions (the thirty-seven dharm as concordant with 

enlightenment), meanings of the terms, and levels, with reference to some 

of the differences between these paths in the systems of the hinayána and 

the maháyána. The ten bhüm is are presented by way of their predom inant 

features, qualities on the level o f seeming reality, m anners of taking rebirth, 

remedial realizations, antagonistic factors to be relinquished, the signs of 

having attained the bhümis, the features of their fruitions, and their herm e

neutical etymologies. Finally, the text concludes with an explanation of the 

twenty-one uncontam inated qualities o f buddhahood.

The relationship o f PSD and PBG with Tsongkhapays LSSP

In the introduction to his LSSP, Tsongkhapa states that he will explain the AA 

through primarily following both Aryavimuktisena and Haribhadra, while 

also adopting certain “good parts” from other commentaries. Thus, though 

perusing almost all Indian com m entaries on the AA, LSSP is mainly based on 

Aryavimuktisenas Vrtti and H aribhadras Vivrti and Aloka (often engaging 

in lengthy justifications o f the positions of these two masters versus those of 

other Indian com m entators such as RatnakaraSanti and Abhayakaragupta). 

Surprisingly often, LSSP also refers to the two Brhattikas7 (even more sur

prisingly, and contrary to most other Tibetan commentators, LSSP suggests 

repeatedly that the Satasdhasrikdpahcavimsatisdhasrikdstddasasahasrikd- 

prajndpdramitdbrhattlka  is not a “M ind-O nly” text).

In terms of Tibetan commentaries, as is well known, LSSP greatly relies 

on the exegetical templates found in the com mentaries by Nyalshig Jambel 

Dorje8 (c. 1160-1220), Buton Rinchen D rub9 (1290-1364), and Nyaon Kunga
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Bal10 (1345-1439; a disciple of both Buton and Dolpopa). However, as is often 

the case in the Tibetan tradition, Tsongkhapa does not acknowledge these 

Tibetan scriptural sources.11 By contrast, he often refers explicitly to Ngog 

Lotsawa (usually calling him “the great being”). According to the colophon of 

LSSP, it is based on the oral teachings that Tsongkhapa received from the two 

Sakya masters Tondrub Rinchen12 (1309-1385) and Rendawa Shonnu Lodro. 

Tsongkhapa also received extensive instructions on the AA and its com m en

taries from Nyaon Kunga Bal and at Nyetang Dewachen13 Monastery (based 

on a com m entary written by Jamkya Namka Bal,14 one of Nyalshigs nine 

major students, who were am ong the key persons to transm it the teachings on 

the AA during the thirteenth century in Tibet). As Sparham puts it, the LSSP 

is “looking through the Buton and Nyaon commentaries, as it were, at the 

earlier Tibetan and Indian commentarial tradition.”15

Throughout, LSSP exhibits a very thorough twofold commentarial struc

ture of treating each one of the seventy points of the AA through usually 

starting with (1) presenting the pertinent general topic and then (2) explain

ing the verses of the AA proper through a three-tier format. Said format 

consists of (2a) the Vivrtis introductory passage for a given section followed 

by (2b) a word-for-word com m entary on the AAs verses (usually based on 

Aryavimuktisenas Vrtti or direcly on the prajnaparamita sutras) and (2c) a 

subcom m entary on H aribhadras Vivrti (often based on the latters Alokd). 

For the most part, PSD consists o f  materials under (1) and PBG, o f  m ateri

als under (2b), but both PSD and PBG also include passages from (2c). Also, 

there is a certain degree of overlap between the contents o f PSD and PBG and 

the headings in the latter are almost always identical to those in the former 

(though PBG omits some of them). Somewhat surprisingly, LSSP (and thus 

the corresponding sections of PBG) often omit more or less extensive pas

sages of the actual text of the AA and, in some of these cases, replace certain 

words of the AA by synonyms or glosses. Thus, neither LSSP nor PBG can be 

considered as word-by-word commentaries in the strict sense.16

Compared to the size of LSSP in terms of page numbers, PSD and PBG 

make up thirty-one and eleven percent, respectively. However, without the 

above-mentioned duplications of parts of PSD in PBG, the actual contents of 

these two texts together total only thirty-nine percent of LSSP.
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Topic/Chapter LSSP PSD/PBG Percent

Intro, and knowledge of all aspects 69317 186/59 25/9

Knowledge of the path 152 41/17 25/11

Knowledge of entities 60 21/9 35/15

Complete training in all aspects 332 100/43 30/13

C ulm inating training 149 56/21 37/14

Serial training 9 4/1 44/11

Instantaneous training 9 3/3 33/33

Dharmakaya 101 48/21 47/21

Total pages 1494 461/164 31/11

Total contents 1494 461/127 31/8

PSD often abbreviates and/or omits large parts of LSSPs detailed general 

topics and supplementary issues. In particular, it leaves out m any quotations, 

most of LSSP s discussions o f positions that are controversial between differ

ent masters, and all o f the latter s polemics against other masters, schools, and 

earlier Tibetan commentators on the AA (probably an expression of Patrul 

Rinpoches well-known nonsectarian attitude). There are also significant omis

sions in terms of Madhyamaka versus Mere Mentalists in the section on the 

disposition (the dharmadhatu) and in the explanation of emptiness accord

ing to the Vijrianavadins (in the section on the equipment of wisdom), which 

could suggest Patrul Rinpoches tacit disagreement with LSSPs treatment of 

Yogacara in these contexts.18 Also, PSD often rearranges and/or switches some 

of the headings and contents of LSSP to other places in its presentation.

As for PSD and PBG consisting almost exclusively of excerpts from LSSP, 

certain circles within the Nyingma School (such as the major monastic col

leges at the Dzogchen and Namdrol Ling monasteries) hold that LSSP was 

actually composed by Longchen Rabjampa (1308-1363) and later became 

presented under Tsongkhapa s name. However, others, such as the contem po

rary great Nyingma scholar and Dzogchen master Alak Zenkar Rinpoche,19 do 

not agree with this.20 The late Dzogchen Khenpo Tubten Tsondru Piintsos21 

(1920-1979) SN says:

There is an oral tradition of the great Dzogchen Khenpos that says the 

following. The Dharm a Lord, Patrul Rinpoche, composed his General 

Topics, Word Commentary, and Progressive Stages o f Meditation of 

prajriaparamita in accordance with the commentary of the great



26 Groundless Paths

Venerable Tsongkhapa, the Golden Garland. That these three are 

based on said commentary of Venerable Tsongkhapa [means no th 

ing but that they] represent the pure assertions of the followers of 

the early translations because [the Golden Garland] is [actually] the 

prajnaparamita commentary by the Omniscient Longchenpa.22

Thus, to this day, certain Nyingma teachers consider Patrul Rinpoches 

texts on the AA simply as the authentic continuation of their schools indig

enous commentarial tradition on this text. According to them, it is justified 

for Patrul Rinpoche to use extensive passages of LSSP in his PSD and PBG 

without mentioning Tsongkhapas name since the latter has only copied 

Longchenpa and Patrul Rinpoche just gives back to the Nyingmapas what is 

rightfully theirs anyway. Haas reports further ramifications of this position:

Renowned contem porary mKhan pos such as mKhan po rNam grol 

and mKhan po Padma Shes rab of the rNying ma m onastery rNam  

grol gling teach that Longchenpa has composed a com m entary on 

the Abhisamaydlamkdra  called Rin chen them skas (Jewel Staircase), 

which is referred to by him in his other scriptures, such as the Yid 

bzhin m dzody but is not preserved.23 The rNying ma pa scholars 

refer to the circumstance that m any of Klong chen pas  works are 

lost and that one therefore can at least not exclude the possibility 

that dPal sprul composed his commentaries according to the model 

of Klong chen pa s Abhisamaydlamkdra  commentary. This assum p

tion can neither be proven nor refuted. However, one can take it for 

granted that both Tsong kha pa and dPal sprul would have referred 

to Klong chen pa at least sometimes if they had known such a com 

mentary. Since there are no indications for that, such assumptions 

seem to be rather signs of hurt rNying ma pride.

mKhan po Padma Shes rab holds the opinion that dPal sprul 

composed sPyi don and yBru ygrel for the rDza Ser shul dGon pa, 

a monastery that combined dGe lugs pa and rNying ma tradi

tions and in which dPal sprul is said to have taught frequently.24 

Indeed, several sources confirm that the th rone  holder Lha rams 

pa’i dGe bshes Thub bstan rGyal mtshan was a student of dPal 

sprul.25 However, concrete indications that dPal sprul taught him 

the Abhisamaydlamkdra  could not be found.26

One could add here that it is not only Tsongkhapa and Patrul Rinpoche 

who neither m ention nor quote a com m entary on the AA by Longchenpa, but 

none of the existing Nyingma commentaries does so either (nor do any of the
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Kagyii, Sakya, or Gelug commentaries that I have consulted). Furthermore, 

the title of the lost AA com m entary that is listed in Longchenpas own index 

of his compositions— A Clear Analysis o f  the Main Body o f  the O rnam ent of 

Clear Realization—clearly suggests that it only deals with the “main body” of 

the AA, which all commentaries explicitly identify as just the overview of the 

eight topics of the AA in its verses 1.3-17. Thus, it is hardly conceivable that 

the size of this commentary would come anywhere near the massive size and 

the detail of LSSP, which com m ents on the entirety of the AA and contains 

many extensive discussions of different positions and supplementary topics. 

O f course, the same in terms of size and detail with regard to the AA goes for 

Longchenpas above-mentioned Jewel Staircase since his own index explicitly 

describes it as a general work on all five Maitreya texts and not as a specific 

com m entary on the AA alone. Last, but not least, the overall style and format 

of LSSP seems m ore typical for Tsongkhapa than for Longchenpa, such as the 

emphasis on applying correct reasoning, the num erous lengthy discussions 

of controversial positions between different masters and schools, the frequent 

polemics against other masters and schools, and repeated praises of his own 

explanations as being superior to others. In sum, according to the contem 

porary Nyingma master Dzogchen Ponlop Rinpoche, within the Nyingma 

tradition there is no dispute about Longchenpa having written a com m entary 

on the AA, but there is dispute as to whether it is identical to LSSP.27

In any case, no m atter who the true author of LSSP is, as m entioned above, 

there is no doubt that this text greatly relies on m any exegetical templates for 

the AA that were in place before both Longchenpa and Tsongkhapa and did 

definitely not originate in either the Nyingma or the Gelug traditions. In that 

vein, the above argum ent by some Nyingmapas that LSSP belongs to their tra 

dition since it was composed by Longchenpa could equally be applied to LSSP s 

demonstrable great reliance on Nyalshig, Buton, and Nyaon by saying, “Give 

back the Kadampas, Sakyas, and Jonangpas what is theirs.” In addition, given 

the chronological order o f these five masters, if LSSP were by Longchenpa, 

it would follow that not only Tsongkhapa copied Longchenpa, but that both 

Nyaon and Buton did so too (or that Longchenpa copied Buton), and also 

that Longchenpa copied from Nyalshig. However, no such allegations were 

ever raised by anybody within or outside of the Nyingma School. Last but 

not least, there is no obvious reason to distrust Tsongkhapa s colophon to his 

LSSP saying that he based his text on the oral instructions from the two Sakya 

masters Tondrub Rinchen and Rendawa, who are well-known as two of his 

primary early teachers.

As for PSD and PBG, it is definitely striking that both lack any in troduc

tory verses of paying homage and committing to compose the text as well as 

a colophon stating the authorship and the circumstances of the composition,
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which are so customary in the tradition of Indo-Tibetan Buddhist treatises. 

Instead, both works start immediately with the first headings of the tex

tual layout that Patrul Rinpoche took over from LSSP.28 The only two other 

AA-related materials composed by him that begin with an homage and end 

with a colophon explicitly stating Patrul Rinpoches authorship are his Concise 

Enumeration o f  the Paths and Bhumis o f Bodhisattvas and Brief Progressive 

Stages o f Meditation. In the colophon of the latter text, Patrul Rinpoche even 

names Tsongkhapa as his main source, whereas he does not do so in any of his 

other AA works. In sum, Patrul Rinpoche clearly does not sign as the author 

of either PSD or PBG.29 This makes it very unlikely that he himself consid

ered or claimed these two texts as being his own commentaries, though it is 

attested by his followers that he used them when teaching on the AA.

In general, Patrul Rinpoche is well known for having com posed texts and 

compilations of scriptural materials for his own studies and as aids for his 

students. However, he obviously did not plan to actually publish all of these 

works (many of them  were only published after his death by his followers.). 

This seems to be one of the reasons why his collected works contain a num ber 

of commentaries and texts without the customary introductory verses and a 

colophon. Thus, in the case of PSD and PBG, the most likely reason for their 

lack of explicit authorship, introductory verses, and colophon is that Patrul 

Rinpoche did not regard them  as independent commentaries of his own. It 

rather seems that he composed these texts to present the m ajor themes of the 

very voluminous LSSP in a more accessible form in order to facilitate a synop

tical study of the topics of the AA proper. This is supported by PSD and PBG 

consistently omitting LSSPs num erous quotations, its extensive discussions 

of controversial points between different masters and schools, and all o f its 

polemics against other masters and schools.

In sum, though PSD and PBG consist almost entirely of excerpts from LSSP, 

they nevertheless possess great value from their own side as commentarial 

works on the AA. For Patrul Rinpoche consistently adheres to the principle 

of specifically selecting and skillfully combining essential passages from LSSP 

that are focused on unadorned information rather than on disputes, polem 

ics, and lengthy scriptural sources. PSD and PBG also exhibit a significant 

am ount of creatively rearranging and newly blending distinct passages from 

LSSP. Through all of this, Patrul Rinpoches two texts assume a character of 

their own that clearly distinguishes them  from LSSP in terms of style, for

mat, stringency, and accessibility. By virtue of these features and their relative 

brevity, Patrul Rinpoches two texts represent convenient tools to elucidate the 

main themes of a complex work like the AA in a concise and yet com prehen

sive m anner.30
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Other Nyingma works on the AA

In addition to these works by Patrul Rinpoche, I consulted all the o ther p re 

served Nyingma materials on the AA. The earliest available Nyingma texts on 

the AA are the word com m entary The Lamp That Illuminates the Meaning  

o f the Mother (PGBG, 88 pages; composed in 1700)31 and the general topics 

named Essence o fA m rta  (PGSD, 275 pages; composed in 1716), both  by Pema 

Gyurme Gyatso32 (1686-1718), the second throne holder o f  M indroling.33 As 

a son of the famous terton Terdag Lingpa34 (1646-1714), who founded this 

monastery, he was mainly educated by both his father and the latter s brother, 

Lochen DharmaSrl (1654-1718), who also fully ordained him. Being a prolific 

author, the collected works of Pema Gyurme Gyatso consist of twenty volumes. 

Both his texts on the AA are mainly based on Haribhadra s Aloka  and Vivrti. 

PGSD is very well structured and clear in its explanations, consisting o f both a 

synoptical subcom m entary on the Vivrti and further elaborations on most of 

the general topics of the AA. In addition, PGSD relies on Aryavimuktisenas 

Vrtti and Rongton s commentaries on the AA, but occasionally also explicitly 

presents “our own tradition” (for PGSD s definitions o f  the eight topics and 

the seventy points o f the AA, see Appendix VI). PGBG provides only very 

brief glosses on the verses o f the AA, which usually do not differ from, or add 

anything to, LSSP/PBG.

M ipham  Rinpoche’s (1846-1912) annotational com m entary  (MCG; 174 

folios), called White Lotus Necklace, does not provide m any general explana

tions, but is primarily focused on explaining the verses of the A A proper. Like 

most Tibetan commentaries, it is mainly based on the Vivrti and, in its head

ings and actual com m ents on the AA, often echoes PSD and PBG (and thus 

LSSP). It does not contain explicit definitions of the eight topics and the sev

enty points, but its glosses o f AA 1.3-17 can be considered as such definitions 

(see Appendix VII).35 In addition, M ipham  Rinpoche wrote a com m entary 

on the Prajhapdramitdsamcayagdtha (176 folios) called Unmistaken Excellent 

Explanations on the Intended Meaning o f  the Mother o f  the Victors. According 

to LN, this com m entary explains this sutra based on the tradition o f the early 

translations in Tibet. Its first part explains the sutra according to its explicit 

meaning (emptiness), while the second part (64 folios) does so according to 

its implict (or hidden) meaning (the clear realizations o f  the path). Thus, the 

latter part relates the verses of this sutra to the eight topics and seventy points 

of the AA in a concise manner, without, however, adding anything to the 

contents o f MCG. In the possession of Akong Rinpoche, there is also an old 

blockprint o f the AA (23 folios) with some handw ritten  notes that are a ttrib 

uted to M ipham  Rinpoche.36
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The eighth Dzogchen Khenpo, Padmavajra (1867-1934), was a student 

of Patrul Rinpoche, entertained a mutual teacher-student relationship with 

M ipham Rinpoche, and was also a teacher of the Fifth Dzogchen Rinpoche, 

Tubten Chokyi Dorje37 (1872-1935). His Clarification o f  the Intention o f  the 

Protector Maitreya (PVSD; 28 folios) is a brief synopsis of the AA which is 

largely based on LSSP/PSD. It consists mainly of the definitions and divisions 

of the eight topics and the seventy points, usually following, but often elabo

rating on, those of LSSP/PSD (see Appendices IV and V).

Khenpo Shenga38 (1871-1921) was the first main teacher at the famous 

monastic college of Dzongsar, founded by Dzongsar Khyentse Jamyang 

Choki Lodro ( 1893- 1959), and also greatly revived the Nyingma academic 

curriculum. His Light o f  Altruism  (SCG; 60 folios), in this au thors typical 

fashion, is an annotational com m entary on Haribhadra s Vivrtu which, for the 

most part, simply reproduces the latter verbatim, inserting just a few words or 

phrases here and there. W ithout relying on any Tibetan works at all, the text 

also contains some references to the Alokd , Prasphutapada, Durbodhaloka, 

Suddhimati, and other Indian commentaries. Beyond that, it contains a single 

general topic section on the ten bhumis, but otherwise rarely provides further 

explanations, nor does it contain any definitions of the eight topics and the 

seventy points. The same au thors prologue to SCG presents his brief over

view of the contents and purposes of all five texts ascribed to Maitreya.39

The Words o f  Ajita40 (MPZL; 198 pages) by Poba Tulku Dongag Tenpe 

Nyima41 (1895/1900-1959), a disciple of the famous Khenpo Kiinsang Belden 

(1862-1943), mainly comments directly on the verses of the AA. Compared 

to all the other Nyingma materials on the AA, MPZLs ways of categoriz

ing and explaining the subpoints of the seventy points o f the AA are mostly 

quite unique, thus not having much in com m on with other commentaries. 

Its occasional brief elaborations include explanations on the twenty types of 

samgha, the conceptions about apprehender and apprehended to be relin

quished on the paths of preparation and seeing, the sixteen m om ents of the 

path of seeing, the skill in means of bodhisattvas deliberately not relinquish

ing the afflictions in order to be reborn in samsara for the welfare of others, 

the knowledge of entities, the m anner of cultivating the complete training in 

all aspects through alternating meditative equipoise and subsequent attain

ment, the signs of irreversibility of bodhisattvas, and the serial training (for 

the text s definitions of the eight topics and the seventy points, see Appendix 

VIII). The same author also wrote brief Notes on Prajhdparamitd42 (SZB; 35 

pages) that highlight some crucial points in the AA. In addition, he composed 

a second com m entary on the AA, called The Ornament o f  the Intention o f  

Ajita ,43 which is sometimes referred to in MPZL. This com m entary was more 

extensive than MPZL, but is no longer preserved.
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Both the short Preliminaries fo r  the Explanation o f Prajhaparamita  (SN; 14 

folios) and Commentary on the Presentation o f  the Body o f  the Great Treatise 

Abhisamaydlamkara  (LNG; 20 folios) by the late Dzogchen Khenpo Tubten 

Tsondrii largely follow LSSP/PSD. The former text gives an overview of the 

prajhaparamita sutras, the four founders o f the different systems of their exe

gesis,44 and the Indian and Nyingma com m entaries on the AA. The latter work 

provides the definitions, divisions, and boundary  lines o f  prajhaparamita, the 

eight topics, and the seventy points (see Appendix IV).

The contem porary scholar Kunsang Tegchog Yeshe Dorje45 (born 1957) 

wrote his massive two-volume Jewel Mine  (KSC; 807 folios) in 1999 upon 

the request of the Fourth D odrupchen, Kunsang Jigme Choying Rangdrol46 

(born 1927). According to the colophon of this text, it explains the AA 

through matching it with the sutras on the basis of Aryavimuktisena s Vrtti 

and H aribhadras revised version of the Prajhaparamitdsutra in Twenty- 

five Thousand Lines and also uses the two Brhattikas, the Aloka , and other 

(Indian) commentaries for clarifying certain difficult passages. Thus, KSC 

appears to be based on Indian com m entaries alone. While abounding with 

lengthy quotations from the sutras and supplem entary explanations, the text 

does not provide definitions of the eight topics and the seventy points, nor 

does it add any significant materials to the other commentaries in terms of 

commenting on the AA proper.

The endnotes for the respective sections of the translations of PSD and 

PBG include the relevant passages from all the above texts (except KSC and 

M ipham s com m entary  on the Prajhapdramitdsamcayagathdy7 that provide 

different or additional explanations than PSD and PBG.

Relationships between the contents of the Nyingma materials on the AA

As for the congruencies between the various Nyingma materials on the AA, 

P VSD, SN, and LNG are clearly and fully based on LSSP/PSD. In terms of the 

comments on the verses of the AA proper, MCG often accords with PBG, but 

also provides occasional additional glosses. Similarly, PGBG, SCG, and KSC s 

direct com m ents on the AA mostly accord with PBG inasmuch as all four 

are based on H aribhadra s Vivrti. PGSD often differs, sometimes greatly, from 

both PSD and the general explanations in MCG. MPZL almost never con 

forms to any of the other materials. In sum, though some of the later Nyingma 

com m entators on the AA follow Patrul Rinpoches works (and thus LSSP), it 

is noteworthy that all the major Nyingma commentaries by Pema Gyurme 

Gyatso, M ipham Rinpoche, Khenpo Shenga, and Dongag Tenpe Nyima often
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exhibit significant differences both among each other and in comparison to 

PSD and, to a lesser degree, PBG. This fact ^Jone casts considerable doubt on 

PSD representing a typical Nyingma commentary on the AA or even being the 

model exegesis o f  this text in this school. If it were, one would expect that at 

least the later commentaries would follow it very closely, which is obviously 

often not the case.

For example, the definitions of the eight topics and the seventy points of 

the AA in different texts are significant markers for how the entire structure 

and contents o f the AA are understood in these texts. W hen considering these 

seventy-eight definitions in all of the Nyingma works that contain them, those 

in PVSD and LNG are generally identical to those in PSD (with PVSD often 

elaborating them). However, there are remarkably few overlaps between the 

four major commentaries PSD, PGSD, MCG, and MPZL. In detail, compared 

with PSD, PGSD contains only thirteen definitions that are close to those in 

PSD, twenty that are somewhat or partly similar, but forty-five that are differ

ent. MCG contains thirteen definitions that are close to those in PSD, eighteen 

that are somewhat or partly similar, and forty-seven that are different. In addi

tion, the definitions in PGSD and MCG that are respectively close or similar 

to those in PSD are, for the most part, not the same either. MPZL contains 

only five definitions that are close to those in PSD, eight that are somewhat 

or partly similar, and sixty-five that are different. Com pared to PGSD, MCG 

contains six definitions that are close to those in PGSD, twelve that are some

what or partly similar, and sixty that are different. Between the definitions in 

PGSD and MCG on the one side and MPZL on the other, there are virtually 

no overlaps.

The question of an indigenous exegetical tradition o f the AA in the 
Nyingma School

It is standard with almost all classical Indian and Tibetan texts to emphasize 

the unin terrup ted  lineage o f transm itting these texts and their exegesis from 

India all the way through a given school of Tibetan Buddhism. This is con

sidered to be of utm ost importance in order to establish the authenticity and 

reliability of both the teachings contained in these texts and the com m en

tarial stance on them  in a particular school. However, in the case of such a 

lineage with regard to the AA and its commentaries in the Nyingma tradition, 

there is an obvious problem. For when one does not consider PSD and PBG 

as stemming from Longchenpa, the beginning of an actual Nyingma tradi

tion of com m enting on the AA happened only in the early eighteenth century
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with Pema Gyurme Gyatso s works. Thereafter, it was only about tw o hundred  

years later that the bulk of the presently remaining Nyingma materials on 

the AA were composed (starting with M ipham  Rinpoche and ending with 

Dongag Tenpe Nyima). Finally, there are the three works by the two contem 

porary scholars Tubten Tsondrti and Tegchog Yeshe Dorje. Thus, there is an 

evident lack of a clear and long-standing com m entarial lineage of the AA 

that is unbroken all the way back to the time when such lineages formed in 

the other major Tibetan schools in the thirteenth and fourteenth centuries. In 

turn, all of these lineages of transm itting  the teachings of the AA are largely 

based on earlier Kadampa commentaries (particularly in the Sangpu tradition 

of Ngog Lotsawa and his followers), some of which date as far back as the 

tenth century (of course, all Tibetan commentaries rely on the Indian com 

mentaries, primarily those by Aryavimuktisena and Haribhadra). This lack 

of a clear continual transmission of the AA that can be traced back to the 

formational period of the Nyingma School seems to be another, if not the 

main, reason for some Nyingmapas insisting on PSD and PBG being based, 

via LSSP, on Longchenpa, while at the same time largely neglecting the first 

clearly Nyingma com m entary by Pema Gyurme Gyatso, which only origi

nated in the early eighteenth century. In any case, at present, am ong all the 

above materials on the AA, the ones that are primarily studied in Nyingma 

monastic colleges are PSD, PBG, MCG, SN, and LNG.
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The General Topics o f  The Treatise on the 
Pith Instructions on Prajnàpàramità, 

The Ornament o f Clear Realization

{2}48 The explanation of this Treatise on the Pith Instructions on Prajhaparamita, 

The Ornament o f  Clear Realization, has two parts:

1) Identifying the nature of the text to be explained

2) Determining the m eaning of this text

1. Identifying the nature of the text to be explained

O ur teacher [Buddha Sakyamuni], who is the supreme refuge, protector, 

and com panion of the beings who wander in the three realms [of samsara], 

bestowed upon the fortunate ones to be guided m any varieties o f the nectar of 

the genuine dharm a as the means to overcome the hundreds of sufferings of 

[samsaric] existence. Among these, those that possess the utm ost profundity 

{3} consist of the precious sutra collection of prajhaparam ita—the single path 

traveled by all victors.49 Though there are m any treatises that com m ent on the 

intention of this [sutra collection], the main ones are known to the earlier 

[Tibetans] as being [by] “the four great system founders.”50

(1) The great being Nagarjuna, in terms of refuting any real entity (which 

[others attempt] to prove) and the reasonings of dialecticians (their means 

to prove [such an entity]), composed the fivefold collection of M adhyamaka 

reasoning51 and so on and thus founded the great system of the profound view 

of Madhyamaka.

(2) The great master Dignaga explained the main points o f the brief 

m other [sutra]52 through summarizing them into thirty-two. As [his 

Prajhapdramitarthasamgraha] says:

This is stated as foundation, governance,

Activity, familiarization,

Categories, signs,

Downfalls, and benefit.53
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Among [these eight], “categories” refers to [the division into] the sixteen 

emptinesses and “familiarization,” to the division into the ten remedies for 

the ten conceptual distractions. Therefore, there are thirty-two [points].54

(3) In the extensive com m entary on the  large an d  m edium  m other [sutras] 

and the one in eighteen thousand  [lines], the Paddhati [or] Brhattikd55 on the 

mother, the m eaning of the m other is com m ented  on by way of the three 

approaches and the eleven instructional specifications. The three approaches 

are the approach o f the concise teaching for those who understand through 

concise statements; the approach of the intermediate teaching for those who 

understand through elaboration; and the approach of the detailed explana

tion for the sake of those who are fond of words. The eleven instructional 

specifications are (1) [the Buddha] teaching Sariputra; (2) the explanations 

by Subhuti; {4} [the dialogues with] (3) Indra, (4) Subhuti, (5) Maitreya, (6) 

Subhuti, (7) Indra, (8) Subhuti, (9) Maitreya, and (10) Subhuti; and (11) [the 

Buddha] teaching Ananda and then entrusting [the sutras to him ].56

(4) The victor Ajita composed the  Abhisamaydlamkara  through condens

ing the body of the m other into the eight topics and the seventy points and 

thus linking it with the progressive stages of the practice of yogins.

In this way, it is explained [by Buton and others] that since each one of these 

four [masters] com m ents on the intention of the m other w ithout relying on 

any other commentaries on this intention, they are explained to be “system 

founders.” However, the Prajhaparamitarthasamgrahds m anner of com 

m enting on the [prajnaparamita] sutras th rough  instructing on the practice 

o f the remedies of the ten conceptual distractions and its m anner of com 

m enting on these sutras through the three natures appear to accord with the 

Madhyantavibhaga and the Mahay anasamgr aha. Therefore, [this text] does 

not initiate a [commentarial] system outside the dharmas of Maitreya. As for 

the Paddhati, through quoting passages from the M ulamadhyamakakarika  in 

its sections on the sixteen emptinesses and the nonexistence of arising, ceas

ing, afflicted phenom ena, and purified phenomena, it asserts that these are to 

be explained according to the reasonings of venerable Nagarjuna. Therefore, it 

does not create any exegetical system outside of the collection of reasoning.57

Therefore, according to the position of m aster Dharm am itra,58 the top 

ics of the m other are two—the core [topic] of ultim ate reality and the vast 

progressive stages of clear realization, with the collection o f reasoning com 

m enting on the first one and the Abhisamaydlamkara , on the second one. 

Alternatively, it is also said, “The collection of reasoning [comments on] 

the topic of emptiness (the explicit teaching [of the prajnaparamita sutras]), 

{5} while the Abhisamaydlamkara  comments on the progressive stages of 

the m anner in which the clear realization [of emptiness] arises in the m ind 

streams of those to be guided when emptiness is explained [to them] (the
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com m enting on the  prajnaparam ita [sutras]—those of venerable [Maitreya] 

and honorable Nagarjuna.”60 A mong these, the dharm a that is to be explained 

here is the Abhisamaydlamkdra .61

As for the com mentaries that follow this Ornament o f the mother, there are 

twenty-one Indian com m entaries—twelve commentaries that correlate [the 

AA] to the [prajnaparamita] sutras and nine that do not correlate [it to any 

sutras]. As for the root sutras to which those [commentaries] that correlate 

[the AA] to the sutras are related, they respectively correlate it to [one or more 

of] the following four [sutras]—the large m other [sutra] in one hundred  th o u 

sand [lines], the m edium  one in twenty-five thousand [lines], the brief one 

in eight thousand lines, and the Prajhapdramitdsamcayagdtha . Furtherm ore, 

those that correlate it to the Prajhapdramitdsamcayagdtha thereby also 

implicitly correlate it to the [sutra] in eighteen thousand [lines], and there are 

obviously [some] that correlate it to the [sutra] in ten thousand [lines].62

You may wonder, “W hich ones am ong these [commentaries] do the expla

nations here follow?” I explain [the Abhisamaydlamkdra] through primarily 

following both Aryavimuktisena and Haribhadra, but I also provide some 

explanations by adopting, as appropriate, certain good parts from other com 

mentaries. {6}

2. Determining the meaning of this text
This includes three general topics:

1) [Explaining] the meaningful title [of the text] (the means to express

[the subject matter])

2) [Explaining] the text that contains the subject m atter

3) Explaining the colophon of the translators who translated [the text]

2.1. Explaining the meaningful title [of the text] (the means to express [the 
subject matter])
This has two parts:

1) The actual [explanation of the title]

2) The ancillary [topic]

2.1.1. The actual explanation of the title
This has three parts:

1) Translation of the title

2) Explanation o f the title

3) Purpose o f the title

2.1.1.1. Translation of the title

The term “India” is arbitrarily given to the region in which the six great cities 

[of ancient northern  India] are located. As the Yinayakdrika says:
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SravastI, Saketam, Campa,

Varanasi, Vaisall,

And Rajagrha—these six

Are known as the six great cities.63

In the language of these areas, the title of this treatise [in Sanskrit] is from 

A b h i . . .  up through . . . sdstra. Translated into Tibetan, it is from Shes . . . 

up through . . . ces bya ba. Abhisamaya  [means] clear realization; alamkara , 

ornament; nama , called; prajhaparamita , perfection of prajna; upadesa , pith 

instructions; {7} and sdstra, treatise.

2.1.1.2. Explanation of the title

“Prajhaparamita ’ refers to the root sutras of this [treatise]. “Pith instructions” 

are those that make one realize the meaning of said sutras in an easy manner. 

A “treatise” is what possesses the two qualities of restoring and protecting.64 

“Clear realization” refers to the eight clear realizations—through turning 

one s m ind toward the profound actualities of the m other o f  the victors, one 

realizes these actualities in an unmistaken way. [This treatise is called an] 

“o rnam en t” because it produces delight in the learned, when the brilliance of 

the seventy points (the beautifying ornam ent) on the fine body of the m other 

o f the victors (the natural ornam ent) appears in this treatise (the clearly illu

m inating ornam ent). As the Mahayanasutralamkara  says:

Just as a physical form that is an ornam ent and is endowed with 

natural qualities,

Through being seen in a mirror, produces supreme delight in 

people,

So this dharma, which is endowed with the natural qualities o f 

excellent words,

Always produces distinct satisfaction in the learned when its 

meaning is discriminated.65

This describes the connection between the title and its meaning.

2.1.1.3. Purpose of the title

The purpose of presenting the title by way of showing the correspondences 

between the two languages [of Sanskrit and Tibetan] lies in the arising of trust 

in the dharma, the planting of habitual tendencies for the [Sanskrit] language, 

and the occurring of blessings in the m ind stream.
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2.1.2. The ancillary [topic]

The branch in order to complete the translation is the homage by the [Tibetan] 

translators, which says, “I pay homage to all buddhas and bodhisattvas.”66 

[Candrakirti’s] Trisaranasaptati says:

Those who severed the flow of the sleep of ignorance

And in whom  perfect wisdom dawns

Have woken u p —they are the awakened ones, {8}

Just like a person having woken up from  sleep.67

Accordingly, having awakened through the continuum  of the sleep of igno

rance being severed is like having woken up from sleep.

By virtue o f m ind having unfolded toward what is to be known 

And the closed-mindedness of ignorance being overcome,

Buddhas are unfolded like a lotus.68

Accordingly, through perfect wisdom, the close-mindedness o f ignorance is 

overcome and m ind has unfolded tow ard what is to be know n, which resem 

bles the petals o f a lotus having unfolded.69 Thus, [the translators] pay homage 

to all buddhas and bodhisattvas who are like that.

2.2. Explaining the text that contains the subject matter
This has two parts:

1) General overview

2) Explanation of the actual text

2.2.1. General overview

You may wonder, “W hen this treatise Abhisamaydlamkdra  com m ents on 

the intention o f the prajnaparam ita sutras, through how m any points does it 

com m ent?” The Vydkhyayukti says that the sutras are explained by way of five 

rubrics of exegetical methods:

Those who relate the meaning of the sutras 

Should state their purpose, their topical summary,

The m eaning of the words, their coherence,

And the rebuttal of objections.70

This represents the lineage of pith instructions by Maitreya himself [being 

transm itted  to Vasubandhu through Asanga]. {9} Thus, when the victor 

Maitreya explains the sutras, he also expounds them  by way of these five
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exegetical methods. [In the Abhisamaydlamkara ,] (1) the purpose is taught 

through [the set of] “purpose and connection” [in verses 1.1-2]; (2) the topical 

summary, th rough  the presentation of the body [of the text in verses 1.3-17];

(3) the actual meaning o f  the words, through the detailed explanation o f  the 

branches [of the text in the remaining verses]; (4) the coherence [of the earlier 

and later topics] is taught implicitly; and (5) the rebuttal o f objections is [also] 

mostly taught implicitly.

The purpose of explaining [a text] by way of these five rubrics is as described 

in the Vyakhydyukti:

Upon hearing about the greatness of the topic of a sutra,

[People] will listen to it and grasp it.

[Thus,] the purpose should be stated first 

Since listeners develop respect [through it].

That [purpose] is accomplished through the topical summary;

The topical summary, through the meaning of the words;

And the order, the reasonings, and earlier and later [passages]

Not being contradictory, through the [remaining] two [rubrics].71

2.2.2. Explanation of the actual text
This has three parts:

1) The pursuit o f engaging in its composition

2) The nature of the text as what is to be composed

3) The m anner of concluding the composition72

2.2.2.1. The pursuit of engaging in its composition
This has two parts:

1) Paying homage (the branch of producing openness in those to be guided)

2) [The set of] purpose and connection (the branches of [making] the

intelligent engage in this treatise) {10}

2.2.2.1.1. Paying homage (the branch of producing openness in those to be 
guided)

The meaning of paying homage is com m ented on by way of the [above] five 

exegetical methods.

1) The meaning of coherence is that, at the outset o f composing this treatise, 

noble Maitreya, by virtue of seeing the special purposes of his own welfare 

and the welfare of others, pays homage to the m other of the four [kinds of] 

children [(buddhas, bodhisattvas, pratyekabuddhas, and  sravakas)].
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2) The meaning o f purpose has two parts:

a) The purpose of ones own welfare

b) The purpose of the welfare of others

2a) The purpose o f ones own welfare is to display ones own conduct in accor

dance with the conduct of genuine beings.

2b) The purpose o f the welfare of others is to produce openness in others who 

are to be guided. This is threefold:

a) The tem porary purpose

b) The ultimate purpose

c) The outcome of these

2ba) The tem porary  purpose is again threefold:

1) The purpose of studying

2) The purpose of openness

3) The purpose of respect

2bal) The purpose of studying is the arising of openness, and [there are] two 

ways in which this may arise. Those of duller faculties are the pursuers by 

means of confidence,73 who engage [in the dharma] mainly because of a per

son or whose trust arises from mere words. The cause [for those of duller 

faculties developing trust] is to hear that this m other [prajhaparamita] has 

the character o f the qualities which accomplish the desires of her four [kinds 

of] children. The m anner [in which they develop trust] is swift, immediately 

upon hearing the words and without examining them. The object [of their 

trust] is the m other o f the victors. The nature [of their trust] is the arising of 

very great openness for [said object]. Those of sharper faculties are the p u rsu 

ers by means o f  the dharm a,74 w ho engage [in the dharm a] m ainly  because 

of the dharm a or engage in it th rough  exam ining its meaning. {11} The cause 

and the object [of their trust] are as above, but the m anner [in which their 

trust arises] is that it is preceded by [their analyzing] said teaching in terms of 

whether it can or cannot be invalidated through correct reasoning. If they do 

not see any such invalidation, subsequently the nature [of their trust] is the 

arising of an openness that cannot be taken away from them.

2ba2) As for the purpose of openness, from the cause of great openness hav 

ing arisen, there arises the very intense respect or the striving aspiration for 

the m other sutras (the excellent words that make the three knowledges—the 

m other—their subject matter) and for this treatise (the excellent words that 

rely on these sutras) as being what is to be seized, held, read, com prehended, 

and applied in yoga in all respects.

2ba3) The purpose of respect is that, subsequent to such striving, one engages 

[in prajnaparamita] through gradually giving rise to the three prajnas that
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arise from study, reflection, and meditation. As for these three prajnas, the 

Vaibhasikas assert:

The mental states that arise from study and so on, respectively,

Have names, both [names and referents], and referents for their 

objects.75

However, since it is impossible to observe both a name and its referent at the 

same time, there would be no [prajna] that arises from reflection. Therefore, 

one should assert the following here. The prajna that arises from having lis

tened to the words of the Buddha is the one tha t arises from study. The prajna 

o f gaining certainty through examining their m eaning w ith reasoning is the 

one that arises from reflection. The one that arises from familiarizing, through 

one-pointed samadhi, with that very certainty that has been gained is the 

prajna that arises from meditation.

2bb) The ultimate purpose is that one, by virtue of such engagement, will 

attain the supreme of what is excellent—enlightenment. {12}

2bc) The outcome of these [points] is to  establish that respect is attained 

from openness; engagement, from respect; and the supreme of what is 

excellent, from engagement. Therefore, great openness for the Bhagavatl 

[Prajnaparamita] is the primary cause among the causes for attaining every

thing that is excellent.

3) As for the meaning of the topical summary, in general there are [many] 

objects of paying homage and many ways of praising them. However, here 

the object of praise and paying homage is [mother prajnaparam ita as] the 

subject m atter of the treatise. The way of praising this mother is to praise 

her by way of her accomplishing the specific desires of her four [kinds of] 

children. The m other—the three knowledges—also represents the entirety of 

the clear realizations of sravakas, pratyekabuddhas, bodhisattvas, and bud 

dhas. Therefore, th rough [these clear realizations] being embodied in her in 

this manner, all eight clear realizations represent the m other who is the object 

of praise and paying homage. In this context, the explanation [that sounds] 

as if the m other and prajnaparamita are without difference is given merely 

in terms of these two being equal in function by way of their producing and 

sustaining the uncontaminated skandhas.76 However, it is not the case that 

these two are without difference otherwise because the meaning of the fully 

qualified mother is to accomplish the desires of her children and the meaning 

of the fully qualified prajnaparam ita is the genuine m ind o f realizing the lack 

of nature.
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4) The m eaning of the w ords is as follows. The first three lines [of the AA’s 

opening verse of homage] are [each] explained by way of four [points]—the 

three of (a) [psychophysical] support, (b) means, and (c) fruition in accor

dance with the position of master Atula[dása] and the added [point of] (d) 

their justification.

4a) As for the first line, [4aa)] the supports consist of what the Bodhisattvapitaka 

says:

The liberation of šrávakas [comes from] pursuing words.

The pratyekabuddhas possess the discrimination of conditions. {13}

Accordingly, the šrávakas must themselves listen to [teachings] that involve 

words and also make those to be guided hear [teachings] that involve words.77 

[Here] the pratyekabuddhas who attain enlightenm ent through the mere 

condition of realizing dependent origination, but do not depend on words 

(explaining, and listening to, the dharma), are included in the faction of 

the [šrávakas]. The motivation [of both] is the desire for attaining peace— 

nirvána—for themselves alone.

4ab) As for the means, all skandhas, dhátus, and áyatanas are entities [or the 

bases] since they serve as the bases for childish beings clinging to them  as a 

self and what is “m ine” and the noble ones ascertaining them  as being without 

a self and thus relinquishing the clinging to a self. [Therefore, the means] refer 

to the knowledge of entities of knowing that [all these entities] are primordi- 

ally empty o f a personal self and the apprehended, respectively.

4ac) The fruition consists of the two types of nirvána, with rem ainder and 

without remainder, which represent the u tter peace of afflictions and suffer

ing having completely subsided. You may wonder, “W hat is the difference 

between these two?” A critical analysis o f this has three parts:

1) [The system of] the šrávaka faction

2) [The system of] the Mere Mentalists

3) The system of the Mádhyamikas

4acl) The system of the šrávakas [has two parts]:

a) The m eaning of being with and w ithout remainder

b) W hat they assert as nirvána

4acla) As for the difference between being with and w ithout remainder, some 

explain that the difference lies in having relinquished all origins [of suffer

ing] without exception, but not having relinquished suffering, versus having 

relinquished all suffering without exception too. This is not justified because 

the great texts explain that, though arhats have term inated all karmas and
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afflictions that are certain to propel them into yet another existence, they 

still have many virtuous or nonvirtuous karmas that they com m itted during 

their phases as ordinary beings. {14} Therefore, [the šrávakas] asssert that the 

difference between these two [kinds of nirvana] lies in having relinquished 

all afflictions w ithout exception, while the continuum  of the skandhas has 

not come to an end, versus the continuum  of the skandhas having been sev

ered, which accords with [Candraklrti’s] Yuktisastikdvrttf8 adducing the 

thesis o f his [šrávaka] opponents. Both [šrávaka] factions [(Vaibhásikas and 

Sautrántikas)] assert that [the nirvana w ithout remainder] consists of nothing 

but the expanse of peace, in which awareness does not connect with a next 

[life], after arhats have cast off the formations of [their last] life.

4aclb) From among the two [categories of] conditioned and  unconditioned 

phenomena, nirvana [belongs to the category of] unconditioned phenomena. 

Here the Kashmirian Vaibhásikas assert three uncontam inated phenom 

ena—the tw o cessations79 and space. The Mádhyadešika Vaibhásikas assert 

four by adding suchness. Thus, from among these four unconditioned phe 

nom ena, both [Vaibhásikas and Sautrántikas] hold both [kinds of] nirvána 

to be analytical cessations. The difference is that the Vaibhásikas take them 

to have the nature of a nonimplicative negation and therefore [assert them to 

be] substantially existent. The Sautrántikas take them  to have the nature of an 

implicative negation and thus assert them  to be imputedly existent.

4ac2) In the system of the Mere Mentalists, the meaning of being with 

and without remainder is as above. As for the nature [of nirvána], the 

Vinišcayasamgrahanl explains it to have the defining characteristic of being 

the utterly pure dharm adhátu, while [Vasubandhu’s] com m entary on the 

Maháyánasamgraha explains it as being an analytical cessation. This sys

tem asserts tha t the con tinuum  of awareness is severed upon [entering the 

nirvána] without remainder. At tha t point, though there is no term ination in 

the sense of the two obscurations having been relinquished through the path, 

there is their coming to an end on their own accord since their support does 

not exist anymore. Therefore, it is asserted that the nirvánas of the m aháyána 

and the hlnayána are without difference in terms of relinquishment. However, 

by virtue of their differing in terms of the power of aspiration prayers and the 

disposition, there is the difference of the welfare of others being or not being 

promoted, respectively. {15}

4ac3) As for the system of the Mádhyamikas, in general, four [kinds of] 

nirvána are found in the words of the Buddha—natural, nonabiding, with 

remainder, and without remainder. The first is the nature o f phenom ena— 

the freedom from all reference points. The second is the nirvána of buddhas 

and bodhisattvas. [The explanation of] the latter two is twofold. In terms of
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the hlnayana [nirvana], it is evident that [this system] asserts the following. 

[The nirvana] with rem ainder means that when arhats have not yet cast off 

the formations of [their last] life, though they have relinquished the afflic

tions, they possess a rem ainder of suffering that has been propelled through 

[their former] karmas and afflictions. [The nirvana] w ithout remainder refers 

to the time when [arhats] have cast off the physical formations of [their last] 

life and thus have abandoned their coarse skandha of suffering, dwelling in 

mental bodies in pure realms within lotus buds.80 In terms of the mahayana, 

[Nagamitra’s] Kdyatraydvatdramukha  says:

The nirvana with skandhas

Is presented as the two [rúpa]káyas o f the sage.

Since it is free from all skandhas,

The dharmakáya is without skandhas.81

Thus, it presents [the nirvanas] with rem ainder and without rem ainder with 

regard to the three káyas, which also accords in meaning with a [similar] pas

sage in the Suvarnaprabhdsottamasutra.

4ad) The justification for the [first line of the AAs homage] is as follows. The 

clinging to a personal self is the root o f all afflictions and suffering. Through 

the knowledge of entities, the lack o f a personal self is realized and thus the 

clinging to [such a] self is overcome and comes to an end. Therefore, it is justi

fied that the n irvana of being free from all suffering is attained.

4b) The second line [of the homage] also has four parts.

4ba) As for the [psychophysical] support, the Samddhirájasútra  says:

“This is the path that makes you attain the nectar [of buddhahood]. 

Relinquish bad paths {16} and consider [this] p a th ”—

Thus, upon seeing sentient beings w ith  bad views, they m ake them  

understand.

For this reason, they are called “bodhisattvas.”

Accordingly, bodhisattvas are those who desire to prom ote the welfare of 

beings for as long as the samsára of those to be guided lasts.

4bb) The means is the nature  of realizing that, ultimately, all three paths [of 

šrávakas, pratyekabuddhas, and  bodhisattvas] are without arising and, co n 

ventionally, represent causes, natures, and  fruitions.

4bc) The fruition consists o f the welfare that all beings desire—the higher 

realms and definite excellence.82
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4bd) The justification [for this line] is that teaching others the unerring path 

must be preceded by ones own realization of the path, just as it is. As the 

Pramdnavarttika says:

Since the outcome of the means and its cause are hidden,

It is difficult to explain them.83

4c) The third line [of the homage] also has four parts.

4ca) The [psychophysical] support is that o f buddhas, which is due to their 

perfect restraint from all mistaken behaviors of body, speech, and mind.

4cb) The means is to be endowed with the knowledge of all aspects of real

izing all aspects to be w ithout arising.

4cc) The fruition is to pronounce this wheel of dharma, which is endowed 

with all aspects of the meaning (what is to be expressed) and also entails all 

kinds of elaborations in terms of the words (the means to express this).

Here a critical analysis of the wheels of dharm a has four parts:

1) The nature of a dharm a wheel

2) Hermeneutical etymology

3) Division

4) Size.

4ccl) As for the nature [of a dharm a wheel], the Vaibhasikas assert only the 

path of seeing to be the wheel of dharma. For they assert the following. W hen 

the path of seeing arose in the group of five84 by virtue of [the Buddha] hav

ing taught them the dharm a in Varanasi, the yaksas85 proclaimed, “The wheel 

of dharm a has been turned.” {17} Also, the precious wheel [of a cakravartin] 

and the path of seeing concord in [seven] features. As for these concordant 

features, since the path of seeing makes one realize the [four] realities swiftly, 

it moves swiftly. It leaves behind the focal objects and aspects86 of the preced

ing realities. It progresses to the later ones. By way of the uninterrupted  path 

determining the attainm ent of w hat is to be relinquished, it makes one vic

torious over w hat one has not been victorious over. By virtue of the path of 

liberation leading to the attainment of the freedom of being free from w hat is 

to be relinquished, it truly establishes one in this victory. Through focusing on 

the realities of the higher realms, it soars up. Through focusing on the realities 

of the lower realms, it descends.

Bhadanta Ghosaka holds that the eightfold path of the noble ones rep 

resents the wheel of dharma. Since [correct] speech, aims o f actions, and 

livelihood make up [the training in] ethics, they are similar to a hub of a 

wheel—that which functions as the support for [the further two trainings in]
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samadhi and prajna. Since [correct] view, thought, and effort m ake up the 

training in prajna, they cut through antagonistic factors and thus are similar 

in their features to cutting spokes. Since [correct mindfulness and] sam adhi87 

one-pointedly hold the view and so on in one’s focus, their features are like 

those o f the rim [of a wheel] that holds it together. Therefore, the features [of 

the  eightfold path] concord with those of a wheel.

[However,] since these approaches are mistaken in terms of [only p ro 

viding] partial proofs, they [are to be] rejected. Here, [in the mahayana,] all 

dharmas of scriptures and realization are to be asserted as dharm a wheels 

because all the words of the Buddha are contained in the three wheels of 

dharm a and one focuses on the meaning of these dharm a wheels on all paths.

4cc2) The herm eneutical etymology of “dharm a wheel” is that it is a wheel of 

dharm a in the sense of having the nature of the dharm a (such as the correct 

view) {18} and being turned smoothly by transiting from one m ind  stream to 

another.88

4cc3) The division is twofold—the dharm a wheel o f  realization and the 

dharm a wheel o f scriptures. The dharm a wheel of realization is [subdivided 

into] the five paths. The dharm a wheel of scriptures is divided into twelve 

branches. As it is said:

(I) The sutra collection, (2) proclam ations in song, (3) prophecies,

(4) Proclamations in verses, (5) joyful aphorisms, (6) counsels,

(7) Legends, (8) narratives,

(9) The extensive [discourses], (10) [reports on the Buddha s] 

former lives,

( I I )  Ascertaining [discourses], and (12) [the discourses on] 

marvelous qualities—

In this way, it was spoken in twelve branches.

W hen summarized, these represent the three pitakas. The first five, such as the 

sutra collection, represent the pitaka of the sutra collection of the ¿ravakas. 

The four of counsels (as the prim ary one), legends, narratives, and [reports 

on the B uddha’s] form er lives (as supplements) represent the pitaka of the 

vinaya.89 The two o f the [discourses on] marvelous qualities and the exten

sive [discourses] make up the pitaka of the sutra collection of bodhisattvas. 

The collection of ascertaining [discourses] represents the pitaka of the abhi- 

dharm a of both the hinayana and the mahayana. This is the system of the 

A bhidharmasa muccaya.

The Vastusamgrahani takes the extensive [discourses] as the pitaka of the 

mahayana, while the others are the pitaka possessed by the ¿ravakas, thus
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explaining both as the pitaka of the sutra collection, which discords with 

this [presentation of the Abhidharmasamuccaya]. Through taking the four 

of counsels (the primary one) and its supplements as one, a com m entary on 

the Lahkavatarasutra explains the branches of the words [of the Buddha] as 

being nine.90 {19}

4cc4) As for th e  size [of a dharm a collection (dharmaskandha)], some say, “Its 

extent is that of the treatise [called] ‘Sariputra-made dharm a collection’ since 

it has six thousand  slokas.”91 Others [assert] it to refer to one complete dis

course that starts out with skandhas, dhatus, ayatanas, realities, or dependent 

origination, and so on. Yet others hold that it consists of the complete remedy 

for a given factor to be relinquished. However, here there are two systems—the 

one of the com m on yana and the one of the uncom m on [yana]. According to 

the first one, the system of the commentaries on the Abhidharmasamuccaya 

is to assert that one dharma collection [has] one thousand slokas. According 

to the second one, it is said that one dharm a collection consists of what can 

be written with the [amount of] ink that is suitable to be carried by Indra’s 

elephant, Supratisthita. Given this, what the Sutra on Repaying [the Buddhas] 

Kindness says is also appropriate:

Noble Devadatta made [the monks] recite [all] the volumes that are 

to be carried by five thousand elephants.

You may wonder, “If there are that m any dharm a collections, why is it 

that not as m any appear in Jambudvlpa?” Most [of them] are in other wordly 

realms and in the realm of the nagas. As [Candragomin s] §isyalekha says:

The teaching, as excellent as a supreme jewel, sound,

And completely pure in nature, is worshipped respectfully 

By the great hooded nagas like a crown jewel 

And thus eliminates the gloom that dwells in the depths of the 

earth.92

4cd) As for the justification [of the third line of homage], if preceded by the 

knowledge of all aspects in terms of suchness and variety, [buddhas] are able 

to turn  the wheel of dharm a in accordance with the constitutions, motivations, 

and latencies of those to be guided, {20} but without such [knowledge] preced

ing it, the opposite is the case. Therefore, the turning of all dharm a wheels 

without exception is established as the fruition of the knowledge of all aspects.

4d) The explanation of the fourth line [of the verse of paying homage] has 

two parts:
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a) The actual [explanation]

b) The m anner of becoming children o f the victor

4da) In this way, [Maitreya says,] “I pay homage to this m other of the Buddha 

with (that is, who is surrounded by) his assemblies of šrávakas (and, implic

itly, pratyekabuddhas) and bodhisattvas.” That he speaks of “the m other of 

the Buddha” is out of the wish to indicate the main one of her children, but, 

ultimately, she is the m other of all four noble ones.

4db) Here to present clear realization as the m other and [said four] persons as 

her children is not a presentation of m other and child by virtue of [the former] 

giving birth to someone whose nature is [as different] as [an actual] m other 

and child [are]. So how is it then? In worldly terms, one may speak of some 

person who has benefited one greatly as “being a m other to m e.” Likewise 

since the clear realizations o f the three persons [(šrávakas, pratyekabuddhas, 

and bodhisattvas)] completely accomplish their respective ultimate desires, 

they represent the m other of these persons. Moreover, this m other is their 

m other because she gives birth to the uncontam inated  skandhas that have 

not [yet] arisen in their m ind streams (their tem porary desire) and sustains 

the continuum  [of these skandhas] once they have arisen. Also, the complete 

accomplishment of their ultimate desires m ust be preceded by temporarily 

producing and fostering their uncontam inated skandhas. Thus, [clear realiza

tion] is presented as the m other [of said persons] by virtue of the manners 

of accomplishing [their] ultimate and tem porary desires. However since the 

knowledge of all aspects exists solely on the buddhabhúm i, {21} it is only suit

able as the m other that sustains buddhas, but is not taken to be the m other 

who gives b irth  [to what has not yet arisen].

5) The explanation o f [the homage] by way of rebutting objections [has two 

parts].

5a) The objection is as follows. In this context of paying homage, since 

[prajňápáramitá] is praised by way of the three knowledges, this represents 

a praise and an homage that concord with the subject m atter [of this trea 

tise]. Therefore, implicitly, it [also] represents the com m itm ent to compose 

a treatise that takes these three as its subject matter. On this some say, “As 

for com posing a treatise that takes the three knowledges as its subject matter, 

since the three knowledges cannot be defined by way o f their natures, they 

m ust be taught in connection with their objects. Here you may take the subject 

m atter [of the treatise] as consisting of (a) merely the num eric subdivisions 

o f  skandhas, dhátus, and áyatanas in order to give rise to the prajňá that fully 

discriminates phenomena; (b) merely [all] remedial factors or the paths to the 

three [kinds of] enlightenm ent in order to merely relinquish antagonistic fac

tors; (c) or the mere subdivisions of aspects (such as their being substantially
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or imputedly [existent]) in order to know all enumerations of knowable phe

nom ena without exception. [So the question is] which one am ong these three 

[possibilities] is [the subject matter of the AA]? The first case would [merely] 

be a repetition of the abhidharm a treatises. In the second case, the com posi

tion of this treatise would be without purpose because one w ould not know 

which remedies are for which factors to be relinquished. In the third  case, [the 

question is] whether [the text] teaches the aspects as entailing [their respec

tive] bases or as being without bases. In the first case, when it teaches the 

aspects, it also needed to teach said bases, and therefore it would be a repeti

tion of the abhidharma. In the second case, it would follow that there is no 

realization of the actuality of entities because, th rough  realizing aspects w ith 

out bases, they would consist of mere imputations.”

5b) The answer to this is as follows. {22} It is no t that, through the subject 

m atter consisting of partial [discussions of] bases, remedies, and aspects, [this 

treatise] functions as a partial o rnam ent of the m other. It functions as an 

ornament of all three knowledges by virtue of its subject m atter consisting of 

the points of all three factors—bases, remedies, and aspects. Therefore, there 

is no flaw of [this treatise] not explaining what must be explained. In order 

to understand the three knowledges (the [cognizing] subjects), which is its 

purpose, it teaches them in the m anner of the points to go astray, the cause, 

and what is to be attained [through this cause].93 Therefore, there is no flaw of 

repeating the abhidharm a treatises either. If [this treatise] is thus established 

as an ornam ent of the three knowledges, it is established as an ornam ent of 

all m other [sutras] because the three knowledges include all clear realizations 

of sravakas, pratyekabuddhas, bodhisattvas, and buddhas. For the triad of the 

large, medium, and brief m other [sutras] explains that the clear realizations 

of said four persons are included in the three knowledges.94

2.2.2.1.2. [The set of] purpose and connec tion95 (the branches o f m ak ing  the 

intelligent engage in this treatise)

This has three parts:

1) Purpose

2) Synopsis

3) Meaning of the words

2.2.2.1.2.1. Purpose

The intelligent [first] eliminate the fourfold doubt that does not tend toward 

the facts, which consists of thinking, “This treatise probably lacks the fourfold 

[set of] subject matter, purpose, essential purpose, and connection.” Then, 

they give rise to the fourfold doubt that tends tow ard the facts, thinking, “It
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probably is endowed with this fourfold [set],” and  thus engage in th e  treatise. 

{23} As it is said:

Because the striving of the world 

Engages out of doubt.

In those of duller faculties, these [two forms of doubt] arise as certainty and, 

in those o f sharper faculties, as doubt. As for the m anner in which [the latter] 

engage in the treatise out of doubt, when the statement about the [fourfold set 

of] purpose and connection is presented prior to the body of the treatise, they 

will engage in it by thinking, “I will examine whether there is or is not [a way 

of] engaging in the treatise just as said statement promises. If there is one, I 

will engage in it, and if there is none, I will turn  away from it.”

2.2.2.1.2.2. Synopsis
This has three parts:

1) Identifying the fourfold [set of] purpose and connection

2) The m anner in which these are taught by the statement [that describes

them]

3) Their definite num ber as being four things to be taught

2.2.2.1.2.2.1. Identifying the fourfold [set of] purpose and connection
This has three parts:

1) [The purpose and connection that exist in] any [true] statement

2) [The purpose and connection that exist in] a statement [that describes]

purpose and connection

3) The purpose and connection tha t exist in the body of the treatise

2.2.2.1.2.2.1.1. The purpose and connection that exist in any [true] statement

The fourfold [set of) purpose and connection can be assessed in all true state

ments. W hat is taught by a statement that demonstrates a true m eaning is 

its subject matter. The understanding by virtue of th a t [subject matter] is its 

purpose. The accomplishment of the goals o f persons is its essential purpose. 

The relation between the form er and the latter is its connection.

2.2.2.1.2.2.1.2. The purpose and connection that exist in a statement [that 
describes] purpose and connection

[The fourfold set of] the purpose and connection that exist in the body of a 

treatise represents the subject matter [of a statement that describes this set 

of purpose and connection]. The arising of doubt or certainty [about this 

subject matter] in the intelligent by virtue of said statement is its purpose. 

Their engagement in the treatise by virtue o f  such [doubt or certainty] is its
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essential purpose. The aspect o f the latter not occurring without the former 

is its connection.

2.2.2.1.2.2.1.3. The purpose and connection that exist in the body of the 
treatise

These are taught in the text.96

2.2.2.1.2.2.2. The manner in which these are taught by the statement [that 
describes them]

W hen what is primary and what is secondary are taken as what is taught 

explicitly and what is taught implicitly, respectively, the essential purpose is 

what is taught explicitly and the others, {24} implicitly. W hen referring to 

what is expressed and not expressed by words, respectively, the connection is 

what is taught implicitly and the other three, explicitly.

2.2.2.1.2.2.3. Their definite number

There are four obstacles for the intelligent to engage in a treatise, thinking, 

“This [treatise] lacks a purpose,” “Though there is one, one is not able to 

accomplish it,” “Though one is able to do so, it is not something to be desired 

by genuine persons,” “Though it is [something to be desired], there are other 

easier means to accomplish it,” or “The [means taught] here is not connected 

to [accomplishing] the [purpose].” In due order, they then see that, unlike in 

the case of [a treatise on] examining whether crows have teeth, in general, 

[meaningful] treatises have a purpose; unlike in the case of a treatise on tak 

ing away the crown ornam ent of [the naga king] Taksaka, this purpose can 

be accomplished; unlike in the case of [a treatise on] taking ones m other as 

a bride, said purpose that can be accomplished represents a supreme pur

pose; and unlike in the case of [a treatise on] sacrificing cattle for the sake of 

[being reborn in] the higher realms, in which the [actual] means for accom 

plishing said suprem e purpose is not connected to the treatise, [said means] 

is connected to this treatise. Since it is just by virtue of [seeing this] tha t the 

intelligent engage [in such a treatise], [the set of purpose and connection] is 

definite as being fourfold because more than these [four] are unnecessary and 

fewer are not sufficient.

Some explain, “There is no definite num ber [of four] that prevents 

higher or lower [numbers] because the com m entary on the first part of the 

Samvar at antra speaks of five (including the excellent means of expression) 

and KamalaSlla teaches them  to be three (subject matter, purpose, and connec

tion).” However, this is not tenable because it is held that, for the intelligent 

to engage [in a treatise], mere well-arranged means of expression are not p ri

mary, and that teaching them  as three is an instruction that summarizes the 

two purposes [into one].
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2.2.2.1.2.3. Meaning of the words
This has three parts:

1) The nature of treatises that possess the fourfold [set of] purpose and so

on {25}

2) Explanation of the term  [“¿astra” (treatise)]

3) The actual meaning o f the words [of AA 1.1-2]

2.2.2.1.2.3.1. The nature of treatises
This has two parts:

1) The teachings o f other systems

2) Identifying the justified position

2.2.2.1.2.3.1.1. The teachings of other systems

The Abhidharmakosa  says:

The eighty-four thousand dharm a collections

That were spoken by the sage

Are spoken words or names, [respectively]

Included in form or formation.97

This means that both Vaibhasikas and Sautrantikas agree on asserting the 

nature o f the words o f the Buddha as [consisting of] the three collections [of 

names, words, and letters]. However since the  Sautrantikas assert said three 

collections as series o f term  generalities, [they hold them  to be included in the 

skandha of] nonassociated [formations]. Since the Vaibhasikas assert them  to 

be specifically characterized sounds that are made perceptible through speech, 

they hold them  to be included in [the skandha of] form. Therefore, these two 

systems assert treatises to have the nature of matter. The dialecticians98 assert 

that the actual m eans of expression are term  generalities, while the imagined 

means of expression are specifically characterized sounds.

2.2.2.1.2.3.1.2. Identifying the justified position
This has two parts:

1) [The instances o f treatises that consist of] the words of the Buddha

2) The instances tha t are treatises

2.2.2.1.2.3.1.2.1. [The instances of treatises that consist of] the words of the 
Buddha

W hat appear as the teachers of the dharm a are the two rupakayas and what 

appear as their teachings are the twelve branches o f a buddhas  speech, [both 

of] which are presented as being nothing but the appearances of others (those 

to be guided). Therefore, all w ords of a buddha are the cognitions of those
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to be guided appearing as certain aspects of names, words, and letters, which 

depend on illusionlike buddha wisdom functioning as the dominant condi

tion and the pure m ind streams of those to be guided, as the causal condition. 

Hence, [what appear as the words of a buddha] are connected to the m ind 

streams of the listeners, but are not connected to the m ind streams of said 

buddha. For otherwise, it would be impossible for buddhas to have relin

quished all obscurations without exception because they w ould [still] possess 

the ignorance of clinging to internal cognition as being external sounds. {26} 

The cognizances of the  listeners are presented as being produced by the  b u d 

dhas because they  arise by virtue of the power of these [buddhas], just as the 

cognizance of having found m antras and so on through the power of a deity 

in a dream is said to be produced by a deity, although it is ones own cog

nition. Consequently, in accordance w ith  the explanations in [Asvabhavas] 

Mahayanasamgrahopanibandhana, the Abhisamaydlamkardlokd , [Vinlta- 

deva’s] Vimsatikatika and Samtdnantarasiddhitika , and other [texts], one 

should assert it as [coming from valid] scriptures that the cognitions which 

appear as the aspects of names, words, and letters are contained in the mind 

streams of the listeners.

2.2.2.1.2.3.1.2.2. The instances that are treatises

[Sthiramati’s] Madhyantavibhagatlka  says:

A treatise consists of the cognizances that appear as the collections 

of names, words, and letters. Or a treatise consists of the cogni

zances that appear as the special terms that cause one to attain 

supram undane wisdom ."

Among these two [definitions of a treatise], the former identifies treatises 

as such and the latter, special [treatises]. Furthermore, for ordinary beings and 

noble ones up through reaching the ten th  bhumi, treatises are respectively 

presented as the appearances of those to be guided and of both [those to be 

guided and the teacher]. For even on the ten th  bhum i, there is the clinging 

to one s own cognition appearing as sambhogikakayas and its appearing as 

names, words, and so on as respectively representing external buddhas and 

the speech of external tathagatas. Therefore, as long as there is such subtle 

clinging, just as names and words appear for the listeners, something similar 

also occurs for those who explain [these names and words].

Hence, if treatises are asserted as series of term generalities, they would 

become nonentities and therefore would not be produced by persons. 

Consequently, one had to accept [the position of] those who p ropound 

the Vedas. {27} Also, if [treatises] are asserted as specifically characterized
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sounds, [it would follow that] no treatise is composed unless it is uttered as 

speech, and that the rhinolike [pratyekabuddhas] do not teach the dharm a to 

those to be guided.

2.2.2.1.2.3.2. Explanation of the term [“¿astra” (treatise)]

You may w onder why [treatises] are called “sastra.” 11 i s because they restore100 

the m ind streams of the disciples. T hrough giving rise to the three trainings in 

the m ind streams of the disciples, they prevent what is not appropriate from 

coming forth from their threefold collection of body, speech, and m ind and 

make them  engage in the actions that are appropriate to come forth. Thus, 

according to the explanations in the Vinayavibhaga and the Vyakhydyukti, 

since this hermeneutical etymology is fully met, also the words of the victor 

are to be asserted as treatises.101

2.2.2.1.2.3.3. The actual meaning of the words [of AA 1.1-2]

This has four parts. The subject m atter [of the A A] consists o f  the knowledge 

of all aspects (the path of buddhas alone) and the rem aining seven [top

ics] exemplified by it that are explained by the teacher, the Buddha, in these 

m other [sutras].

The essential purpose is that intelligent bodhisattvas, after having com m it

ted the meaning of the m other sutras (bodhicitta and the ten paramitas as 

the conduct o f the dharm a practices),102 which has the character of definitely 

according with the eight topics, to m em ory (which is associated with alertness), 

progress through the ten  bhumis and  manifest this knowledge of all aspects, 

which is not experienced by others than bodhisattvas, through seeing it.

As for the purpose, [Maitreya says that] the purpose of undertaking the com 

position of the Abhisamaydlamkara  is that, based on this A bhisamayalamkara , 

the subject m atters o f the sutras may be realized in an easy way (that is, with 

little difficulty) for the sake of said essential purpose.

The connection is implicit—“the purpose of this undertaking” {28} 

[implies] the  connection between the  treatise an d  its purpose, while “so tha t” 

implies the connection between the two purposes.103

2.2.2.2. Explanation of the nature of the text as what is to be composed
This has three parts:

1) [Division into] eight [topics] for those with confidence in detailed

[explanations]

2) [Division into] six [topics] for those with confidence in interm ediate

[explanations]

3) Division into three [topics] for those with confidence in brief

[explanations]
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2.2.2.2.1. Division into eight [topics] for those with confidence in detailed 
[explanations]
This has two parts:

1) Presentation of the body [of the text]

2) Detailed explanation of its branches

2.2.2.2.1.1. Presentation of the body of the text
This has two parts:

1) General topic

2) Meaning of the branches

2.2.2.2.1.1.1. General topic

This has four parts—purpose, definition, division, and hermeneutical etymol

ogy. The purpose of Maitreya [beginning the AA with the body of the text] is 

to make explaining and listening easier, tha t is, [he does so] in order tha t the 

audience of those to be guided realizes the sections in the detailed explanation 

easily without confusion, just like horses racing over familiar tu rf  without 

hesitation.104 {29} He also saw that, through dividing, [in this section of the 

body of the text,] the topics of the treatise in the [following] detailed explana

tion and thus there being no confusion or mix-up, it is easier for the exegetes 

to explain what they have to, just as jockeys who have seen the tu rf  [before] 

are able to reign in their horses well.

The definition of “body” is “a collection of many parts,” just as [Smrti- 

jnanaklrtis  Vacanamukhayudhopama  says]:

Collection, body, and congregation 

Are syn o n y m s..  .105

As for the division, the fifteen verses [1.3-1.17] represent the body of the terms 

(the means of expression), while the eight topics or seventy points are the 

body of the meanings (the objects of expression).

As for the hermeneutical etymology, [something] is a body by virtue o f 

being established as a nature, being something collected, pervading its limbs, 

and functioning as their foundation.

2.2.2.2.1.1.2. Meaning of the branches
This has two parts:

1) Brief introduction to the body

2) Detailed explanation [of the body]



Translations: The General Topics 59

2.2.2.2.1.L2.1. Brief in troduc tion  to  the body

This has two parts:

1) Divisions of the m other th rough  enum eration

2) The m anner in which these divisions are specified through names

2.2.2.2.1.1.2.1.1. Divisions o f  the m o th er th ro u g h  enum era tion

This has three parts:

1) Explanation of the word meaning

2) Analysis o f the difference between the three sets o f  eight

3) Instruction on the actual and nom inal prajnaparamitas

2.2.2.2.1.L2.1.1.1. E xplanation  o f the w ord  m ean ing

You may wonder, “ [Maitreya] praised and bowed to prajnaparam ita as the 

subject m atter in his [initial verse of] homage. How does he treat her in his 

explanation?” [In AA 1.3a, he speaks of her] in the m anner of dividing the 

meaning of prajnaparam ita into the eight topics. {30}

2.2.2.2.1.1.2.1.1.2. Analysis o f  the difference between th e  three sets o f  e igh t106 

[AtiSa’s] Prajna paramitapindarthapradipa  says:

The clear realizations are the stages in the m ind stream,

The eight topics represent what is to be expressed,

And the chapters are the means to express them, so [Ratnakara]- 

¿anti says.107

Though this does not appear clearly in [Ratnakara]santi’s texts, it should nev

ertheless be asserted in this way.

2.2.2.2.1.1.2.1.1.3. Instruction  on  the actual and  nom ina l p ra jnaparam itas

This has two parts:

1) Presenting the assertions

2) Dem onstrating the justified position am ong them

2.2.2.2.1.1.2.1.1.3.1. P resenting  the assertions

In general, there are five different assertions on this. (1) The Satasahasrika- 

pahcavirnsatisdhasrikdstddasasahasrikdprajhaparamitabrhattika holds that 

the meditative equipoise of the buddhabhum i—the vajralike samadhi w ith 

out appearances—is the actual prajnaparamita, while the four conceptual and 

nonconceptual wisdoms of subsequent a ttainm ent, whose nature it is to be 

associated with appearances, represent the nominal prajnaparamita. Since the 

wisdoms of sravaka and pratyekabuddha arhats are results of prajnaparam ita 

and the texts represent its cause, they are [also] nominal. In addition, the mere
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name “prajnaparam ita” is applied to all realizations of [the level of] engage

m ent through aspiration108 and the ten bhumis, so they are nominal [too].109

(2) Master Dignaga explains [in his Prajndpdramitarthasamgraha]:

Prajnaparamita is nondual wisdom,

Which is the Tathagata.

By virtue of being connected to this actuality to be accomplished,

It is [also] the term for both the [related] scriptures and the path .110

As for the meaning of this, most earlier [masters] assert that the illusionlike 

nondual wisdom of buddhas is the actual [prajnaparamita], while both the 

texts and the path are nominal.

(3) [Ratnakarasanti’s] Suddhamati asserts that the meditative equipoises of 

the ten bhumis represent the fully qualified prajnaparamita, while those of 

bo th  ordinary beings and buddhas are the causes and results, respectively, of 

the [former] and thus nominal. {31} His intention that represents the reason 

for asserting it in this way lies in the m other sutras stating that [bodhisattvas 

should] make efforts in prajnaparamita, which functions as the remedy for the 

ten conceptual distractions. Therefore since the [level of) engagement through 

aspiration is not able to function as the remedy for these [distractions] and 

buddhas are free from any remedial activity, [their respective meditative equi

poises] are nom inal.111

(4) Buddhajnanapada says [in his Samcayagdthdpanjika]112 that “prajna” is 

what fully discriminates phenomena. “Param a” refers to the trust in identity- 

lessness at the time of engagement through aspiration and to being devoid of 

all conceptions upon having attained the bhumis.

(5) Vimalamitra asserts [in his Prajnapdramitahrdayatikd]113 that the 

ultimate prajnaparamita is the dharmakaya, while [everything] from the gen

eration of bodhicitta up through the defining characteristics o f the practice of 

final deliverance makes up the causal prajnaparamita.

2.2.2.2.1.1.2.1.1.3.2. Demonstrating the justified position among them

W hen seeking out the intention of the [above] statement of master Dignaga, 

according to the explanations of the AbhisamaydlamkdrdlokanA and 

[Triratnadasa’s] Prajnapdramitdrthasamgrahakdrikavivarana,115 it appears 

that [prajnaparamita] is asserted as principal and ordinary [versus actual and 

nominal]. Nevertheless, {33}116 as explained above, since texts such as the 

[prajnaparamita sutra] in one hundred thousand lines are merely the cog

nizances of the m ind streams of those to be guided appearing as the aspects 

of names, words, and letters, they are not the fully qualified prajnaparamita. 

Consequently, though the path represents the ordinary [prajnaparamita], this
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does not contradict its being fully qualified, just as an ordinary person [is still 

a fully qualified person].117

You may wonder, “As which kinds of paths is [prajňápáramitá] asserted?” 

This [discussion] has four parts—instances, definition, boundary  lines, and 

herm eneutical etymology.

The instances [of prajňápáramitá] are the factors that consist o f the real

izations, through the three paths of the noble ones of the maháyána, that all 

phenom ena are w ithout nature.

The definition [of prajňápáramitá] is “the knowledge of directly realizing 

all phenom ena as being free from reference points, which has gone, or makes 

one go, to the nonabiding nirvána.”

The boundary lines are that the fully qualified [prajňápáramitá] exists on 

the three paths of the noble ones o f the maháyána, while the nom inal one 

exists on the paths of accumulation and preparation.

As for the hermeneutical etymology [of prajňápáramitá], since it is the 

supreme of all knowledges, it is prajňá (“suprem e knowledge”), for it focuses 

on the ultimate. Since it is the most genuine o f all prajňás, it is the páram itá [of 

prajňá], for it is what has gone, or makes one go, to the nonabiding nirvána.118

2.2.2.2.1.1.2.1.2. The m an n er  in which these divisions are specified th rough  

names

This has five parts:

1) Definitions of the eight topics

2) Their definite num ber

3) Their definite order {34}

4) Their boundary lines

5) Rebutting [the criticism of there being needless] repetitions

2.2.2.2.1.1.2.1.2.L Definitions of the eight topics

(1) The definition of the knowledge of all aspects is “the direct knowl

edge of all aspects of suchness and variety without exception in one single 

m om ent.” It is divided into two—the knowledge of all aspects of suchness 

and variety.119

(2) The definition of the knowledge of the path is “the path of training 

which realizes that the three paths are without nature and which manifests the 

true end through  completion, m aturation, and purification.” In this context, 

“com pletion” refers to the com pletion of aspiration prayers; “m aturation ,” 

to the m aturation o f the m ind streams of those to be guided; and “purifica

tion,” to the purification of buddha realms.120 “The true end” is explained as 

a synonym of suchness or the dharm adhátu in the Madhyantavibhaga , the 

Abhidharmasamuccaya , the m other sutras, and the Abhisamayálamkáráloká. 

The Uttaratantra says:
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The true end121 has been stated to be devoid 

O f conditioned phenom ena in all respects.

Therefore, it refers to the dhatu  of peace that is em pty of all reference points 

and characteristics—sheer nirvana. As for the meaning o f “manifesting” 

it, as it is explained in the th ird  one among the eight profundities [in AA 

IV.58d-59], the one-sided partial peace [of sravakas and pratyekabuddhas] 

refers to abiding in this very [dhatu] through greatly emphasizing it and thus 

constantly resting in it in meditative equipoise, but not to merely manifesting 

it. If one engages in it on the paths of training in the [former] manner, one 

falls into the extreme of extinction. For when one constantly abides in the 

peaceful dhatu w ithout having fully completed the accumulations, {31} there 

is no prom oting of the welfare [of others] through the appearance of the 

rupakayas during subsequent attainment. [On the other hand,] if completion, 

m aturation, and purification [are fully completed], despite constantly abid

ing in the peaceful dhatu  the welfare of others is prom oted spontaneously 

th rough  the two rupakayas. Therefore, there is no falling into the extreme of 

peace. Consequently, it is also with this in m ind  th a t [bodhisattvas] are said 

to pass into nirvana on the eighth bhum i, unless they are exhorted by the 

tathagatas [to continue on the mahayana path]. The knowledge of the path  is 

divided into the three knowledges of the path  [of sravakas, pratyekabuddhas, 

and bodhisattvas].

(3) The definition of the knowledge of entities is “the limited knowledge 

that realizes that all bases are empty of a personal self.” It is divided into tw o— 

the knowledge of entities of sravakas and pratyekabuddhas. {32}

(4) The definition of the complete training in all aspects is “the yoga o f 

bodhisattvas in which they familiarize with the three types of nonarising in a 

combined m anner in order to attain mastery over realizing the three knowl

edges.” It is divided into the twenty trainings.

(5) The definition of the culminating training is “the yoga of bodhisattvas 

in which they have gained mastery over familiarizing with the three types 

o f nonarising in a combined m anner based on the complete training in all 

aspects.” It is divided into seven.

(6) The definition of the serial training is “the yoga of bodhisattvas in 

which they sequentially familiarize with the aspects o f the three knowledges 

in order to stabilize the realization [that consists] of the simultaneous arising 

o f the cognitive aspects122 of the three knowledges.” It is divided into three.

(7) The definition o f the instantaneous training is “the yoga of bodhisattvas 

that is the final [stage] of the sequential familiarization with the three know 

ledges.” W hen divided in terms of isolates, it is fourfold.
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(8) The definition of the dharmakaya is “the final fruition of having cul

tivated the trainings that is endowed with a m ultitude of uncontam inated 

branches.” It is divided into the four kayas.

2.2.2.2.1.1.2.1.2.2. Their definite number

For a single person to become enlightened, there is the definite num ber of the 

triad of the objects to be known, the path to be practiced, and the fruition to 

be attained. Therefore, the first are definite as the three knowledges; the sec

ond one, as the four trainings; and the third one, as the dharmakaya.

As for what is to be known being definite as the three knowledges, just as a 

merchant, upon hearing about the profit of selling something, engages in the 

means to do so, first, the knowledge of all aspects that is endowed with the two 

welfares of oneself and others is taught for the sake of generating enthusiasm  

for the fruition. Once [bodhisattvas] understand  this, they will engage in the 

means for [attaining] it. Therefore, the knowledge of the path [is taught] as 

the m eans for that. Since knowing the [latter] s points o f going astray depends 

on the knowledge of entities, the knowledge of entities is taught next.

As for the practice being definite as the four trainings, since it is not suf

ficient to merely determine the three knowledges [through studying and 

reflecting], {33} they must be made a living experience. This [process] is defi

nitely fourfold in num ber because it entails the two [aspects of] generating the 

realizations of the path that have not yet arisen in ones m ind stream and of 

making those that have already arisen special. For the complete training in all 

aspects makes one attain what has not been attained; the culminating tra in 

ing is the phase of attaining; the serial training makes what has already been 

attained special; and the instantaneous training is merely the phase of the 

[latter] being accomplished. {34}

You m ay wonder, “A single set of cause and  result is certainly sufficient, so 

what is the point o f two?” In the absence of the cause and result of gaining 

mastery, the effortless spontaneous dharmakaya is not attained, and in the 

absence of the cause and result of gaining stability, {35} the knowledge of 

all aspects that manifests all [uncontaminated] dharm as upon manifesting a 

single [such] dharm a is not attained. Therefore, both sets are necessary.

The serial training, which familiarizes with the three knowledges in a 

progressive manner, means to practice a single [virtuous dharma] (such as 

generosity) through progressively connecting it with the other virtuous dhar

mas (such as ethics).

The instantaneous tra in ing is the final phase [of this process]—through 

having become familiar with said mental engagement for a long time, one is 

able to manifest all uncontam inated [dharmas] upon manifesting a single one.



64 Groundless Paths

The complete training in all aspects consists primarily of meditative equi

poise, which is what gives rise to clear realizations through familiarizing 

with the core topic [of the prajnaparamita sutras, that is, emptiness]. The 

serial training represents primarily the meditation during subsequent a ttain 

ment, which consists of mentally engaging in the clear realizations that have 

[already] arisen or have not yet arisen.123

The fruition of practicing said trainings after having determined them  in 

this m anner through studying and  reflecting is just the  dharmakaya alone. 

Therefore, [the eight topics] are definite in number.

2.2.2.2.1.1.2.1.2.3. Their definite order

W hen the three knowledges are explained in said manner, they represent the 

order of explaining them so that the audience understands them  easily, while 

the four trainings represent the order of the actuality of causes and results.

2.2.2.2.1.1.2.1.2.4. Their boundary lines

Since the three knowledges entail definite [psychophysical] supports, 

they respectively exist in buddhas, bodhisattvas, and sravakas and 

pratyekabuddhas.124

Both the knowledge of entities and the knowledge of the path exist from 

the path of accumulation up through the path of nonlearning.125

The complete training in all aspects exists from the lesser path of accum u

lation up through the end of the continuum  of the ten bhumis.

The culminating training exists from [the level of] heat [on the path of 

preparation] up through the end of the continuum.

The serial training exists from the path of accumulation up through the 

end of the continuum. Here the serial training of mentally engaging in a 

progressive m anner in the clear realizations that are taken as objects through 

studying and reflecting exists mainly from the path of accumulation onward, 

{36} while the serial training of mentally engaging in the clear realizations 

that are experienced through [the prajna] which arises from meditation exists 

mainly from [the level of] heat onward.

The instantaneous training exists at the end of the ten bhumis.

The dharmkaya exists solely on the buddhabhum i.

2.2.2.2.1.1.2.1.2.5. Rebutting [the criticism of there being needless] 
repetitions

This has four parts. First, it may be said, “The three knowledges and the 

training in the three knowledges that is explained in the complete training 

in all aspects are repetitious.” They are not repetitious for three reasons. The 

three knowledges [have] definitely distinct aspects [as their objects], while
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the complete training in all aspects is the subject of all these aspects without 

exception. Since the three knowledges are taught as what is to be known by 

way of what defines and what is defined, they are the fully qualified [objects to 

be known], while the complete training in all aspects teaches them  by way of 

making them a living experience and thus represents the training [in them]. 

W hat is explained in  the three knowledges is taught as the object o f  studying 

and reflecting,126 while what is explained in the complete training in all aspects 

refers to w hat is generated in order [to serve as] the remedy that relinquishes 

the stains. Therefore, [the three knowledges and their explanation in the com 

plete training in all aspects] are not repetitious.

Secondly, it may be argued, “The knowledge of all aspects and the know l

edge of the path are repetitious because the very explanations on both [the 

paths of] seeing and familiarization (such as the equipm ent of the bhumis) 

[in the former] are also explained in the knowledge of the path.” The expla

nations in the knowledge of all aspects are for the sake of indicating that the 

knowledge of all aspects is the single knowledge of all causal and resultant 

phenomena without exception. The explanations in the knowledge of the 

path eliminate the concern about the knowledge of the path of the children 

of the victors not being what is explained in the knowledge of all aspects and 

teach the knowledge of the path that knows the three paths [of bodhisatt

vas, šrávakas, and pratyekabuddhas] through defining it by way of its objects. 

Therefore, [the knowledge of all aspects and the knowledge of the path] are 

not repetitious.127

Thirdly, it may be said, “The knowledge of the path and the knowledge of 

entities are repetitious because the paths of šrávakas and pratyekabuddhas are 

also taught in the second chapter.” {37} W hat is explained in the second chap

ter is for the sake of defining the knowledge of the path  tha t is the [cognizing] 

subject, while w hat is explained in the th ird  [chapter] teaches being free from 

superimpositions (such as im permanence) as the remedial knowledge of enti

ties. Therefore, it teaches the opposites tha t are implied by this as being the 

paths of šrávakas and pratyekabuddhas and independently teaches their paths 

as being separate. Therefore, [the knowledge of the path and the knowledge 

of entities] are not repetitious.128

Fourthly, it may be argued, “The knowledge of all aspects and the 

dharm akáya are repetitious because both are taught in both [of these topics].” 

They are not repetitious, for [the explanation] in the first [chapter is in terms 

of the] object [to be known], while the explanation in the eighth one is in 

terms of the fruition [to be attained]. Also, w hat is taught [in the first chapter] 

is in terms of the defining [points] and [what is taught in the eighth one is in 

terms of its] nature.
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2.2.2.2.I.I.2.2. Detailed explanation of the body
This has eight parts.

A) The detailed explanation of the knowledge of all aspects consists o f the ten 

dharmas that define it by way of the causes [defining] the result, the objects 

[defining] the subject, or defining what is to be know n primarily.

1) The definition and the boundary lines of the generation of bodhicitta 

will be explained below.

2) The definition of the instructions is “the means of expression that 

unmistakenly instruct in the means to attain what is to be strived for when 

generating the mindset o f the mahàyàna.” Its boundary lines will be explained 

below.

3) The definition of the mahàyàna branches conducive to penetration is 

“the clear realizations that arise after the mahàyàna path of accumulation and 

consist of the level o f engagement th rough aspiration.”

4) The definition of th e  disposition is “the dhàtu that is discussed here and 

acts as the fundam ental basis for practice.”

5) The definition of the focal objects is “what serve as the knowable objects 

of those who practice.”

6) The definition of the aim is “the final fruition in terms o f which [bodhi] - 

sattvas will engage in the practice.” {38}

T he general definition of practice is “the activity of accomplishing th e  two 

welfares for the sake of unsurpassable enlightenment, which is based on the 

generation of the mindset of the mahàyàna.” This [definition] is to be supple

mented [at the beginning of] all [four following definitions].

7 ) The definition o f the armorlike practice is “making the pàramitàs a living 

experience through completely including all six in each one of them .”

8) The definition of the practice o f engagement is “the activity of engaging 

in the m ahàyàna primarily through what arises from meditation.”

9) The definition of the practice of the equipments is “the direct deliver

ance into great enlightenment.”

10) The definition of the practice of final deliverance is “that which 

undoubtedly delivers at the final point of deliverance.”

As for the divisions and boundary lines of the [last eight], the four factors 

conducive to penetration exist on the path of preparation. W hen the dispo

sition is divided into thirteen by way of the phenom ena for which it is the 

foundation, it exists from [the level of] heat up through the end of the contin 

uum. For the eleven focal objects, there are no boundary  lines. The threefold 

aim [exists] on the buddhabhüm i. The sixfold armorlike practice [exists] from 

the path of accumulation up through the end of the continuum . The nine

fold practice of engagement [exists] from [the level of] heat up through the 

end of the continuum. From among the seventeen practices of equipment,
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[the first] fifteen [exist from the level of] the supreme dharm a o f the path of 

preparation [onward] and the [last] tw o equipm ents o f  the bhum is and the 

remedies [exist] on [both] the path of seeing and the path of familiarization. 

The eightfold practice of final deliverance exists on the special path of the 

tenth bhum i.129

B) The detailed explanation o f the body of the knowledge of the path consists 

of the eleven dharm as that define the knowledge of the path.

1) The definition of the four branches o f the knowledge of the path is “the 

basis that is suitable for the arising o f the knowledge of the path (overcoming 

pride); the certain or uncertain object fo r its arising; the nature (not rejecting 

samsara); and its function (attracting others as a retinue and so on).”130

2) The definition of the path o f the šrávakas is “the limited knowledge that 

realizes merely personal identitylessness.” It is divided into tw o—their path of 

the noble ones and their path of preparation.{39}

3) T he definition o f th e  path of th e  pratyekabuddhas is “the limited know 

ledge that realizes one-and-a-half [of the two types of] identitylessness.” Its 

division is as above.

4) The definition o f  the path of seeing of the maháyána is “the supra

m undane wisdom that realizes the two [types of] identitylessness before the 

uncontam inated path o f familiarization arises.” It is divided into sixteen 

[moments].

5) The definition of the function of the path of familiarization is “the ben 

efit that is the result of the pa th  o f familiarization.” It is divided in to  six.

6) The definition of the path of familiarization as aspiration is “the con

taminated path of familiarization that, in the m anner of being certain, 

apprehends the fact that the m other is endowed with qualities, just as it is.” It 

is divided into twenty-seven.

7) The definition of the triad of praise, eulogy, and glorification is “either 

the aspect o f the buddhas and higher bodhisattvas being delighted with the 

bodhisattvas who cultivate the three aspirations or the aspect o f [the former] 

expressing the qualities o f the [latter] dwelling in the ultimate.” It is divided 

into twenty-seven.

8) The definition of the path of familiarization as dedication is “the con 

taminated path  o f familiarization th a t tu rns  virtues in to  the branches of 

perfect enlightenm ent for the sake of others.” It is divided into twelve.

9) The definition of the path of familiarization as rejoicing is “the con 

tam inated pa th  o f familiarization of delighting in the virtues o f  oneself and 

others.” It is divided in to  the two [kinds of] rejoicing th a t respectively have the 

seeming and the ultimate as their objects.



68 Groundless Paths

10) The definition of the path of familiarization as accomplishment is “the 

uncontam inated path of familiarization that is the cause for final realization.” 

It is divided into five.

11) The definition of the pure path of familiarization is “the uncontam i

nated path of familiarization of the mahayana that is the cause for final 

relinquishment.” It is divided into the nine remedies for the nine [sets of] 

factors to be relinquished through familiarization.

C) The detailed explanation of the body of the knowledge of entities consists 

of the nine dharmas that define the knowledge of entities. {40}

1) The definition of the knowledge of entities of not abiding in [samsaric] 

existence through prajna is “the knowledge that puts an end to the troubles of 

[samsaric] existence through the prajna of realizing the lack o f any nature.”

2) The definition of the knowledge of entities o f not abiding in peace 

through compassion is “the knowledge that puts an end to the trouble of 

peace through the force of the special generation of bodhicitta.”

3) The definition of the knowledge of entities that is distant due to not 

being the means is “the knowledge of entities that is constrained by clinging 

to characteristics with respect to the triad of knowable objects, the path, and 

the fruition, and thus is not able to function as the remedy for this [clinging].”

4) The definition of the knowledge of entities that is not distant due to the 

means is “the knowledge that entails special means and prajna.”

5) The definition of [the knowledge of entities that is] an antagonistic fac

tor is “the knowledge of entities that exists as a factor to be relinquished by 

bodhisattvas since it is constrained by the clinging of mistakenly engaging in 

the fundamental nature of entities.”

6) The definition of the knowledge of entities that is a remedy is “the knowl

edge that is able to function as a remedy for the clinging to characteristics with 

respect to entities since it realizes that they are without nature.”

7) The definition o f the trainings in the knowledge of entities is “the path 

of familiarization by stopping the clinging to entities (such as form), which 

implicitly covers the trainings of sravakas and pratyekabuddhas.” They are 

divided into ten.

8) The definition of the equality of these trainings is “the aspect of cultivat

ing the trainings in the knowledge of entities that stops conceit about subject 

and object.” It is divided into forty.

9) The definition of the path of seeing is “newly seeing the realities free 

from the thirty-two superimpositions, which implicitly covers the hlnayana 

paths of seeing.”

D) The eleven dharmas of the complete training in all aspects
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1) The definition of the aspects is “the distinct objective or cognitive fea

tures tha t serve as the factors to familiarize w ith th rough  the trainings.” They 

are divided into 173.

2) The definition o f  the trainings is “the yogas of bodhisattvas in which 

they familiarize with the three knowledges in a combined manner in order to 

gain m astery over them .” {41} They are divided into twenty.

3) The definition o f the qualities is “what is to be attained temporarily and 

ultimately through cultivating the trainings.” They are divided into fourteen.

4) The definition of the faults is “the activities of maras that disrupt the 

arising of the trainings and their becoming special.” They are divided into 

forty-six.

5) The definition of the defining characteristics is “the knowledges that 

define the nature or the capacity of the trainings.” They are divided into 

ninety-one.

6) The definition of the factors conducive to liberation131 is “the path  that 

consists of the phase o f not having the nature o f the faculties of purified phe

nom ena and furthers the distinctive features of freedom.” In particular, [in 

the definition] o f the mahayana [factors conducive to liberation], [the phrase] 

“the track that provides the opportunity  to progress to unsurpassable enlight

enm ent” is added.

7) The definition of the factors conducive to penetration is “the wisdom 

of the engagement th rough  aspiration that entails the special aspect o f focus

ing on sentient beings and represents the principal [wisdom] tha t arises from 

meditation.”

8) The definition of irreversible [learners] is “the bodhisattvas who possess 

the signs of the certainty of not falling into either [samsaric] existence or 

peace.” They are divided into three—those abiding on [the paths of] prepara 

tion, seeing, and familiarization.

9) The definition of the training in the equality of existence and peace 

is “the training of realizing, and then familiarizing with, both samsara and 

nirvana as being w ithout nature.”

10) The definition of the training in pure realms is “the training that frees 

ones own twofold realm (container and contents) from flaws.” It is divided 

into the two trainings o f purifying the environment and the contents, respec

tively, o f a [buddha] realm.

11) The definition of the training in skill in means is “the training in knowing 

whether or not it is the right time to manifest the ten objects of skill in means.”

E) The eight dharm as of the culminating training

1) The definition of the signs is “that which consists o f the heat [of the path 

of preparation] and defines the highest level o f familiarization in a combined 

manner.” They are divided into twelve. {42}
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2) The definition of increase is “that which consists of the peak of the path 

of preparation and represents the factor that is the increase of the highest 

level o f familiarization in a combined m anner.” It is divided into sixteen.

3) The definition of the stability that consists of poised readiness is “that 

which consists o f the poised readiness of the path of preparation and rep

resents the culm ination of attaining stability in the respectively appropriate 

realization o f the three knowledges and in not abandoning the welfare of sen

tient beings.” It is divided into the two stabilities.

4) The definition of the abiding of the m ind is “that which consists of the 

supreme dharm a [of the path of preparation] and represents the culmination 

of the m ind one-pointedly abiding in the actuality of rejoicing in the genera

tion of bodhicitta o f the four [types of] bodhisattvas.”

5) The definition of the  culmination of the path of seeing is “the  highest 

level of familiarization in a combined m anner that functions as the specific 

remedy for the conceptions that are factors to be relinquished through seeing.”

6) The definition of the culmination of the path  of familiarization is “the 

highest level of familiarization in a combined m anner that functions as the 

specific remedy for the conceptions that are factors to be relinquished through 

familiarization.” This and the former one are divided into four aspects each.

7) The definition of the uninterrupted culmination is “the highest level of 

familiarization in a combined m anner tha t serves as the direct cause for the 

knowledge of all aspects.”

8) The definition of w rong practice is “the ignorance of apprehending the 

tw o realities as contradictory.” This is divided into sixteen.

F) The thirteen dharmas of the serial training

1)—6) On the basis of the [above] definition of the serial training in gen

eral,132 the definition of the serial [training] in generosity is “the sequential 

familiarization with generosity.” The same applies to the other five [páramitás].

7) The definition of [the serial training in] the recollection of the Buddha 

is “not observing the qualities of the Tathágata ultimately and sequentially 

recollecting them, just as they are, on the level of seeming [reality].”

8)-12) In the definitions o f  the serial [trainings] in the recollections o f  the 

dharma, the samgha, ethics, giving, and the deity, respectively, replace “the qual

ities of the Tathágata” by “virtuous, nonvirtuous, and neutral dharmas”; “the 

assemblies of irreversible learners”; “the three [sets of] vows”; “the generosity 

of dharma and material things”; and “the noble ones who are born as deities.”

13) The definition of the serial [training] in the nature of the lack of entity 

is “the realization of, and sequential familiarization with, all phenom ena being 

without nature ultimately.”
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G) The instantaneous training is fourfold when divided by  way o f  isolates, 

which are, in a single instant, the four realizations of

1) all nonm atured dharm as

2) all m atured dharm as

3) all phenom ena lacking characteristics

4) all phenom ena being nondual.

H) The four dharm as o f the dharmakàya

1) The definition of the svàbhàvikakàya is “the naturally pure dhàtu being 

also pure of all adventitious stains w ithout exception.”

2) The definition of the sàmbhogikakàya is “the rüpakàya that, among 

those to be guided, appears only for bodhisattvas and serves as the dom inant 

condition for the nairmànikakàya.”

3) The definition of the nairm ànikakàya133 is “the kàya that arises by virtue 

of the sàmbhogikakàya as its dom inant condition and guides m any pure and 

impure beings.”

4) The definition of the dharmakàya is “the ultimate wisdom  tha t is the 

complete change of state of buddhahood.”

The definition of enlightened activity is “the completely immaculate 

qualities that arise from the dharmakàya, which functions as their dom inant 

condition.”134

This concludes the presentation o f the body [of the AA].135 {44}

2.2.2.2.I.2. Detailed explanation of the branches [of the AA]
This has three parts:

1) [Detailed explanation of the branches of] the three knowledges (what is

to be known)

2) [Detailed explanation of the branches of] the four trainings (the practice)

3) Detailed explanation of the branches o f the dharmakàya (the fruition)

2.2.2.2.1.2.1. Detailed explanation of the three knowledges (what is to be 
known)
This has three parts:

1) [Detailed explanation of the branches of] the knowledge of all aspects

(what is to be attained)

2) [Detailed explanation of the branches of] the knowledge of the path

(the means o f a ttainm ent)

3) Detailed explanation of the branches of the knowledge of entities

(what is to be relinquished)
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2.2.2.2.1.2.1.1. Explanation of the knowledge of all aspects
This has four parts:

1) Generation o f bodhicitta (the nature of the path)

2) Receiving the instructions (what purifies the generation of bodhicitta)

3) The branches conducive to penetration (the fruition of the instructions)

4) Practicing the meaning of the instructions in an unm istaken m anner

2.2.2.2.1.2.1.1.1. Generation of bodhicitta (the nature of the path)
This has three parts:

1) The [psychophysical] supports for the generation of bodhicitta

2) The nature  of the generation of bodhicitta as w hat is supported

3) The benefit that is produced through this nature

2.2.2.2.L2.1.1.1.1. The [psychophysical] supports for the generation of 
bodhicitta
This has two parts:

1) The physical supports

2) The mental supports

2.2.2.2.1.2.1.1.1.1.1. The physical supports

[The section in] the [prajňápáramitá] sutras on the knowledge of the 

path [says] that m any sons of the gods generated bodhicitta and the 

Sdgarandgardjapariprcchdsutra explains that twenty-one thousand nágas gen

erated bodhicitta. {45} Accordingly, [for the generation of bodhicitta,] it is 

not necessary [to possess] the prátimoksa [vows as their] support and to be 

free from all nonleisures [that prevent a precious h um an  b irth ].136

2.2.2.2.1.2.1.1.L1.2. The mental supports

These are threefold—the confidence that focuses on the victors, the com 

passion tha t focuses on sentient beings, and hearing about the benefit of 

bodhicitta. As the * Ratnapradipa]sútra]137 says:

W hen they have confidence in the victors and the dharm a of the 

victors,

Have confidence in the conduct of the children of the victors,

And have confidence in unsurpassable enlightenment,

This is the arising of the bodhicitta of great persons.

The Mahdydnasutralamkara  states:

Its root is asserted to be compassion.138
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2.2.2.2.1.2.L1.1.2. The nature of the generation of bodhicitta as what is 
supported
[This has three parts]:

1) Instantiation

2) Definition

3) Divisions

2.2.2.2.1.2.1.1.1.2.1. Instantiation

There are five ways of asserting this. ( 1 ) Master Asanga holds aspiration to be 

the nature of the generation of bodhicitta. His Bodhisattvabhumi says:

The generation of bodhicitta is the supreme aspiration of 

bodhisattvas.139

Master Vasubandhu asserts intention as the nature of the generation of 

bodhicitta, which is what he says in his Mahâyânasütrâlamkârabhâsya  [on 

IV .l] .140 However, the  Mahâyânasütrâlamkâra  [also] says:

The aspiration o f  the steady ones

Consists o f intention associated with resolve.141

Thus, it states that intention associated with the  [mental] aid  o f resolve repre

sents aspiration prayer. Therefore, the intention of the brothers [Asanga and 

Vasubandhu] comes down to the same.

(2) Master Aryavimuktisena holds the nature [of the generation of bodhi

citta] to be mmd. [His Vrtti says]:

[The word] “m ind” {citta) in “generating bodhicitta” refers to con

sciousness . . .142

Also, having in m ind that the consciousnesses of the five [sense] doors 

solely look outward and that the àlaya and the afflicted m ind are neutral, {46} 

he does not present [mind] as [either of] them , but explains the mental con 

sciousness, which is suitable as the support for all virtuous dharmas, to be the 

instantiation [of bodhicitta].

(3) Likewise, master Haribhadra also teaches the definition of the genera

tion of bodhicitta from the Mahâyânasütrâlamkâra , which says:

It is the intention o f bodhisattvas 

W ith great enthusiasm, great endeavor,

Great purpose, and great outcome

That is the arising of the m ind endowed with the twofold welfare.143
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[Haribhadra] thinks that the first line is an explanation [of the generation of 

bodhicitta] as being mind and takes it to indicate that a mind which entails 

the [mental] aid of intention represents the generation of bodhicitta. In the 

[above quote], “great enthusiasm” refers to not being weary of engaging in 

hardships with armorlike vigor for a long time. “Great endeavor” means to 

practice according to said armorlike [vigor] with the vigor of application. 

“Great purpose” means for the sake of benefiting oneself and others. “Great 

outcom e” is the accomplishment of great enlightenment. Thus, the first two 

phrases teach [the qualities that are] produced by persons and the following 

two, the qualities o f promoting welfare and of seizing the fruition. “The two 

welfares” goals are to focus on enlightenment and the welfare of others.144

(4) Master Buddhasrí[jñána’s Prajñápradipávali]HS asserts the  generation 

of bodhicitta as being a striving resolve and holds that m inds and mental fac

tors are one in substance.

(5) [Ratnákara]šánti holds [the generation of bodhicitta] to be both m enta 

tion and resolve. His Šuddhamati says:

W hat is called “the entity of generating bodhicitta” is m ind (that is, 

mentation) and desire.146

2.2.2.2.1.2.1.1.1.2.2. Definition

[The definition of the generation of bodhicitta] is “the m ind that is congru- 

ently associated with the desire for perfect enlightenment for the welfare of 

others.”147

2.2.2.2.1.2.1.1.1.2.3. Divisions

This has four parts:

1) [Division in terms of] nature

2) [Division in terms of] the m anner of arising

3) [Division in terms of] boundary lines

4) Division in terms of the m anners of desiring [enlightenment] {47}

2.2.2.2.I.2.1.1.1.2.3.1. Division in term s o f na ture

W hen divided in terms of its nature, [the generation of bodhicitta] is two

fold—aspiration and application. This involves (a) presenting the systems of 

others and (b) demonstrating the justified position.

a) There are four different ways of asserting [the difference between the 

bodhicitta of aspiration and application]. Buddhasrljñána asserts [the differ

ence] as referring to not having versus having attained the bhümis:
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The bodhicitta of aspiration is the  one of all m undane [paths], 

while the bodhicitta of application is the one from Supreme Joy 

onw ard.143

[Dharmamitra’s] Prasphutapada149 explains [the difference as] not having 

versus having adopted [bodhicitta] through a ritual. Others assert it as not 

having versus having attained irreversibility or m aking a com m itm ent with 

regard to the cause and the result, respectively.

b) As for dem onstrating the justified position, [Santideva’s] Siksasamuccaya 

says:

Bodhicitta is twofold—the m ind of aspiring for enlightenment and 

the m ind o f setting out for enlightenment. The Gandavyuhasutra 

states:

O son o f noble family, sentient beings who aspire for unsur

passable completely perfect enlightenm ent are rare in the 

realm of sentient beings. Even rarer than those are the sen

tient beings w ho have set out for unsurpassable completely 

perfect enlightenm ent.150

The Bodhicary avatar a says:

In brief, bodhicitta 

Should be known as twofold:

The m ind o f aspiring for enlightenment 

And the m ind of setting out for enlightenment.

Just as the difference is understood 

Between the desire to walk and walking,

So should the learned understand,

In due order, the difference between these two.151

Since these [statements] have the same intention, the [correct] explana

tion is like that. Furthermore, it is as Prajnakara[mati] {48} says [in his 

Bodhicary av at drapanjika]152 when referring to the [above] passage—[both 

kinds of bodhicitta] do not go beyond the desire for completely perfect 

enlightenment for the welfare of others, but they are to be understood as 

having different characteristics by virtue o f their entailing or not entailing 

physical, verbal, and mental actions [that put this desire into practice].



Therefore, first, great compassion that focuses on sentient beings arises. 

Based on this, there arises the mere motivation of thinking, “I shall attain 

buddhahood in order to liberate all these [sentient beings] from [samsaric] 

existence.” This is [the bodhicitta of] aspiration. Thereafter, through hav

ing taken the [bodhisattva] vow and so on, even when one engages in just a 

fraction of the six paramitas as the conduct toward unsurpassable enlighten

ment, this is the [bodhicitta of] application that actually fulfills this function. 

Consequently, aspiration and application are equal in their nature in that both 

entail the motivation of thinking, “I shall attain buddhahood for the welfare of 

others.” However, these two are mutually exclusive because of being and not 

being associated, respectively, with the activities for accomplishing enlighten

ment. This corresponds to the example of the mere arising of a mental state 

of desiring to go to a certain place versus [this desire] subsequently being 

associated with the activity of setting out on the road and [actually] going 

[to this place]. Therefore, [the bodhicitta of] aspiration is solely a beginners 

bodhicitta. Accordingly, [Kamalasila’s] first Bhdvandkrama  says:

The bodhicitta of aspiration is the initial striving [of thinking], 

“May I become a buddha for the sake of benefiting all beings.”

The bodhicitta of application begins w ith  the subsequent taking 

o f the bodhisattva vow and then being engaged in gathering the 

accumulations.153

2.2.2.2.1.2.1.1.1.2.3.1. Division in terms of the manner of arising
This has two parts:

1) Arising through  symbols

2) Arising through the power of familiarization

2.2.2.2.1.2.1.1.1.2.3.1.1. Arising through symbols

The Mahdydnasutrdlamkara  says:

Through the power of a friend, the power of its cause, the power 

of roots,

The power of study, and the cultivation of virtue,

The generation of bodhicitta taught by others is explained 

As arising in a stable or unstable m anner.154 {49}

Here the generation of bodhicitta by virtue of the teachings of others and  the 

representative verbal indications of others refers to the generation of bodhi

citta that arises from taking [the bodhisattva vow] th rough  [certain] symbols.

76 Groundless Paths
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The arising of this [bodhicitta] has many forms. It may arise (1) through the 

power of a friend, that is, due to a spiritual friend; (2) through the power of its 

cause, that is, the force of the [mahàyàna] disposition; (3) through the power 

of roots of virtue, that is, the flourishing of said disposition; (4) through the 

power of studying [the m ahàyàna scriptures] a lot; and (5) through the power 

o f having cultivated virtue, that is, [bodhicitta] arising from [activities] such 

as always studying, memorizing, and explaining the dharm a in this lifetime. 

[Among] these, the first one is not stable, while the remaining four are stable.

2.2.2.2.1.2.1.1.1.2.3.1.2. Arising through the power of familiarization

The Mahâyânasütrâlamkâra  says:

By virtue of having attended the perfect buddhas well,

Through having gathered the accumulations of merit and wisdom,

And due to the arising of nonconceptual wisdom about phenom ena,

It is the ultimate one.155

Once one attains being equal-minded 

Tow ard phenom ena, sentient beings,

Their actions, and supreme buddhahood,

By virtue of these, its joyfulness is outstanding.156

The first line of the first verse refers to [bodhisattvas] receiving the supreme 

scriptural instructions and the second one, to their accomplishing the supreme 

causes [of bodhicitta]. The third one teaches the distinctive feature of their 

realization, that is, their supreme insight. Once they have generated bodhicitta 

through these three features, it is taught to be the ultimate one. [The next 

verse speaks of) attaining the [first] bhümi], Supreme Joy, and thus teaches 

the causes for its supreme joy being outstanding. For [these bodhisattvas] 

are equal-minded toward phenom ena, sentient beings, buddhas, and the 

actions of sentient beings. In due order, these refer to realizing phenom enal 

identitylessness, the equality of themselves and others, {50} the dharm adhàtu  

of buddhas and their own [dharm adhàtu]being inseparable, and desiring to 

extinguish the sufferings of others as if these sufferings were their ow n.157

2.2.2.2.1.2.1.1.L2.3.1.2. Division in terms of boundary lines

[According to Mahâyânasütrâlamkâra IV.2,] on the level of engagement 

through aspiration, it is the generation of bodhicitta that arises through aspira

tion; on the first seven bhümis, the one that is the pure superior intention; on the 

three [pure] bhümis, such as the eighth one, the one that is maturation; and on 

the buddhhabhümi, the one of [all] obscurations having been relinquished.158
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Some say, “Buddhas do not generate bodhicitta. For if they did, it would 

have to be cloudlike,159 but they lack this [kind of bodhicitta] since the 

Mahdydnasutralamkara  explains:

The generation of bodhicitta of the children of the victors 

Is said to be similar to a cloud.”160

There is no flaw [in buddhas generating cloudlike bodhicitta]—its existence 

in the children of the victors does not exclude its existence in buddhas. Also, 

one is well able to examine the intention of [Maitreya speaking of] the gen

eration of bodhicitta to be attained by the children of the victors [in the 

above quote]. Otherwise, he would contradict [his own] boundary lines [in 

Mahdydnasutrdlamkara  IV.2] above and there would also be the very absurd 

consequence of there being no ultimate generation of bodhicitta, [that is, the 

one in buddhas].

It may be said, “But then buddhas would have desire. However, such is 

unreasonable because [desire] is conceptual.” There is no flaw in tha t either. 

[Abhayakaraguptas] M arm akaum udi says that buddhas [indeed] lack the 

conceptual [bodhi]citta that makes them strive, but they possess the noncon- 

ceptual [bodhi]citta to be strived for. Alternatively, though the resolve [of 

bodhicitta] is conceptual on the paths of training, it is nonconceptual on the 

buddhabhum i.161 No m atter which one of these two explanations [is taken], 

they are acceptable and therefore there is n o  contradiction.

2.2.2.2.1.2.1.1.1.2.3.1. Division in terms of the manners of desiring 
[enlightenment]

This is threefold—the desire for oneself becoming a buddha through establish

ing all sentient beings in buddhahood represents the shepherdlike [generation 

of bodhicitta]; the desire for oneself and others becoming buddhas at the 

same time, {51} the ferrymanlike [generation of bodhicitta]; and the desire to 

liberate others after one oneself has become a buddha, the kinglike generation 

of bodhicitta.

2.2.2.2.L2.1.1.1.3. The benefit

The Bodhicary avatar a says:

Once bodhicitta has arisen in them, in an instant 

The feeble who are fettered in the dungeon of samsara 

Are called “children of the sugatas”

And worldly gods and hum ans will pay homage to them .162
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[Nágárjuna’s] Bodhicittavivarana states:

W ithout generating bodhicitta 

Buddhahood is never attained.

In samsara, there is no other means 

O f accomplishing the welfare o f others.163

The Viradattapariprcchásútra declares:

W hat is the merit o f bodhicitta?

If it possessed form,

It would be filling all o f space 

And even go beyond it.164

2.2.2.2.1.2.1.1.2. Receiving the instructions (what purifies the generation of 
bodhicitta)
This has five parts:

1) The [psychophysical] supports for receiving them

2) The causes due to which they are received

3) The objects from w hom  they are received

4) The nature of what is to be received

5) Boundary lines {52}

2.2.2.2.1.2.1.1.2.1. The [psychophysical] supports for receiving them

In general, merely listening to the instructions also exists in šrávakas and 

pratyekabuddhas. In particular, the maháyána instructions are twofold—ord i

nary and special ones. From am ong these, the ones taugh t here are the latter. 

If one listens to them  directly [coming] from a buddha, one m ust have arrived 

on the great path of accumulation. The Maháyánasútrálamkára  says:

Through having accomplished

The supernatural knowledges in samádhi

They travel to [various] realms in the universe

In order to pay homage, and listen, to buddhas beyond m easure.165

2.2.2.2.1.2.1.1.2.2. The causes due to which they are received

The Maháyánasútrálamkára  says:

Then, within the stream of dharma,

Extensive instructions are received
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From the buddhas in order to attain 

Vast calm abiding and wisdom.166

Accordingly, [said instructions are received] based on  the samàdhi of the 

stream of dharma. [Its description] has three parts. (1) Its definition is “the 

mindfulness and alertness, congruently associated with samàdhi, o f being 

able to directly seize countless words and meanings of buddha speech from 

the victors.” (2) The explanation of the te rm  refers to the ability to seize the 

words and meanings of buddha speech—the dharm a—in a [continuous] 

stream, that is, in an uninterrupted m anner. (3) As for the boundary  lines, 

the special [kind of this samàdhi] exists on [the level of] the supreme dharm a 

[of the path o f preparation], but in general, it exists on the great path of 

accumulation.

2.2.2.2.L2.1.1.2.3. The objects from whom they are received

There is the assertion by some that [said instructions are received from] bu d 

dhas alone. {53} However, according to [the standard  phrasing], “the buddhas 

and so forth who reside in the ten directions,” both buddhas and the spiritual 

friends who are able to teach the m ahàyàna instructions qualify [as the teach

ers of said instructions]. For there are also m any sràvaka teachers even for 

the mahàyàna instructions, that is, practicing according to the instructions in 

sütras such as the m other [sütras].

2.2.2.2.1.2.1.1.2.4. The nature of what is to be received

Some say that [said instructions] refer to direct instructions from a buddha, 

[but] this is not tenable. It was demonstrated above that, even for the special 

[mahàyàna] instructions, there is no certainty about their teacher [having to 

be] a buddha. In general, it is not even certain that [said instructions have 

to] be the words of a buddha because the purport of said special instruc

tions is also perfectly complete in [treatises] such as the Abhisamayàlamkâra. 

Therefore, these special instructions are represented by all the sütras and trea

tises that comprehensively teach all the aspects of the path of those with the 

mahàyàna disposition becoming buddhas.167

Here some assert tha t both the instructions and the practice in accordance 

with these instructions represent the instructions.168 However, the instructions 

are the fully qualified means of expression, while the practice in accordance 

with these teachings is the result of these instructions.

2.2.2.2.1.2.1.1.2.5. Boundary lines

Prajnàkara[mati] explains that [the instructions] exist from the level of a 

beginner up through the buddhabhüm i.169 The Prasphutapadà explains:
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O n  the uninterrupted  path, [bodhisattvas] do not strive for the 

[instructions] because they are able to give rise to self-arisen wis

dom .170 {54}

However, the latter [only] applies in terms of the boundary lines [of the 

instructions referring to bodhisattvas] definitely having to listen to instructions, 

but if they are set [in terms] of the teacher, the former [explanation] applies.

The m eaning o f said instructions [is discussed further] in two parts:

1) Teaching on the actual instructions

2) Particular explanation of what is difficult to understand

1) The actual instructions have four parts in terms of the instructions on

a) practices ow n nature

b) the four realities as its focal objects

c) the three jewels as its foundation

d) the causes of excellent practice.

la) Practices own nature

[The nature o f m aháyána practice] consists o f the means for accomplishing 

virtuous dharm as that are explained in the [prajňápáramitá] sutras in the sec

tion on the generation of bodhicitta. For they are what make [bodhisattvas] 

attain the dharm akáya (what is to be realized) through the six páramitás (the 

application [of the motivation o f bodhicitta]) for the sake of all sentient 

beings (the aim). Therefore, [this practice] is not in com m on with šrávakas 

and pratyekabuddhas, but more em inent than theirs.171 The sutras say:

Šáriputra, if this Jambudvipa were completely filled solely with 

bhiksus such as Šáriputra and Maudgalyáyana (like a thicket of 

reeds, o f bamboo, o f sugar cane, or o f rushes, or a field of rice, 

or a field o f  sesame), their [collective] prajňá does not even come 

close to the prajňá of a bodhisattva m ahásattva who familiarizes 

with prajňápáram itá even for a single day by one hundred th  part, 

nor by one thousandth  part, nor by one hundred  thousandth  part 

up through one trillionth part. It does not come close by any n u m 

ber, fraction, counting, similarity, comparison, {55} or resemblance. 

Šáriputra, it is to such an extent that the prajňá of a bodhisattva who 

engages in prajňápáram itá and familiarizes with it for just a single 

day outshines the prajňá of all šrávakas and pratyekabuddhas. W hy 

is that? Šáriputra, the prajňá of a bodhisattva mahásattva is con 

cerned with all sentient beings passing into nirvána.172
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lb) The explanation of the four realities as the focal objects [of practice] has 

five parts:

a) Explanation of the term

b) Their natures

c) Their being one or different

d) Their definite num ber

e) Their definite order

lba) The meaning of the term “reality”

The Viniscayasamgrahani says:

W hat is the meaning of “reality” [here] ? The meaning of “reality” is 

the actuality tha t has the characteristic of not being in discord with 

the teachings and the actuality that, when seen, serves as the cause 

for purity.173

The meaning of the first [part of this statement] refers to the objects, that 

is since impermanence and so on are exactly as the Tathágata taught them  to 

be, they are “realities.” [The meaning of] the latter [part] refers to the [cogniz

ing] subjects, that is, when [said objects] are seen exactly as they are, [it is said 

that] “an unmistaken mental state is produced.” This is the meaning of the 

term “reality” per se.

As for the meaning of “the realities of the noble ones,” since the noble 

ones see the realities for exactly the realities they are, [these realities] are real 

in terms of both the facts and the mental states [that perceive these facts]. 

Therefore, they are the [realities] of the noble ones. As for childish beings, 

{56} though [said realities] are real for them in terms of the facts, from the 

perspective of their [ignorant] states of m ind they do not realize them  accord

ingly. Therefore, [these realities] are not presented as the realities of these 

[beings]. This point is also stated in the Abhidharmakosabhásya:

W hat the noble ones speak of as happiness 

Is perceived as suffering by others.

W hat others speak of as happiness 

Is perceived as suffering by the noble ones.174

lbb) Their natures [have two parts]:

1) Instances

2) Defining characteristics
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lb b l )  Instances

The twofold world o f the im pure container and its contents represents [the 

instances of] the reality of suffering. All contam inated karmas and afflictions 

are the instances o f the reality of the origin [of suffering]. As for the instances 

of the reality of cessation, the Abhidharmasamuccaya  explains a lot, but, in 

brief, cessation is twofold—symbolic and ultimate. As for the m eaning of 

these two, [the Abhidharmasamuccaya] says:

W hat is the symbolic one? It is the cessation by virtue of the seeds 

deteriorating th rough the m undane path .175

And

It is the cessation through the complete eradication of the seeds 

through the prajna of the noble ones.176

Therefore, though relinquishment per se exists in ordinary beings, they 

possess only nom inal cessations because said seeds [are only weakened, but] 

not eradicated.

Some assert that the reality of cessation is necessarily suchness and o th 

ers assert the opposite, [but] both have not thoroughly examined this. The 

Abhidharmasamuccaya  says:

H ow is it in term s o f  its defining characteristics? It is [character

ized by] suchness, the path, and the nonarising o f afflictions, which 

[respectively indicate] as what [or where the afflictions] cease, 

through what they {57} cease, and what ceases.177

Thus, this explains that suchness is the basis o f cessation, while the aspect 

that consists o f  the factors to be relinquished having been overcome through 

the path represents the nature of cessation. The same [text] continues:

Through this specification, the defining characteristic o f  cessation 

is the [state of] being focused on suchness, in which contam inated 

entities have ceased.178

Thus, also the aspect that consists o f the factors to be relinquished hav

ing been ceased through the path is explained as the reality o f  cessation. 

Therefore, the [reality o f cessation] must be asserted as having the nature of 

a nonimplicative negation and an analytical cessation. This corresponds to 

the example of a place devoid of a vase and the aspect of said vase having
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been ceased in this [place] both representing the lack of said vase. Likewise, 

both the suchness of the m ind streams of noble ones and the aspect of the 

factors to be relinquished having been ceased through the path within this 

[suchness] represent the reality of cessation. Therefore, the reality of cessa

tion is not necessarily suchness. Also, it is declared that the fully qualified 

reality of cessation must be the eradication of the seeds to be relinquished 

through the supram undane path, whereas the deterioration of the seeds to 

be relinquished through the m undane path represents the nominal reality of 

cessation. Consequently, suchness is not necessarily the reality of cessation. 

Furthermore, according to w hat is said in the Uttaratantra, the reality of ces

sation must be asserted as the change of state of the na ture  of the m ind into 

its being free from stains.

As for the reality of the path, the Abhidharmasamuccaya  says:

In brief, the defining characteristics of the path consist of, through 

this path, understanding suffering, relinquishing its origin, m an i

festing cessation, and cultivating the path. {58} Furtherm ore, [the 

reality of the path] consists of the five paths—the path of accu

mulation, the path of preparation, the path of seeing, the path of 

familiarization, and the pa th  of nonlearning.179

Following this, the five paths are asserted as the reality of the path. However, 

some say that [Asanga] made this statement with the intention that [the paths 

of] accumulation and preparation are merely associated elements of the real

ity of the path, [such as Jinaputra’s] Abhidharmasamuccayabhasya [saying]:

This division should be understood through the context of the real

ity of the path and its associated elements.180

Others say, “Since the four dharmas [of the reality] of the path and the 

factors of purity, lucidity, and remedy181 are not complete in them, the path 

of nonlearning and the paths of accumulation and preparation are the result 

and the causes, respectively, [of the path]. Therefore since they are not fully 

qualified paths, solely the two [paths of] seeing and familiarization are fully 

qualified paths.” Such statements amuse the gods because [Asanga’s] com 

mentary on the Uttaratantra says:

As stated earlier, this [verse about the Buddha being the ultimate 

refuge explains that], because the sage, who is characterized by 

being unborn and unceasing, possesses the dharmakaya free from 

attachment [that entails] the two realities of purification . .  ,182
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Furthermore, if a buddhas conditioned realizations are not the  path, they 

cannot be presented as any one of the four realities. Therefore, there would 

be clear realizations of the noble ones that are neither one of the four reali

ties. On the buddhabhüm i, there is neither any actual relinquishm ent of any 

factors to be relinquished nor any going higher than this [bhümi], but it pos

sesses the unobstructed power of overcoming the factors to be relinquished, 

{59} the knowledge with the consum m ate power to deliver those to be guided 

into liberation, and the [power to] establish [beings] in an unm istaken state of 

mind. The great ones declared tha t both [the terms] “yana” and “pa th” refer 

to the two [meanings of] traveling by means of it and traveling in it. Also in 

this [Abhisamayàlamkâra , verses IV.4-5] say that the thirty-nine aspects [of 

the  knowledge o f all aspects] are the  reality of the path. Therefore, the  p a th  of 

nonlearning is justified as the reality of the  path.

As for [the paths of] accumulation and preparation, they are fully qualified 

paths because they are yogas of realizing identitylessness, that is, clear realiza

tions which make one progress toward the enlightenment of one’s respective 

yàna. It may be argued, “They are not paths because they are not able to 

eradicate the seeds to be relinquished and assess identitylessness as a mere 

object generality.” In that case, manifest phenom ena would necessarily never 

be factors to be relinquished because whatever is a remedy would necessarily 

overcome nothing but seeds. [Also,] whatever are hidden phenom ena would 

necessarily never be realized because realizing them  in the m anner of object 

generalities would necessarily mean to not realize them. Therefore, just as the 

Lokàyatas, one would have to accept that the only valid cognition that realizes 

objects is perception, and furthermore that there are no ordinary beings who 

enter the path, practice in such a way that means and prajñá are in union, and 

become irreversible from perfect enlightenment.

Ibb2) Defining characteristics

Each reality has four aspects, [which makes a total of] sixteen. W hat are 

they? The first reality [has the aspects of] im permanence, suffering, being 

empty, {60} and being identityless; the second one, cause, origin, arising, and 

condition; the third  one, cessation, peace, excellence, and final deliverance; 

and the fourth one, path, appropriateness, accomplishment, and being con 

ducive to deliverance. Since the identifications of each one of these sixteen are 

explained in the text, I do not discuss them  [here].

You may wonder, “W hy are they presented as sixteen?” The first four, in 

due order, are the remedies for engaging in the views of permanence, plea

sure, mine, and self. The second four are the remedies for the views of there 

being no cause, a single cause, transformation, and premeditation. The th ird  

four are the remedies for the views of th inking that there is no liberation, 

that [what is actually] suffering is liberation, that the bliss of the dhyànas is
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excellence, and that liberation is not absolutely irreversible. The fourth four 

are the remedies for the views of thinking that there is no path, that this path 

is bad, that something else is also the path, and that this path is also reversible. 

Therefore, there are sixteen aspects because of these sixteen [kinds of] engag

ing in [wrong] views.

Furthermore, the Vmiscayasamgrahanim  explains that the definition of the 

reality of suffering is “the formations that arise from the afflictions.” The defi

nition of the reality of the origin [of suffering] is “what produces the reality 

of suffering.” The definition of the reality of cessation is “both of the [former 

two] being at utter peace.” The definition of the reality of the path is “what 

accomplishes the three aims.” {61}

lbc) Their being one o r  different 

The reality of cessation and the other three are different [in the sense] of 

negating their being the same. As for the o ther three, the reality of the path 

that consists o f the meditative equipoises of noble ones and the two [realities 

of] suffering and its origin are different in substance, while the reality of the 

path that consists of the subsequent attainments [of said meditative equi

poises] is not contradictory to the reality of suffering. As for the two [realities] 

of suffering and its origin, the origin [of suffering] is necessarily the reality of 

suffering, but the reality of suffering is not necessarily the [former]. Examples 

[of suffering not being its origin] include the alaya, the world as the container, 

the five sense faculties, and furtherm ore [all] unobscured and neutral con

tam inated phenomena.

lbd) Their definite num ber

You may wonder, “W hy are the four realities definitely four in number?” It 

is because the elements to be adopted and rejected, respectively, by the intel

ligent are definitely twofold as virtuous factors and dark factors, with each one 

being definite as a twofold [set] of cause and result. [However,] it is not that 

all knowable objects are included in the four realities because it is explained 

that suchness is not included in the four realities. It is also explained that 

nonanalytical cessation represents a [given] formation having [temporarily] 

subsided, but is not the reality of cessation and is not included in [any of] the 

other [realities] either.

lbe) Their definite order 

The order [of the four realities] accords with the order in which those who 

first cultivate the path determine them. The Uttaratantra says:

Just as a disease is to be known, the cause of the disease is to be 

relinquished,
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The state of well-being is to be attained, and  medicine is to be 

relied upon,

Suffering, its cause, its cessation, and likewise the path, 

respectively,

Are to be known, to be relinquished, {62} to be reached, and to be 

relied up o n .184

lc) Explanation o f the three jewels as the foundation [of practice]

This has four parts:

a) The natures of each one of the three refuges

b) The three tem porary  refuges

c) The single ultimate refuge

d) Explanation of the term  “jewel”

lea) The natures of each one of the three refuges 

This has two parts:

1) [The system of] the šrávaka faction

2) The system of the maháyána

le a l)  As for the system of the šrávakas, the Abhidharmakosa  says:

Those who take the threefold refuge

Take refuge in the dharm as that constitute the Buddha and the 

samgha

(Nonlearners and both  [learners and nonlearners], respectively),

And nirvána, respectively.185

Accordingly, to take refuge in the Buddha means to take refuge in the dhar

mas that constitute a buddha (a nonlearner). These consist of a buddhas 

knowledge of the termination and nonarising [of the obscurations]. Together 

with the associated factors [of this knowledge], they consist of the five uncon 

taminated skandhas.

To take refuge in the samgha means [to take refuge] in the dharm as that 

constitute the samgha, which consists o f [all] learners and nonlearners except 

for buddhas. It is by virtue of having attained their respective [dharmas] that 

the eight persons186 are not separated from the path by [anyone], including 

gods. Therefore, they are called “sam gha.”187 In other words, [the samgha] is 

represented by the five uncontam inated skandhas in the m ind streams of said 

eight persons.

To take refuge in the dharm a means [to take refuge] in the analytical ces

sation tha t is nirvána, tha t is, the tw o nirvánas [with and without remainder] 

o f the noble ones.
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Here the system of the Vaibhàsikas asserts that the bodies [which serve as 

the physical] supports of a buddha and the samgha constitute the reality of 

suffering and therefore do not represent the [actual] buddha and samgha. {63} 

It may be said, “But then, to cause blood to  flow from the  body of a buddha 

with an evil intention would not be an [action with] immediate consequence.” 

To this, they answer, “Through harm ing the support, w hat is supported  is 

harm ed too. Therefore, this constitutes an [action with] im m ediate conse

quence.” [The commentaries on the Abhidharmakosa  by Vasubandhu188 and 

Yaéomitra] say tha t since the treatise of master [Vasubandhu] has “a buddha 

and the dharm as that constitute a buddha,” it does not say that being a buddha 

is nothing but being a nonlearner. Since the [physical] support [of a buddha] 

is not negated as being a buddha, it is inappropriate to [raise the above] as an 

objection against his treatise. If the intention of his treatise were not like this, 

buddha and samgha would not be buddha and samgha when m undane states 

of m ind manifest [in their m ind streams]. For since [the m inds of] learners 

and nonlearners are uncontam inated, they do not coexist in a manifest way 

with m undane states of mind. Therefore, at the time of [mundane states of 

m ind  arising], there are no [minds characteristic of] learners and  nonlearn 

ers, nor is it that their [physical] supports represent [learners or nonlearners]. 

Thus, master [Vasubandhu] s explanation about the [physical] support [also] 

being buddha  is obviously the assertion of the Sautràntikas too. Consequently, 

except for just this difference, [both Vaibhàsikas and Sautràntikas] agree [on 

what a buddha is].

Ica2) The system of the mahàyàna has three parts. First, as for the buddha, 

the Uttaratantra says:

Unconditioned, effortless,

Not realized through other conditions,

And possessing wisdom, compassion, and power—

This is buddhahood endowed with the two welfares.189

In due order, the [first] three [qualities of a buddha] are being empty of aris

ing, abiding, and ceasing; all efforts and conceptions being completely at 

peace; {64} and not being realized through [any] other conditions (such as 

terms and reasons), but having to be realized through a buddha’s very own 

self-arisen wisdom. The [second] three [qualities] are realizing [the first] 

three just as they are; the loving-kindness of teaching them to others just as 

[oneself] realizes them; the power of relinquishing the suffering (the result) 

and the afflictions (the causes) of those to be guided through teaching [said 

three qualities]. The first three [qualities] represent ones own welfare and the
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following three, the  welfare of others. Through counting these tw o bases of 

division, [the qualities of a buddha] are eight.

Secondly, on the dharm a, the Uttaratantra says:

By virtue of its being inconceivable, nondual, nonconceptual,

Pure, manifesting, and remedial,

It is what is and what makes free from attachm ent, respectively—

This is the dharma that is characterized by the two realities.

Freedom from attachm ent consists o f 

The two realities of cessation and the path.

In due order, these two are to be understood 

Through three qualities each.190

In due order, the [first] three [qualities of th e  dharma] are  n o t being an  object 

of terms and conceptions, but being the object of the meditative equipoises 

of the noble ones; relinquishing contam inated karmas and afflictions as 

appropriate; and relinquishing the causes o f these tw o—the m ental states of 

superimposing purity, happiness, perm anence, a self, and so on [onto them]. 

Among these, the first one represents the aspect of natural purity and the 

latter two, the one of being free from adventitious stains. The [second] three 

[qualities] are the nature of the path being pure of afflictions and secondary 

afflictions; elucidating the true reality of [all] knowable objects; and overcom 

ing the darkness o f the three poisons and so on. {65} Thus, the first one among 

these two sets o f three [qualities] represents the reality of cessation and the 

latter one, the reality o f the path. These six subdivisions [plus] their two bases 

of division make eight [qualities].

Here the com m entary [by Asanga] explains that cessation and the path m ust 

be taken as the cessation and path of the m ahayana and that the reality of the 

path consists o f solely the m ahayana [paths of] seeing and familiarization.191 

Thirdly, as for th e  samgha, the Uttaratantra says:

By virtue of the purity of the vision of the inner 

W isdom of suchness and variety,

The assembly of the irreversible intelligent ones 

Possesses unsurpassable qualities.192

In due order, [the samgha] possesses the following four pure qualities. To be 

aware o f suchness is to realize the [true] end of identitylessness in which the 

two identities o f beings, called “phenom ena and persons,” are at u tter peace. 

To be aware o f variety is to see that suchness em pty of said two identities
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pervades all sentient beings. The awareness that is the vision of inner wisdom 

is to realize the two [former kinds of] wisdom in a self-aware manner. “Purity” 

refers to said vision being pure of both attachment (the afflictive obscura

tions) and obstruction (the cognitive obscurations), as appropriate.

lcb) The three temporary refuges 

The Uttaratantra says:

For the purpose of the teacher, the teaching, and the disciples,

The three jewels are presented

W ith  regard to those in the three yanas

And those who aspire for three activities.193

Accordingly, because of three purposes [described] in the com m on sutras, in 

terms of six [types of] persons, the supreme one among those with two legs 

is presented as the Buddha; {66} the supreme one among what is free from 

attachment (nirvana), as the dharma; and the supreme one among assemblies 

(the four pairs of persons), as the samgha. The three purposes refer to teach

ing the qualities of the three refuges. The six [types of] persons are the persons 

who, from among the three refuges, [primarily] wish to perform activities for 

the Buddha, the dharma, and the samgha, respectively, and the three [types of] 

persons who have the mahayana, sravaka, and pratyekabuddha dispositions, 

respectively. For in terms of the causal going for refuge, each one of those who 

possess said dispositions takes all three as refuges, but this [presentation here] 

is in terms of the fruitional going for refuge, which refers to the respective 

unique attainments [with regard to each one of the three refuges]. Thus, this 

way [of presenting them] is of expedient meaning because it is for the sake 

of progressively leading those who dwell in the three yanas to the mahayana.

lcc) The single ultimate refuge

This is the Buddha alone. The Uttaratantra says:

Ultimately, the refuge of the world 

Is buddhahood alone . .  ,194

You may wonder, “But then the three refuges would not be complete in the 

ultimate refuge.” There is no flaw because [the realities of] cessation and the 

path in the m ind stream of a buddha represent the dharm a and [a buddha], 

upon attaining the dharmakaya, also represents the consummation of the 

assemblies of the three yanas. The Uttaratantra says:

Because the sage is the body of the dharm a

And because this is the consum m ation of the assembly.195
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lcd) Explanation of the term “jewel”

The Uttaratantra says:

They are jewels because their appearance is difficult to  encounter,

{67}

Because they are stainless, because they possess power,

Because they are the ornam ents of the world,

Because they are supreme, and because they are changeless.196

Id) The instructions on the causes of excellent practice 

This has four parts:

a) [The instructions on] relinquishing the antagonistic factors o f practice

b) [The instructions on] being independent of others in one’s practice

c) [The instructions on] completing all qualities of practice

d) The instructions on the causes o f  the final practice

Ida) The instructions on relinquishing the antagonistic factors o f practice 

The main element of practice is vigor and its factors to be relinquished are 

three, as the Bodhicary avatar a [says]:

Laziness in terms of clinging to what is bad,

Discouragement, and self-contempt.197

Thus, first [there is] the instruction on the vigor of nonclinging as the means 

to relinquish clinging to idleness;198 secondly, the instruction on untiring 

vigor as the means to relinquish the laziness o f discouragement; and thirdly, 

the instruction on the vigor of fully embracing the path as the means to relin

quish the laziness of self-contempt.

ldb) The instructions on being independent o f others in one’s practice 

The instructions on being independent o f  others in one’s practice, which 

take the five visions as their subject matter, have four parts:

1) Definitions

2) Boundary lines

3) Causes

4) Purpose

ld b l)  Definitions

(a) The fleshly vision is the [cognizing] subject o f individually ascertain

ing [all] entities within a range of one hundred  yojanas199 up through a 

trichiliocosm.
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(b) The divine vision is the subject of seeing [the manners] of all sentient 

beings in the ten directions dying and transiting elsewhere as well as their 

being reborn in a certain [place] from elsewhere.

(c) The prajñá vision is the subject of not conceptualizing any conditioned 

or unconditioned phenom ena as anything. {68}

(d) The dharm a vision is the subject of realizing the duller and  sharper 

faculties and so on of all noble persons.200

(e) The buddha vision is the subject of realizing, that is, completely awak

ening into [directly] facing, all phenom ena of suchness and variety.

You may wonder, “Are the objects of the first vision definite to be within 

the range of a trichiliocosm [at most]?” The Vrtti says that its objects are defi

nite [in tha t sense]:

This is because its objects are individually definite due to its arising 

from [karmic] maturation. Also, it is due to the fleshly vision being 

the subject of dom inated results, which are included in the worldly 

realms of the greatest chiliocosm within a trichiliocosm.201

Thus, the fleshly vision is asserted as a special eye sense faculty that arises 

from karmic maturation. Also the divine vision is asserted as arising from the 

mere m aturation of virtuous karma. This is the position of Aryavimuktisena 

and master [Haribhadra]. The Brhattlka on the three [largest prajñápáramitá 

sütras] says:

The fleshly vision is the cognition that engages all forms. The divine 

vision is the cognition of knowing all samádhis and meditative 

absorptions. The prajñá vision is omniscient wisdom. The dharm a 

vision consists of the nine knowledges [among the ten powers of 

a buddha] except for the knowledge of what is the  case and what 

is not the case. The buddha vision is the wisdom of the vajralike 

samádhi.202

The large commentary203 explains:

The fleshly vision is the eye of [karmic] m aturation that is established 

through the power of having cultivated the limbs of miraculous 

powers {69} and sees all big and small forms in a trichiliocosm. The 

magical vision or divine vision is [the vision] that is established 

through having cultivated the first dhyána and so on and sees all big 

and small forms in the ten directions and three times. The prajñá 

vision is nonconceptual wisdom. The dharm a vision refers to the
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unim peded engagement in the  twelve branches of buddha speech.

The buddha vision means to realize all phenom ena that are con

taminated, uncontam inated, and so on.

Furthermore, the large com m entary also explains th a t the magical vision is 

a result of [either] karm a or meditation. The first one refers to gods, through 

the power of their own individual karmas, having obtained eyes with lucid 

sense faculties and thus seeing forms in an unobstructed manner. The second 

one is explained as [the vision] obtained by yogins through the power of hav 

ing cultivated samadhi, through which they see the deaths, transitions, and 

births of sentient beings. Here the magical vision refers to the divine vision. 

Kamalaslla [says in his Prajndpdramitdvajracchedikatika]:

In brief, there are four kinds of vision—apprehending form, 

apprehending ultim ate reality, apprehending seeming reality, and 

apprehending knowable objects in every aspect. To apprehend 

form is twofold—being a result o f karm a and being a result of 

meditation.204

Idb2) Boundary lines 

The first two [visions] exist from the path of accum ulation onward; the 

third  one, from the meditative equipoise of the path of seeing; and the fourth 

one, from the subsequent attainm ent of the path of seeing. {70} As for the 

fifth one, in its approximately concordant form, it exists from the seventh 

bhum i onward, and in its fully qualified form, on the buddhabhum i alone.

Idb3) Causes

[The causes o f the five visions] are to train in the six param itas205 and to 

cultivate the limbs of m iraculous power.

Idb4) Purpose206

Their ultimate [purpose] is to become a buddha in the form of [attaining] 

unsurpassable enlightenment. Temporarily, w hen [bodhisattvas] accomplish 

the welfare of others, by virtue of know ing the means to that [end] by them 

selves they do not depend on others.

ldc) The instructions on completing all qualities o f practice

The instructions on completing all qualities of practice—the six supernatural

knowledges—have five parts:

1) The levels that are their [mental] supports

2) The definitions [of the knowledges] that are supported [by these m en

tal supports]

3) Superiority
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4) Boundary lines

5) Purpose

ld c l)  The levels that are their [mental] supports

[According to the Abhidharmasamuccaya,] the first five supernatural knowl

edges are accomplished on the basis of the pure form of any one of the four 

actual dhyanas, while the sixth one is accomplished based on the highest form 

of the fourth dhyàna [alone].207 In the system of the Abhidharmasamuccaya, 

among all eight actual dhyànas and form [less absorptions], all those that are 

suitable as supports for special qualities are asserted as the highest forms of 

said dhyànas and the form [less absorptions].208 The Abhidharmakosa  says:

The supernatural knowledge of termination is like the power.209

Thus, it explains that the supernatural knowledge of terminating contam ina

tion is similar to the power of term inating contam ination and [exists] on all 

levels, [including the formless ones]. Since this is the system of the Vaibhàsikas, 

it does not invalidate [the explanation in the Abhidharmasamuccaya]. 

Therefore, the Mahâyânasütrâlamkâra  says:

Having arrived at the very pure fourth dhyàna,

Through seizing nonconceptual wisdom 

And mentally engaging in proper abiding {71}

The supreme accomplishment o f  power is attained.210

Thus, it states that if [bodhisattvas] w ho possess the  fourth dhyàna as support 

and nonconceptual wisdom as the basis mentally engage in the dharm a as it is 

presented, they will accomplish the power [of the supernatural knowledges]. 

You may wonder, “W hat are the [kinds of mental] abiding or mental engage

m ent that accomplish the [six] supernatural knowledges?” The first abiding 

means [to mentally engage in] the lightness of the body [in order to attain 

the supernatural knowledge of miraculous powers]. The second one refers 

to [mentally engaging in] all-pervading sound [in order to attain the super

natural knowledge of the divine ear]. [In order to attain the supernatural 

knowledge of knowing the minds of others,] the third one refers to being con

vinced that since certain states of m ind appear in certain of ones own bodily 

[expressions], similar states of m ind exist in others too because they possess 

similar bodily [expressions]. [In order to attain the supernatural knowledge 

of recollecting former states,] the fourth one means to mentally engage [in all 

the m om ents of this life] in reverse order, starting from the characteristic of 

the mental consciousness just having ceased [at death] down to the [moment 

of] conception [in ones m others womb]. The fifth one is [being mentally
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engaged in all] directions being pervaded by appearances [in order to attain 

the supernatural knowledge of the divine eye]. The sixth one is the mental 

engagement in all phenom ena being identityless [in order to attain the super

natural knowledge of knowing the term ination of contamination].

You may wonder, “W hat is the m anner of these being supports [for the 

supernatural knowledges] as the supported?” [The latter] are not supported as 

in the cases o f a juniper bush being supported by its flowerpot, or the arising 

o f a sprout being supported by its seed. So how is it then? The explanations 

on what is supported use the conventional term  “what is supported” for what 

arises as the nature of a certain level [of dhyana or meditative absorption]. 

This principle should be known [as applying] to all mental supports of the 

path; it is a terminology unique to the Àbhidharmikas.

Idc2) The definitions [of the knowledges] that are supported [by these mental 

supports]

(a) The supernatural knowledge of miraculous powers represents the 

supernatural knowledge that has shaking the earth, one becoming many, 

many becoming one, and so on as its objects and {72} consists o f the samádhi 

and prajñá arisen from m editation that make one display these [feats] in said 

manners.

(b) The supernatural knowledge of the divine ear consists of the samádhi 

and prajñá arisen from m editation that make one hear all small and big sounds 

that exist in all worldly realms.

(c) The supernatural knowledge of knowing the m inds of others consists 

of the samádhi and prajñá arisen from meditation that m ake one know the 

minds of other sentient beings, such as their possessing desire or being free 

from attachment.

(d) The supernatural knowledge of recollecting form er states consists of 

the samádhi and prajñá arisen from meditation that [make one] recollect 

innumerable lifetimes of oneself and others.

(e) The supernatural knowledge o f the divine eye consists o f the samádhi 

and prajñá arisen from m editation that make one see the deaths, transitions, 

and births of all sentient beings in the ten directions as well as their supreme, 

middling, and low physical forms.

(f) The supernatural knowledge of know ing the term ination  of contam i

nation consists o f the sam ádhi and prajñá arisen from m editation tha t have 

relinquished, or make one relinquish, the seeds of the afflictive [obscurations] 

(such as attachment), the cognitive obscurations tha t consist o f the concep

tions about apprehender and apprehended, and so on.

In the context o f the divine ear, the sutras say tha t it is beyond the hum an  

[ear], which is explained by Sàgaramegha [in his Yogâcârabhùmaubodhisattva- 

bhümivyâkhyà] as referring to being accomplished through the dhyánas.
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Also, through the supernatural knowledge of knowing the minds of others, 

one knows their mental factors as well. However, based on [the motivation] 

that drives one at the time of first cultivating [this supernatural knowledge], 

it is explained as “knowing the minds [of others].” {73} Aryavimuktisena and 

Haribhadra assert that the difference between the divine vision as a subdivi

sion of the five visions and the supernatural knowledge of the [divine] eye lies 

in the former arising from previous karma and the latter from having culti

vated the dhyanas in this life. The Abhidharmakosa  says:

The supernatural knowledges of the eye and ear 

Are neutral and the others are virtuous.211

In  the Abhidharmasamuccaya,212 all six are explained as their nature being 

prajna and samadhi. The two [supernatural knowledges of the divine] eye and 

ear rely on the sense faculties and the remaining four, on mentation.

Idc3) Superiority 

The Brhattika says:

The supernatural knowledges of worldly people, sravakas, and pra

tyekabuddhas only know the minds and so on o f those who are 

equal to them and those who are inferior to them, but the supernat

ural knowledge of completely pure bodhisattvas knows [even] the 

m inds and so on of their superiors, such as a buddha bhagavan.213

The Abhidharmakosa214 says that, in general, the supernatural knowledges 

are able to display the miraculous powers and so on of the respective levels 

they rely on and the levels below, but are not able to [do the same with respect 

to those] of the respective higher levels.

Idc4) Boundary lines

The first five [supernatural knowledges] are in com m on with non-B ud

dhists, but those of the m ahayana exist from the great path o f accumulation 

onward as appropriate. As for the supernatural knowledge of the term ination 

of contam ination, in general it exists in its fully qualified form in sravakas 

and pratyekabuddhas too, but [Haribhadras] Vivrti215 explains it to be the 

term ination of the contaminations of both obscurations. The Suddhamati216 

explains that both the buddha vision and the supernatural knowledge of the 

termination of contam ination are attained on the eighth [bhumi] {74} and are 

fully completed on the buddhabhum i.

Idc5) Purpose

[In his Vrttiy] Aryavimuktisena describes the meaning of the sutras [here] 

as follows:
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[The supernatural knowledges are the means by which bodhisa t

tvas] establish sentient beings in the equality of phenom ena; are 

loved by all noble beings; encounter pleasant objects; are w orthy  of 

the gods paying hom age to them; and atta in  the prophecy [about 

their enlightenment].217

ldd) The instructions on the causes o f  the final practice 

These are the two instructions on the path of seeing and the path  of famil

iarization. T hough there is a difference between these two paths in terms of 

what they relinquish, there is no difference in term s of the m anner in which 

they realize the nature of phenomena. For example, this is similar to there 

being no difference between laundry water before [it is used] and later in 

terms of its being water, but there being a difference in terms of the m anner 

of its being pure o f  stains.218

2) Particular explanation of what is difficult to understand

In the context o f the instructions on the [three] jewels as the foundation 

[of practice], the sutra [section] on the jewel of the samgha speaks of many 

divisions of the bodhisattva samgha. The explanation in order to facilitate the 

understanding of these has two parts:

a) The exemplary samgha that is the m eans to illustrate [the actual samgha]

b) The actual samgha that is to be illustrated

2a) The exemplary samgha that is the means to illustrate [the actual samgha] 

has three parts:

a) General presentation

b) Teaching the nature of each one

c) The reasons for presenting the four fruitions

2aa) The general presentation has four parts:

1) Enum eration of the samgha

2) The m anner of applying the terms [those who cross in leaps, gradual

ists, and simultaneists]

3) W ith  respect to which [among these three] approachers and abiders are

presented

4) The m anner of attaining these fruitions

2aal) Enum eration of the samgha {75}

[The samgha consists of] the four pairs of noble beings or the eight persons. 

They are eight if the four [fruitions of] stream-enterer, once-returner, n o n re 

turner, and arhat are each divided into approachers and abiders.

2aa2) The m anner of applying the terms [those who cross in leaps, gradual

ists, and simultaneists]
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[The samgha consists of] those who cross to their fruitions in leaps, those 

who do so gradually, and those who [relinquish] the factors to be relinquished 

simultaneously. As for those who cross to their fruitions in leaps, they are 

called “those who cross in leaps” in terms of their m anner of attaining the 

fruitions, but in terms o f  their m anner of relinquishing the factors to be 

relinquished, they are called “those who have previously become free from 

attachm ent.” The gradualists are gradualists in terms of both their m anner of 

relinquishing the factors to be relinquished and their  m anner of attaining the 

fruitions. The simultaneists are presented as simultaneists in term s of their 

m anner of relinquishing the factors to be relinquished.

2aa3) W ith respect to which [among these three] approachers and abiders are 

presented

Those who cross in leaps can only be fourfold—approachers and abiders 

of the two middle fruitions [among the above four of stream-enterers and so 

on], whereas the o ther [fruitions] are impossible [for them]. The gradualists 

are presented as all eight approachers and abiders. As for the simultaneists, 

the Abhidharmasamuccaya219 and its commentaries explain that it is the two 

[fruitions of abiding] stream-enterers and arhats that [can] be designated [by 

this term]. However, it is suitable to extend it to the approachers of these two 

[fruitions] as well.

2aa4) The m anner of attaining these fruitions has three parts:

a) The paths th rough  which these fruitions [are attained]

b) The time when [they are attained]

c) The levels based on which they are attained

2aa4a) The paths through which they are attained

The paths that make one attain both said fruitions and the final end are 

necessarily supram undane paths. The middle two fruitions are attained by 

those who cross in leaps th rough the supram undane path. {76} The gradual

ists [can] attain [these two middle fruitions] through  both the m undane path 

and the supram undane path.

2aa4b) The time when they are attained

Both the fruitions of stream-enterers and those who cross in leaps are nec

essarily attained simultaneously with attaining the sixteenth [moment of the 

path of seeing]. The two fruitions of the gradualists are necessarily m ani

fested after having attained said sixteenth [moment].

2aa4c) The levels based on which they are attained

Whatever is a path that makes one attain [the fruitions of] stream-enterer 

and once-returner necessarily relies on the preparatory stage of the first 

dhyana. The same goes for the [fruition of] nonreturner of the gradualists. The
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path  that makes those w ho cross in leaps attain the [fruition of] nonreturner 

relies on any one of the six grounds of dhyana. Their fruition of arhathood is 

manifested by relying on any one of the nine uncontam inated grounds.

2ab) Teaching the nature of each one has three parts:

1) Those who cross in leaps

2) Gradualists

3) Simultaneists

2abl) Those who cross in leaps are twofold:

a) Approachers

b) Abiders

2abla) Approachers are again twofold. First, approaching once-returners pos

sess the  following two [features of] relinquishment and realization. Through 

the m undane path before the path of seeing, they have [already] relinquished 

the sixth [degree of] the factors o f the desire realm to be relinquished through 

familiarization. They may or may not have relinquished the seventh or eighth 

[degrees] too, but have not relinquished the n inth  one. Their distinctive fea

ture of realization is to abide on any  one of the  [first fifteen m om ents of the 

path of seeing] from the dharm a readiness of suffering up through the subse

quent readiness of the path.

Second, approaching nonreturners possess [the following features of] relin

quishm ent [and realization]. Through the m undane path before the path of 

seeing, they have [already] relinquished the  n in th  [degree of] the factors of 

the  desire realm  to be relinquished through familiarization. {77} T hey  may 

also be free or not be free from attachm ent toward any [levels of the higher 

realms], from the first dhyana up through Nothing Whatsoever. Their dis

tinctive feature o f realization is as in the  previous one. There are also some 

who [take] the Abhidharmasamuccaya s reasoning of the path  of preparation 

being [the lower boundary  line of] the first approacher [(the one to the frui

tion of a stream -enterer) and] extrapolate it to these [two approachers here], 

thus taking their lower boundary  lines to be the path of preparation too.

2ablb) As for the abiders, the above [two kinds of] approachers later become 

abiders in the fruitions of once-returner and nonreturner, respectively, upon 

their attaining the sixteenth [moment of the pa th  of seeing]. The above 

approachers who are o f  duller faculties (“pursuers by means of confidence”) 

and those of sharper faculties (“pursuers by means of the dharm a”), upon  

later attaining their [respective] fruitions, bear the conventional designations 

“those who are convinced th rough  confidence” and “those who attain through 

seeing,” respectively.
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2ab2) Gradualists are fourfold:

a) Stream-enterers

b) Once-returners

c) Nonreturners

d) Arhats

2ab2a) Stream-enterers are twofold:

a) Approachers

b) Abiders

2ab2aa) According to the Abhidharmakosa , approaching [stream-enterers] 

dwell on [any one of the first fifteen m om ents of the path of seeing] from the 

dharm a readiness of suffering up through the subsequent readiness of the 

path.220 According to the Abhidharmasamuccaya ,221 they dwell on [any level] 

from the path of preparation up through the subsequent readiness of the 

path. In any case, they have not relinquished the sixth [degree of] the afflic

tions of the desire realm. W hen divided, they are twofold—those who have 

not relinquished even one [degree] of the factors to be relinquished through 

familiarization before the path of seeing and those who have relinquished any 

[number] from one up to five [degrees of said factors to be relinquished].

2ab2ab) Abiding [stream-enterers] are the sravakas who, in addition to being 

endowed with the above [degrees of] relinquishment, have attained the six

teenth [moment of the path of seeing]. As for their distinct features, {78} 

based on said [state], there are two [types]—(1) those who [take rebirth] seven 

times and (2) those who are born from family to family. (1) Their distinctive 

feature of relinquishment is that they have not relinquished even one [degree 

of] the factors of the desire realm to be relinquished through  familiariza

tion. Their distinctive feature of realization is that they abide in the fruition 

of stream-enterer. Their distinctive feature of birth is that they take seven 

rebirths in the desire realm. As for the m anner of being reborn, if they attain 

[the fruition of] stream-enterer in the [psychophysical] support of a human, 

they take [rebirth] as a hum an six times, then seven times as a god, and finally 

pass [into nirvana] after having [again] been born as a human. If they attain 

[the fruition of stream-enterer] in the [psychophysical] support o f a god, they 

take [rebirth] as a god six times, then seven times as a hum an, and finally 

pass [into nirvana] after having [again] been born as a god. In this way, [alto

gether,] they take twenty-eight [existences]—fourteen existences of being 

born as gods and hum ans and fourteen existences in the intermediate state.222 

However since said [four] sets of seven are similar, they are called “those who 

[take rebirth] seven times,” just like a bhiksu who is learned in seven fields 

[(that is, in various sets of seven)] and a tree with seven leaves [(that is, whose 

leaves grow in sets of seven)].



(2) Those who are born from family to  family also have three distinctive fea

tu res—the relinquishment o f having relinquished the th ird  or fourth [degrees 

of) the afflictions of the desire realm  [to be relinquished th rough  familiar

ization], but not having relinquished the fifth one; the realization of having 

attained the remedy of these [afflictions], the uncontam inated faculties; and 

taking two or three rebirths in a similar class of humans or gods in the desire 

realm. As for their not having relinquished the fifth [degree of the afflictions 

of the desire realm], if one relinquishes the fifth one, the sixth one will be 

relinquished too since it is not necessary to go beyond the [desire] realm [to 

do so]. However, in that case, one would [already] be a once-returner. This 

[implies that, in terms of] the relinquishment of the factors to be relinquished 

through familiarization, there are both those [stream-enterers] who [are born 

from family to family and] have [already] relinquished [the third  and fourth 

degrees of the factors o f the desire realm to be relinquished through familiar

ization] before the sixteenth [moment of the path of seeing] and those who 

relinquish them  thereafter.

2ab2b) Once-returners are twofold:

a) Approachers

b) Abiders {79}

2ab2ba) W hen abiders in the  fruition of stream -enterer make efforts in order 

to attain  [the fruition of] once-returner, [their range as approaching once- 

returners includes] those who have relinquished none or up to five [degrees 

of] the factors to be relinquished through  familiarization up through those 

who m ake efforts to relinquish the sixth one.

2ab2bb) Once these approachers have relinquished the sixth [degree] of the 

afflictions of the desire realm, they are once-returners. While they are abid

ing in the path of liberation of having relinquished said sixth [degree], they 

are mere abiders in the fruition, and when they make efforts to relinquish 

the [following degrees] up through the n in th  one, they are special [abiders]. 

[The once-returners who are separated from attaining nirvana by] a single 

interval o f one lifetime are special cases of the latter [abiders]—they have 

relinquished the seventh and eighth [degrees] of the afflictions [of the desire 

realm], have attained their rem edy (the uncontam inated faculties), and have a 

single remaining rebirth [in the desire realm] left.

2ab2c) N onreturners are twofold:

a) Approachers

b) Abiders

2ab2ca) Approaching [nonreturners] are said once-returners who make 

efforts to relinquish the seventh up through the ninth [degrees of the afflic

tions of the desire realm].
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2ab2cb) Once these approachers have relinquished the ninth [degree of the] 

factors to be relinquished th rough  familiarization, they are nonreturners, 

which are twofold:

1) Those who progress to h igher realms

2) Those who pass [into nirvana] in their present [psychophysical] sup 

ports [in the desire realm]

2ab2cbl) The first are threefold:

a) [Those who progress to the] form [realm]

b) Those who progress to the formless [realm]

c) Consideration of their supports

2ab2cbla) The first are threefold:

a) [Those who pass into nirvana] in the intermediate [state]

b) Those who pass into nirvana after birth

c) Those who progress higher

2ab2cblaa) [Those who pass into nirvana in the intermediate state] are the 

nonreturners who, after having been born in any one of the sixteen inter

mediate states of the form [realm] except for [the one of] M ahábrahmána, 

pass into nirvana in this [respective intermediate state as their psychophysi

cal] support. They are threefold in terms of passing into the nirvana without 

remainder (1) immediately upon their intermediate existence having come 

into being; (2) [during the period] from [said intermediate existence] having 

come into being up to right before the arising of the appearances of seeking 

for [their next] birth existence; {80} and (3) upon thinking about proceeding 

to [their next] birth existence.

2ab2cblab) Those who pass into nirvana after birth are the nonreturners who 

connect just once with a birth existence within the sixteen types of abodes 

of the form realm223 and then pass into the nirvana with remainder in that 

[psychophysical] support. [Their m anner of] passing into nirvana is three

fold—(1) passing into nirvana right upon being born; (2) passing into nirvana 

without application; and (3) passing into nirvana through application. Master 

[Vasubandhus Abhidharmakosabhasya]224 asserts that the difference between 

the latter two is that their paths arise or do not arise naturally without any need 

for effort. Since the first are those for whom the path arises very naturally and 

whose contaminants are very small, they are different from the second [two]. 

This also accords with the Abhidharmasamuccaya.225 Those who pass into 

nirvana after birth and are born in the five pure abodes [of the form realm] 

must familiarize with the alternating [cultivations of dhyana explained below].

2ab2cblac) Those who progress higher are the nonreturners who pass into 

nirvana after having passed through birth existences in the form realm two



times. They are twofold—those who, in terms o f  the causes, (1) alternate or 

(2) do  not alternate dhyanas and, in terms of the fruitions, progress to  (1) 

Akanistha or (2) the Peak of Existence.

2ab2cblacl) The first are the nonreturners who, after having passed through 

two births am ong the birth existences of the form realm, pass into nirvana 

in the [psychophysical] support of Akanistha. They are threefold—(a) leap

ers, (b) half-leapers, and (c) those who [are born,] die in, and transit through 

all abodes, (a) As for the leapers, when they have accomplished familiar

izing with the five [levels of] the alternating [cultivation of dhyanas], they 

experience the taste of the first dhyàna and {81} regress from the latter three 

dhyànas, thus being reborn in Brahmakàyika. There, through the force of 

their former familiarization, they  alternate the fourth dhyàna [in its contam i

nated and uncontam inated forms] and skip the ones in between, thus being 

born in A kanistha and then passing into nirvàna [there], (b) The half-leapers, 

after having been born in Brahmakàyika and having skipped the [dhyànas] 

in between as before, are reborn in [a certain one of] the pure abodes while 

skipping some others and [finally] pass into nirvàna in Akanistha. (c) Those 

who [are born,] die in, and transit through, all abodes, after having been 

born in Brahmakàyika as before, pass th rough  all other abodes [of the form 

realm] except for M ahàbrahm àna and then pass into nirvàna in Akanistha. 

The Abhidharmakosabhâsya  explains that noble ones are not reborn in 

M ahàbrahm àna because [Mahàbrahmà] has accumulated the karma of being 

w ithout rival since there is only a single sovereign [there], and because this 

is an abode of wrong views.226 [However,] according to the mahàyàna, these 

reasons are not definite. This will be understood through the m aturational 

rebirths of great bodhisattvas who have attained the bhümis, which will be 

explained [below].227

You may wonder, “W hat is the m anner of the alternating cultivation of 

the causes for said [nonreturners] being born  in the pure abodes?” The criti

cal analysis o f this has two parts—(1) the [psychophysical] supports  of this 

cultivation and (2) the cultivation supported [by them]. (1) The [psychophys

ical] supports o f  this cultivation are that arhats and nonreturners cultivate 

it through having attained the mental state o f the fourth dhyàna. First, they 

practice this alternating [cultivation] on the three continents [i.e., except for 

Uttarakuru] of the desire realm. Later, those who have regressed [from the 

latter three dhyànas] practice the alternating [cultivation] in the form realm.

(2) The cultivation supported [by them  is explained] in three parts—(a) the 

practice of alternating, (b) the gauge of accomplishment, and (c) the actual 

alternating, (a) {82} [Said arhats and nonreturners first] enter a prolonged 

uncontam inated fourth dhyàna, next, its prolonged contam inated form, and 

then [again] its prolonged uncontam inated one. Then, through [gradually]
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reducing the durations [of these dhyánas], they [finally] alternate [them in the 

same manner] for two instants [each]. They first alternate the fourth [dhyána] 

in this way because this fourth one is a workable and lucid samádhi by virtue 

of its being free from the eight flaws [of samádhi] (examination, analysis, 

mental pleasure and displeasure, inhalation, exhalation, and physical pleasure 

and suffering).

(b) As for the gauge o f  [this alternation] being accomplished, [in 

Abhidharmakosa  VI.42b,] the Vaibhásika system explains tha t it is accom 

plished based on instants. However, m aster [Vasubandhu] s autocom m entary 

[on this] says:

Only buddhas are able to alternate instants. Therefore, [all others] 

complete [the alternating cultivation] when they [are able to] enter 

[each one o f said] three prolonged meditative absorptions for as 

long as they wish.228

After having alternated [the contaminated and uncontaminated forms of] 

the fourth dhyána in this manner, they later also alternate the other dhyánas 

[in the same way].

(c) The actual alternating [cultivations of dhyána] represents the causes 

that result in being reborn in the five pure abodes, which consist of the five 

[levels of] alternating cultivation [ranging] from alternating three [contami

nated and uncontam inated dhyánas as above] up through alternating fifteen. 

[However,] the alternating cultivations are not definite as being these five 

[only] because it is explained that these five refer to only alternating the fourth 

[dhyána], whereas [nonreturners] also alternate the others. As for the m anner 

of alternating these [dhyánas], to alternate three by inserting a contam inated 

one between two uncontam inated ones [is small alternating]; to alternate six 

th rough  repeating this, medium; to alternate nine, great; to alternate twelve, 

greater; and to alternate fifteen, greatest. You may think, “Since the m anner of 

alternating is thus not different for the remaining ones [after the small one], 

{83} one will be able to [accomplish] all [five levels] if one is able to alter

nate three [dhyánas].” There is no flaw because one is [only] able to alternate 

the respective set (such as [only] alternating three [dhyánas first]) of each 

given stage, but one is not able to alternate the others [of the respective higher 

stages]. Here the [actual] causes for being reborn in the five pure abodes are 

the contaminated [dhyánas within these alternating cultivations] because the 

uncontaminated ones sever [samsáric] existence. [As for the meaning of] con

taminated and uncontam inated [dhyánas], the uncontam inated ones entail 

the aspects o f the [four] realities [of the noble ones], while the contaminated 

ones represent just pure m undane virtues.
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2ab2cblac2) Those who progress to  the Peak of Existence experience the 

tastes of the meditative absorptions and are [first] born  [as gods in the form 

realm] up through Great Fruition. [Then,] skipping the pure abodes, they are 

gradually reborn in [the four levels of] the form realm and pass into nirvana 

at the Peak of Existence.

2ab2cblb) Those who progress to the formless [realm], through the force 

of having term inated the fetters229 of the form [realm already in the desire 

realm], do not progress to the form [realm], but take rebirth in the formless 

[realm]. Since there is no intermediate state for being born  in the [formless 

realm], they are fourfold—(1) those who pass into nirvana after birth; (2) 

[those who pass into nirvana] without application; (3) [those who pass into 

nirvana] through application; and (4) those who progress higher. These divi

sions are not suitable for the nonreturners who change state [after being born] 

in the desire [realm]. “Those w ho change state [after being born] in the desire 

[realm]” have attained either one of the first two fruitions [of stream -enterer 

and once-returner] in their previous life and then attain  [the fruition of] n o n 

returner in their present [life].

2ab2cblc) Consideration of their supports

You may wonder, “W hich [psychophysical] supports—those of the desire 

realm or the higher realms—are used by the five [nonreturners] who progress 

to the form [realm] and the four who progress to the formless [realm] ?” For 

their initial efforts, they must use [psychophysical] supports of the desire realm.

2ab2cb2) Those who pass [into nirvana] in their present [psychophysical] 

supports [in the desire realm] {84}

They are the nonreturners w ho are other than those w ho progress to the 

form and formless [realms]—they are not reborn in the higher realms and, by 

virtue o f being nonreturners, they are not reborn in the desire realm either. If 

they attain the meditative absorption of cessation, they are called “the non re 

turners who witness with the body.”

2ab2d) Arhats are twofold:

a) Approachers

b) Abiders

2ab2da) Approaching [arhats] are the abiders in the fruition of nonre turner 

who m ake efforts to relinquish the first [degree of the] factors o f the form 

[realm] to be relinquished through familiarization up through those who 

make efforts to relinquish the ninth [degree of the factors] of the Peak of 

Existence [to be relinquished through familiarization].

2ab2db) As for the abiding [arhats], once the approachers have relinquished 

the n inth [degree of the] factors o f the Peak of Existence to be relinquished
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through familiarization, they are arhats. W hen divided in terms of the m an 

ner in which they relinquish the obscurations, if they are liberated from both 

the afflictive obscurations and those of meditative absorption, they are lib

erated by virtue of both factors, [that is, prajnà and meditative absorption]. 

Those who are liberated from the afflictive obscurations alone are liberated 

by virtue o f the factor that is prajnà. These two are also called “adorned” and 

“unadorned” [arhats].230 W hen divided in terms of their faculties, they are 

twofold—“those who are convinced th rough  confidence” and “those who 

attain th rough seeing.” The Vaibhàsikas assert that the [former arhats] of 

duller faculties can regress from arhathood and then  go [back all the way] to 

being a stream-enterer. However, the Sautràntikas hold tha t regressing from 

arhathood is impossible and th a t they  can only regress from [the samàdhi 

of] blissfully abiding amidst visible phenom ena.231 Also the brother masters 

[Asanga and Vasubandhu] take this [latter position] to be excellent.

2ab3) Simultaneists

Having manifested the path of seeing before attaining the mental states 

of the dhyànas, through the supram undane path that relies on the prepara 

tory stage of the first [dhyàna] {85} they relinquish the factors o f the three 

realms to be relinquished through  familiarization by combining them  in [the 

sets o f their] nine [respectively corresponding degrees]. They mostly become 

arhats before the time of dying or when they are close [to dying], but if they 

do not attain [arhathood], they pass into nirvàna in a [psychophysical] sup

port of having been reborn  in the desire realm. If tha t coincides w ith [a time 

when] the scriptural teachings have disappeared, during their last existence 

they attain enlightenment w ithout depending on a master and thus become 

pratyekabuddhas. Through this, one should understand that, even during the 

time w hen they are training, they are not necessarily sràvakas.

2ac) The reasons for the fruitions being definite as four

Stream-enterers are presented by virtue of their merely having relin

quished the factors to be relinquished through seeing; once-returners, by 

virtue of having relinquished, from among the two [kinds of] factors to be 

relinquished through familiarization, the sixth [degree] o f the factors of the 

desire realm to be relinquished through familiarization; and nonreturners, by 

virtue of having relinquished the ninth [degree of said factors to be relin

quished]. Those who have relinquished [all] the factors of the higher realms 

to be relinquished through familiarization are arhats. To present two [frui

tions] in the desire realm is done in order that [practitioners] pass beyond it 

swiftly. As for the issue of the realms in which these fruitions are attained first, 

the Abhidharmakosa  says:



Translations: The General Topics 107

Three are attained in the desire [realm] and the last one,

In [all] t h r e e . .  ,232

2b) Explanation of the actual samgha that is to be illustrated 

This has five parts:

a) The basis on w hich the subdivisions [are made]

b) Enum eration o f the subdivisions

c) Nature of each division

d) Considering through what they are illustrated

e) Instruction on other distinctive features

2ba) The basis on which the subdivisions [are made] is the samgha of noble 

[bodhisattvas].

2bb) Enum eration of the subdivisions

In general, the sütras speak of forty-eight [kinds of] children of the vic

tors. However, in terms of matching the sütras and the Abhisamaydlamkara , 

twenty [kinds of] samgha are adduced. This is [done in] two [ways]—adduc

ing them  in (1) a literal {86} and (2) a nonliteral fashion. (1) Buddhašrljňána 

and [Ratnákara]šánti adduce them  by taking the root text [of the 

Abhisamaydlamkara] literally. (2) Not to take them  literally is twofold—the 

systems of (A) Aryavimuktisena and (B) Haribhadra, which will be explained 

in the [following] th ird  section (2bc).233

2bc) Nature of each division

(A) W hen explained by following master Aryavimuktisena, this has four 

parts in terms o f bodhisattvas who bear the names

1) the eighth one

2) having previously become free from attachment

3) gradualist

4) pratyekabuddha.

2bcl) [The bodhisattvas who bear the name] “the eighth one” are twofold, (a) 

The first are bodhisattvas o f duller faculties who follow the path of confidence 

and abide on any one of the first fifteen m om ents of the path of seeing'of the 

knowledge o f the path. They are not born  as they wish in terms of [what is 

best for] the welfare of others, but are reborn under the sway of their karm a 

and merit from am ong hum ans into [other] hum an [families], (b) The second 

are those of sharper faculties with the same realization as before w ho follow 

the path of prajñá. After having died in, and transited from, other buddha 

realms or the class of gods in Tusita, they are reborn here [in the desire realm].
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2bc2) [Those who bear the name] “having previously become free from 

attachm ent” are twofold:

a) Approachers

b) Abiders

2bc2a) [Approachers are twofold], (a) The first are those of duller faculties 

who accord in type with those approaching stream-enterers and once-return- 

ers who are convinced through confidence. They are the great bodhisattvas 

who are not skilled in means and, upon having practiced the dhyanas and 

paramitas, are reborn as long-living gods234 and, thereafter, reborn as gods and 

humans in the desire realm, (b) The second {87} are those of sharper faculties 

who accord in type with those approachers to said two middle fruitions who 

attain through seeing. It is through their skill in means that they enter the 

meditative absorptions [that represent the god realms] of the dhyanas and 

the formless [absorptions] and not th rough  [the force of having cultivated] 

dhyana. They will be reborn in those [realms] in which a buddha bhagavan 

resides and awaken to unsurpassable perfect buddhahood during this Good 

Eon.235 Here [Aryavimuktisena] groups together the  four approachers [so far] 

in terms of the ir  faculties and thus counts them  as two pairs because there is 

only one sutra [passage] each for those of duller and sharper faculties.

2bc2b) The abiders in their [respective] fruitions are twofold, (a) The first 

are the once-returner bodhisattvas of [being convinced through] confidence 

and attaining [through seeing] who have previously become free from attach 

ment. They are the great bodhisattvas who are separated [from buddhahood] 

by a single lifetime, enter the dhyanas, the formless [absorptions], the [four] 

immeasurables, and so on, and are born in realms where buddhas reside. 

Then, after having been reborn as being equal in kind with the gods in Tusita, 

they become buddhas in various buddha realms. They are once-returners 

because they, after having returned once to this world, pass into nirvana in 

other buddha realms, (b) The second are the bodhisattvas of [being con

vinced through] confidence and attaining [through seeing] w ho abide in the 

fruition of nonreturner. These great bodhisattvas, who have attained the six 

supernatural knowledges, are not reborn in the form and formless [realms], 

[but] progress from buddha realm to buddha realm and please the buddhas 

[there]. They are nonreturners because they do not return to where they were 

born [already]. {88}

2bc3) The bodhisattvas who bear th e  name “gradualist” are threefold—the 

samgha [members] who bear the names

a) stream-enterer

b) once-returner

c) nonreturner.
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2bc3a) Those who bear the name “stream -enterer” are twofold, (a) The 

bodhisattvas who abide in the fruition of stream-enterer and are born  from 

hum an family to [human] family, after having generated the dhyànas, fo rm 

less [absorptions], and immeasurables, are born  like great sála trees in a royal 

family, a Brahman [family], or a householders family in order to mature sen

tient beings, (b) The bodhisattvas w ho are born  from divine family to [divine] 

family, by virtue of [having generated the dhyànas and so on] as before, are 

born as being equal in kind with the family of the four great kings up through 

the gods who have power over others emanations.236

2bc3b) The bodhisattvas who bear the name “once-returner” and are sepa

rated [from buddhahood] by a single [lifetime] are the great bodhisattvas 

who, after having attained the four dhyànas up through having attained the 

eighteen unique buddhadharmas, attain the four realities of the noble ones, 

but do not manifest them. Thus, they are separated by a single lifetime [from 

buddhahood].237

2bc3c) Those who bear the name “nonre tu rner” are eightfold, (a) The first 

are the nonreturner bodhisattvas who pass [into nirvàna] in the intermediate 

state. They are the great bodhisattvas who have attained the dhyànas, formless 

[absorptions], fearlessnesses, and so on up through the unique [buddhadhar

mas] and are born  as gods in Brahmakàyika up through Akanistha. After 

having become buddhas there, they prom ote the welfare of sentient beings. 

They are those who pass [into nirvàna] in the interm ediate state because they 

become buddhas in any one of the abodes of the intermediate one of the 

three realms (the form realm) and then display becoming enlightened and so 

on here [on earth]. {89}

(b) The second are the  bodhisattvas who pass [into nirvàna] after having 

been born. [The sütras] say:

Bodhisattva mahàsattvas, through first generating bodhicitta, will

awaken to unsurpassable completely perfect en ligh tenm en t. . .

Having come from Akanistha to Tusita and then to Jambudvlpa, they go 

forth from their hom e and generate bodhicitta immediately upon assuming 

the cross-legged [posture] under the bodhi tree. Thus, they pass [into nirvàna] 

w ith the remainder of their skandhas.238

(c) The th ird  are those who pass [into nirvàna] with effort. They are the 

great bodhisattvas who engage in the six pàramitàs, proceed from m undane 

realm to m undane realm, and always make efforts for the welfare of sentient 

beings. They pass [into nirvàna] with effort because they make efforts for the 

welfare of sentient beings.
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(d) The fourth are those who pass [into nirvana] without effort. They are 

the great bodhisattvas who, through first generating bodhicitta, go perfectly 

beyond the flawlessness of bodhisattvas, definitely dwell on the irreversible 

bhumi, and then bring forth all the buddhadharmas. They are those who pass 

[into nirvana] without effort because they, by virtue of their distinct disposi

tion, become enlightened very swiftly.

(e) The fifth are those who progress to the form [realm], who are twofold. 

(1) The first are those who progress to Akanistha, [who consist of] the three 

[kinds of] leapers. (la ) The leaper bodhisattvas are the great bodhisattvas 

who practiced the four dhyánas, regressed from [the higher three] dhyánas, 

and thus are born  as gods o f Brahmakáyika through practicing [only] the 

first dhyána. {90} Having practiced the dhyánas [there], they become bu d 

dhas in Akanistha and then [display] awakening to unsurpassable perfect 

enlightenment in various [buddha] realms, ( lb ) The half-leaper bodhisattvas 

are those who died in, and transited from, the Brahma world and then are 

[born in one of the lower pure abodes]. Next, through skipping one or two of 

these pure abodes, they are [finally] born in Akanistha (the rest is as above), 

(lc) T he bodhisattvas who [are born,] die in, and transit through all abodes 

are the great bodhisattvas who display their own body like the body of a 

tathágata and thus train in the abode of Tusita. Then, they are born among 

the gods of Brahmakáyika up through Akanistha. Since they are skilled in 

means, they teach the dharma [even] to beings in the lower realms. (2) The 

bodhisattvas who progress to the highest peak of existence are the great 

bodhisattvas who attained the dhyánas and form[less absorptions], take birth 

from Brahmakáyika up through Consum m ate Virtue, and then from Infinite 

Space up th rough  the Peak of Existence. [Finally,] they are born in various 

buddha realms.239

(f) The sixth are the bodhisattvas who overcame attachm ent to the form 

realm and progress to the formless [realm]. They are the great bodhisattvas 

who entered the dhyánas and form[less absorptions], are born from Infinite 

Space up th rough  the Peak of Existence, and then are born in various buddha 

realms. After having died in, and transited from, here [(the desire realm)], 

they are born in the formless [realm] without going to the form [realm].240

(g) The seventh are the bodhisattvas of passing into peace (nirvána) amidst 

visible phenomena (this lifetime). They are the great bodhisattvas whose bod 

ies, while engaging in the six páramitás, are ornamented with the thirty-two 

marks of a great being and {91} who are endowed with completely pure and 

unsurpassable faculties. They are never born in the lower realms and the minds 

of those sentient beings who see these great bodhisattvas [develop] great 

openness. Due to this, they gradually lead [these beings] to complete nirvána
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through the three yânas. They are those of “peace amidst visible phenom ena” 

because those who see these great bodhisattvas will pass into nirvana.241

(h) The eighth are the bodhisattvas who are a bodily witness. They are 

the great bodhisattvas who engage in the m other and entered the dhyanas, 

formless [absorptions], and immeasurables up through the meditative 

absorption of cessation. Then, having entered the [meditative absorption of] 

crossing in one leap, they become buddhas in various buddha realms. [The 

Abhidharmakosabhasya242 says that] one may w onder w hy they are called 

“those who are a bodily witness” [and answers that] it is because they gen

erate the nirvanalike meditative absorption of cessation based on the body, 

which is without mind. This explanation accords with the Vaibhasikas. Master 

Vasubandhu243 holds that, when having risen from the meditative absorption 

of cessation, [ones mind] is very peaceful in that this cessation is similar to 

nirvana. Through the m ind being in absorption, the body, which is associ

ated with consciousness, attains a h itherto  unatta ined [state of the] afflictions 

being at peace. Therefore, [this is called] “bodily witness.”244

2bc4) [According to the sütras,] the bodhisattvas who bear the name 

“rhinolike” [pratyekabuddhas] are

the great bodhisattvas w ho awaken to self-enlightenment in a com 

pletely perfect way in a worldly realm in which no buddhas reside 

and in which there are no sravakas either. Having m atured limitless 

sentient beings through the three yânas, they awaken to unsurpass

able perfect enlightenment.245 {92}

In this way, through emphasizing duller an d  sharper faculties, 

[Aryavimuktisena] teaches three [approachers]—the first approacher [to the 

fruition of stream-enterer] and the two approachers among those who have 

previously become free from attachment. Through [speaking of] “ [those who 

are convinced through] confidence” and “those who attain through seeing,” 

he teaches both abiders in the fruitions [of once-returner and nonreturner] 

among those who have previously become free from attachm ent. He skips 

those who progress to Akanistha because they represent the basis for the divi

sion into the three leapers. The others are counted literally [as they appear in 

the Abhisamayâlamkàra].

(B) According to the assertions of master Haribhadra, stream-enterers are 

twofold—approachers and abiders. The approachers are twofold (being of 

sharper and duller faculties). The abiders are [also] twofold (mere and special 

ones), w ith the special ones consisting of the two [types of] being born [from 

family to] family.
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Once-returners are twofold (approachers and abiders), with the abiders 

being [also] twofold (mere and special).

Nonreturners are twofold (approachers and abiders), w ith the abiders con

sisting of the  four w ho pass [into nirvana] in the intermediate state, after 

having been born, with effort, and w ithout effort, and the five who prog

ress higher. Those who progress higher are twofold (those who progress to 

Akanistha and those who overcame attachment to the form [realm] and prog

ress to the Peak of Existence). Those w ho progress to Akanistha consist of 

the three leapers and those w ho overcame attachment to the form [realm] are 

twofold ([those w ho attain] peace amidst visible phenom ena and those who 

are a bodily witness).

In this way, there are five stream-enterers, three once-returners, and ten 

nonreturners. In addition, there are approaching arhats and pratyekabud

dhas, which makes twenty [altogether]. Thus, the intention of the Vivrti and 

the Abhisamayàlamkâràlokâ  consists of supplementing the seventeen that are 

taught in the root text [of the Abhisamayàlamkâra] by three.246{93}

It may be said, “In this, to take th e  subdivisions of those who progress to 

the Peak o f Existence ([those who attain] peace amidst visible phenom ena 

and those who are a bodily witness) is contradictory.” [Ar] Jangchub Yeshé247 

explains that Trilaksa says [the following on this]. In terms of the éràvakas, 

this is true, but [in the mahàyàna,] it is not contradictory because all that is 

explained is the following. It is [merely] by virtue of bodhisattvas having cul

tivated all eight dhyànas and form [less absorptions] that they are called “those 

who progress to the highest peak of existence.” Also, it is [just] by virtue of 

their being able to enter the formless sam âdhis tha t they are [called] “those 

w ho overcame attachment to the form [realm].”

2bd) Considering through what they are illustrated

You may wonder, “If it is for reasons of similarity that these [types of the 

bodhisattva] samgha are taught by giving hlnayàna names to m ahàyàna [per

sons] , how do [the hlnayàna persons] exemplify [the latter] ?” Aryavimuktisena 

explains them  as being similar to those w ho cross in leaps and the gradual

ists, while Haribhadra explains all of them as being similar to the gradualists. 

However, nobody’s com m entary explains this by matching [said bodhisat

tvas] w ith the simultaneists. “T hrough how m any similar features are they 

matched?” They are matched through three—relinquishment, realization, and 

the manners of taking rebirth. However, according to the statements of great 

beings, it is definite that the presentation of bodhisattvas as éràvaka stream- 

enterers, once-returners, and so on in dependence on their relinquishm ent is 

only a presentation [that is m ade out] of the wish to demonstrate the special 

reasons, in terms of the respectively concordant features, for giving the names 

of the [latter] to the [former]. However, this is not a presentation by way of
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asserting that [the relinquishments o f  bodhisattvas] accord with the progres

sion o f  the relinquishments of šrávakas. {94}

2be) The instruction on other distinctive features has three parts:

1) The difficult points in the sutras

2) Boundary lines o f the [types of] samgha

3) Considering whether these are fully qualified or nominal

2bel) The difficult points in the sutras

It may be said, “It is not justified for noble bodhisattvas to be born  as long- 

living gods.” [There is no flaw] because they are presented as being of duller 

faculties when they are born as such [gods] in a former life and later attain the 

path of the noble ones among humans.

Also, it may be objected, “The explanation tha t those who progress to 

the Peak of Existence and those who overcame attachm ent to the form 

[realm] are born in the formless [realm] contradicts the explanation in the 

[Prajňápáramitá]samcayagáthá and so on that bodhisattvas are not born  in 

the formless [realm].” There is no flaw—to say tha t they are born  [there] bears 

the intention of their merely having attained the causes for being born there, 

which are the formless meditative absorptions.

Yet another [qualm] is as follows. “In the context of the three leapers, it 

is explained that [bodhisattvas] experience the taste of the first dhyána, thus 

regressing from the latter three, and that they are born in divine abodes under 

the influence of dhyána. This is not reasonable [because] such is contradictory 

in bodhisattvas who have entered high bhumis.” There is no flaw. For the first 

[explanation] has in m ind certain noble bodhisattvas of duller faculties who 

are not skilled in means or it has in m ind that they experienced said taste when 

they were ordinary beings. The second [explanation means that] they are born 

as they wish through relying on m ental states of meditative absorption.

2be2) Boundary lines

Aryavimuktisena’s position is to say that the two pursuers [by means of 

confidence and the dharm a, respectively,] are [bodhisattvas] on the path of 

seeing and that the remaining are on the path of familiarization. In particu

lar, the fourth approacher [(the approaching arhat)] is on the tenth bhúmi. 

Master {95} [Haribhadra] asserts that mere stream-enterers are on the path of 

seeing and tha t the remaining are on the path  of familiarization. In any case, 

it is [to be] understood th a t it is not tenable to match these with the bhum is in 

due order because the sutras explain in the context of the pursuers by means 

of the dharm a and the ones separated by a single [lifetime] that [both] are 

[bodhisattvas] separated [from buddhahood] by a single birth.
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2be3) Considering whether these are fully qualified or nominal

You may wonder, “Are these explanations here of [bodhisattvas] being 

stream-enterers and so on actual terms [for them] or nominal?” They are 

nominal. The basis of intention [behind using these names for bodhisattvas] 

is to have in m ind the reasons for applying the mere terms “stream -enterer” 

and so on [to them] as [they are stated] in the Avaivartacakrasútra.248 The pu r

pose is to use the designations of the four pairs of persons [in the hlnayána] in 

order to counteract [the wrong ideas of] those who are not convinced about 

bodhisattvas belonging to the samgha, thinking, “The samgha consists solely 

of the four pairs o f šrávaka persons.” The invalidation of the explicit [mean

ing of said terms] is tha t [if they were taken literally,] there w ould be fully 

qualified šrávakas, pratyekabuddhas, and arhats who are bodhisattvas and 

that, consequently, the three yánas would be mixed up.

This concludes the sequence of explanations on the instructions [as the 

second point o f the knowledge of all aspects].

2.2.2.2.1.2.1.1.3. The branches conducive to penetration (the fruition of the 
instructions)
This has two parts:

1) The [psychophysical] supports for the arising of the path of preparation

2) The path of preparation as what is supported [by them] {96}

2.2.2.2.1.2.1.1.3.1. The [psychophysical] supports for the arising of the path 
of preparation

First, on the physical supports, the autocom m entary [on the Abhidharmakosa] 

explains:

Three [of the branches conducive to penetration] are gener

ated among hum ans only and on the three continents [i.e., except 

Uttarakuru]. Those who have generated them [already] before can 

also manifest them  among the gods. The fourth one is also gener

ated among the gods.249

Therefore, [the branches conducive to penetration] must arise in the [same 

physical] support in which the path of seeing arises. The m ental support is 

[that their arising] primarily relies on any one of the six grounds of dhyána.

2.2.2.2.1.2.1.1.3.2. The path of preparation as what is supported [by them]
This has four parts:

1) Nature

2) Divisions

3) Examining which mental state is divided

4) The distinctive features [of the maháyána path of preparation]



2.2.2.2.1.2.1.1.3.2.1. Nature
This has two parts:

1) C om m on [nature]

2) The nature  of each [of its branches]

2.2.2.2.1.2.1.1.3.2.1.1. Common nature

[The nature of the path o f preparation] is the realization [that arises] through 

study, reflection, and meditation, am ong which the one arisen from m edita

tion is primary.250

2.2.2.2.1.2.1.L3.2.1.2. The nature of each [of its branches]251

Except for mental discourse, bodhisattvas in meditative equipoise do not 

see [outer] referents (such as forms), but see nothing but said mental dis

course appearing as specifically and generally characterized phenom ena. This 

sam adhi of attaining illumination or the first poised readiness of realizing the 

dharm a represents [the level of] heat [of the pa th  o f preparation].

To make steady efforts, through the activity of nonabiding, in order to 

increase said illumination o f the dharm a that was attained on [the level of] 

heat is the samàdhi of the increase of illum ination— [the level of] peak.

Through making such efforts, the illumination of the dharm a {97} increases 

greatly and [bodhisattvas] abide in mere mind, realizing that what appear as 

objects are nothing but inner mind. Then they see that what appear as refer

ents are nothing but mind, but not anything other than mind. At this point, 

they have relinquished the distractions of the apprehended and solely the dis

tractions of the apprehender remain. This means tha t they have entered one 

side [of true reality]—the lack of the apprehended. Since this is followed by 

the lack of the apprehender [later], it represents the sam àdhi of entering one 

side o f true  reality— [the level of] poised readiness.

[Bodhisattvas] who have relinquished the distractions of the apprehended 

in this way and then abide merely in the distractions of the apprehender 

think, “If there is thus nothing apprehended, it is not reasonable for there 

being an apprehender either.” Thus, th rough  immediately relinquishing [any] 

attachment to an apprehender too, they arrive at the immediately following 

samàdhi, which is thus called “the immediate sam àdhi.” It is [also] called 

“immediate samàdhi” because the first bhüm i is entered immediately at the 

end o f this [samàdhi], which is the supreme dharma.

In this way, through the first three [branches], [bodhisattvas] find certainty, 

arisen from meditation, about the lack of the apprehended. However since 

they [still] cling to mere mind, the distractions of the apprehender have not 

subsided [yet]. Through the fourth [branch], they find certainty, arisen from 

meditation, about the lack of the apprehender because they do not even cling 

to mere m ind.252 Thus, these four [branches] are also called “engagement
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through aspiration” because [bodhisattvas] greatly aspire for the actuality of 

identitylessness.

2.2.2.2.1.2.1.L3.2.2. Divisions

If divided by nature, [the path of preparation] has the four [levels of] heat, 

peak, poised readiness, and supreme dharma. {98} If divided in terms of great, 

medium, [and lesser], it is twelvefold since each [of these four levels] has three 

[sublevels]. Furthermore, the two of heat and peak, poised readiness, and 

supreme dharma, respectively, are explained to be the lesser, medium, and 

great poised readinesses of m ind being certain about the dharma.

2.2.2.2.1.2.1.1.3.2.3. Examining which mental state is divided

It is not asserted that the meditative equipoises of the path of preparation are 

direct perceptions of the actuality of identitylessness. For then it would follow 

that there could be occasions of the afflicted m ind not operating in a m ani

fest m anner in the m ind streams of ordinary beings because when a mental 

state of directly realizing identitylessness is manifest, this excludes [the pres

ence of] any manifest views about identity. Hence, on the path  of preparation, 

[mind’s] being focused on identitylessness represents mental states of assess

ing an object generality through apprehending, in an aspiring m anner, the 

object generality of identitylessness tha t appears to these [mental states]. 

Therefore, they are conceptions for which terms and their referents appear 

[as being conflated].253 On [the path of preparation, which represents] the 

nondeterioration of the mental formations of having gained certainty about 

the meanings of the four realities through reasoning on the path of accumula

tion, there exist both repetitive cognitions of recollecting [said certainty] and 

inferential cognitions of some particular features of identitylessness.254

In this way, though the path  of preparation, in its own nature, consists of 

mistaken [forms of] cognition, unlike the mental states of ord inary  persons 

it does not represent cognitions tha t are mistaken in all aspects. For it is p ro 

duced through the flourishing of the latent tendencies for listening tha t are 

the natural outflow of the pure dharm adhatu .255 Seeing this point, Maitreya 

says [in his Madhyantavibhaga]:

Familiarization is approximately concordant yet mistaken, {99}

Connected yet opposite,

As well as unmistaken and never

Connected with mistakenness.256

W hen commenting on this, the supreme scholar Vasubandhu’s [Bhasya]257 

says that (1) the mistaken cognition that is approximately concordant with
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unmistakenness is the path of familiarization of ordinary beings. (2) The path 

of familiarization of noble learners is still connected with the mistaken factors 

to be relinquished through familiarization, but its own nature is unmistaken.

(3) The path of familiarization of noble nonlearners is neither mistaken [in 

itself] nor connected [with any mistakenness]. [Sthiramati’s] Tika2SS says that 

(1) refers to familiarizing with the foundations of mindfulness up through the 

[five] powers, while (2) represents familiarizing with the seven branches of 

enlightenment up through the [eight]fold path [of the noble ones].259

Therefore, without even listening to it, the learned reject the assertion of 

there  being any direct realization of the nature of phenom ena by those who 

see just this life, but accept [the position] that accords with [the following 

statements]. The omniscient Santaraksita says:

Since the m inds of all who just see this life 

Are wrong about this,

Not even the slightest real entity 

Is established through direct perception.260

[The Uttaratantra] by the regent of the victor states:

Since it is subtle, it is not an object of study.

Since it is the ultimate, it is none of reflection.

Since it is the depth of the nature  of phenomena,

It is none o f worldly m editation and so forth,

Because childish beings have never seen it before,

Just like those born blind [have never seen] form.261

2.2.2.2.1.2.1.1.3.2.4. The distinctive features of the mahayana path of 
preparation
This has three parts:

1) [The distinctive feature tha t consists of] the triad of focal object, aspect,

and cause

2) [The distinctive feature that consists of] the associated conceptions262

{100}

3) T he distinctive feature that is the  spiritual friend as th e  m entor

2.2.2.2.1.2.1.1.3.2.4.1. The distinctive feature that consists of the triad of 
focal object, aspect, and cause

The focal objects [of the mahayana path of preparation] are the [sixteen] 

aspects o f the four realities, which are specified by im perm anence and so on.



118 Groundless Paths

To put an end to all clinging [to them] represents the [cognitive] aspects [of 

these sixteen] that accord with phenomenal identitylessness. The causes refer 

to the causes for generating [all] types of realization of all three yanas in a 

complete manner.

2.2.2.2.L2.1.1.3.2.4.2. The distinctive feature that consists of the associated 
conceptions
This has two parts:

1) The conceptions to be relinquished

2) The remedies that relinquish them

2.2.2.2.L2.1.1.3.2.4.2.1. The explanation of the conceptions to be relinquished
This has seven parts:

1) The nature of what conceptualizes

2) The objects that are conceptualized

3) The m anner of conceptualizing

4) The subdivisions of the conceptions

5) Their definite num ber

6) Their definite order

7) Calculating the possibilities [of their relationship]

2.2.2.2.1.2.1.1.3.2.4.2.1.1. The nature of what conceptualizes
This has two parts:

1) [Considering it in] general

2) Considering it in particular

2.2.2.2.1.2.1.1.3.2.4.2.1.L1. Considering it in general

The Abhidharmakosa [explains conception as a mental factor] that has the 

aspect of coarseness:

Conception and analysis are coarse and fine, respectively.263

The Pramanavarttika [explains it as] what apprehends names and referents as 

being suitable to be conflated:

The cognition that apprehends terms and referents with regard to 

something 

Is what conceptualizes it.264

The Madhyantavibhaga explains conception as referring to all mental states 

with dualistic appearances in the three realms:
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False imagination consists of

The m inds and mental factors in the three realms.265

Here [conceptions] refer to the middle [explanation] am ong [the above].

2.2.2.2.L2.1.1.3.2.4.2.1.1.2. Considering it in particular

You may wonder, “Do these conceptions possess the aspect of being affirmed 

or negated?” {101} Though most earlier [masters] assert them  to be concep

tions in term s o f being negated, they  are not taught as conceptions to be 

negated anywhere in the roo t text and its commentaries. Therefore, they 

should be asserted as being conceptions in terms of being affirmed. “If they are 

not conceptions in terms of being negated, how do they become a distinctive 

feature [of the m ahayana path of preparation]?” It is not that these concep

tions become such a distinctive feature by virtue of being [conceptions] that 

possess the aspect o f being negated, but they do so by virtue of being associ

ated [with the path o f preparation] as the factors to be relinquished by its own 

results since they can be term inated by the paths o f  seeing and familiarization 

that are produced by it.

2.2.2.2.1.2.1.L3.2.4.2.1.2. The objects that are conceptualized

[The objects] are tw o—apprehender and apprehended. You m ay wonder, “But 

what do these apprehender and apprehended refer to?” In general, Buddhists 

have three ways of presenting apprehender and apprehended—in terms of 

the  ayatanas, cognition and what is cognized, and a self and what is mine. In 

the first case, th e  six objects are the  apprehended an d  th e  six sense faculties 

are the apprehender. In the second case, all matter is the apprehended and all 

cognition is the apprehender. In the third  case, the self is the apprehender and 

w hat is mine is the apprehended.

[The discussion] here is in terms of the latter [model]. The apprehended 

consists o f what is experienced by a substantial or im puted self (that is, what 

is enjoyed). The apprehender is that which experiences the [former] (that is, 

the enjoyer). T hough the latter is explained [in the Abhisamaydlamkara] to be 

conceived of as a self or a sentient being, these [two] are not what is actually 

[conceptualized here]. Rather, [the apprehended] is taken to be the bases of 

superimposing said [two]—the mere phenom ena of skandhas, dhatus, and 

ayatanas. Though [bodhisattvas] do not cling to the latter as being a perm a

nent, single, and independent person who is the apprehender of objects, {102} 

the superimposition of an  apprehender onto said mere phenom ena that are 

devoid of such a self does arise [in them]. Thus, the conceptions [about the 

apprehender] are twofold—clinging to said phenomena through taking them
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to be substantially established entities ultimately and through taking them to 

be mere im putations that are not established ultimately.

2.2.2.2.1.2.1.1.3.2.4.2.L3. The manner of conceptualizing

You may wonder, “How do conceptions cling to these objects?” Through 

focusing on afflicted and purified apprehended [objects], respectively, the 

m anner of clinging of the first [type of] conceptions about the apprehended 

is to cling [to the former objects] as being discordant, thinking, “This is som e

th ing apprehended tha t is to be absolutely rejected,” and to cling [to the latter] 

as being concordant, thinking, “This is something apprehended that is to be 

absolutely adopted.”

The m anner of clinging of the second [type of] conceptions about the 

apprehended is to cling [to said objects] by respectively thinking, “Since this 

is the path of the hlnayana, I must turn  away from it” and “Since this is the 

path of the mahayana, I must engage in it.”266

The m anner of clinging of the two [types of] conceptions about the appre

hender is to cling by respectively thinking, “The apprehender or experiencer 

of objects is this substantially established basis for im puting a person” or “[It 

is] this merely imputed basis for imputing such [a person].” Thus, w hen [the 

Abhisamaydlamkdra  speaks] h e re o f  “sentientbeings” and “individuals,” what 

it has in m ind from among the pair o f personal and phenomenal [identities] 

are not exclusively persons, but it refers to w hat indicates a mere apprehender 

of objects.

2.2.2.2.1.2.1.1.3.2.4.2.L4. The subdivisions of the conceptions

The basic [division of conceptions] is twofold—conceptions about the appre

hended and conceptions about the apprehender. The conceptions about the 

apprehended are twofold—conceptions about the apprehended in terms 

of the set of afflicted phenom ena {103} and conceptions about the appre

hended in terms of the set of purified phenomena. The conceptions about 

the apprehender are twofold—conceptions of apprehending substances and 

conceptions of apprehending imputations. Each one of these four [types of 

conceptions about apprehender and apprehended] is ninefold.

The nine objects to which the first [type of] conceptions about the appre

hended [in terms of afflicted phenomena] clings are (1) the ignorance of being 

dull about karma (causes and results) and true reality, (2) the five contam i

nated skandhas (such as form) that are produced by the karm a motivated by 

that ignorance, (3) clinging to the four [skandhas that are] names and [the one 

of] form as being a self and what is mine, (4) through the views about extremes, 

clinging to objects—to which one [already] clings through the views about a 

real personality—as [falling under] the two extremes of being perm anent or
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extinct, (5) through clinging in this way, not knowing the faults and qualities 

of afflicted and purified phenomena, respectively, (6) by virtue of not under

standing this, not abiding on the path of the noble ones from generosity up 

through the unique [buddhadharmas], (7) through deviating from the path 

in this way, focusing on phenom ena in a mistaken way, (8) through such m is

taken focusing, [experiencing] attachment to the aspect of “se lf’ and aversion 

tow ard the aspect of “others,” and (9) the suffering ([including] also the con

tam inated [virtuous karmas] that produce the higher realms) that indirectly 

produces purity—nirvana—being the cause for weariness [with samsara].

The nine objects to which the second [type of] conceptions about the 

apprehended [in terms of purified phenomena] clings are (1) the skandhas of 

m any purified phenom ena being assembled, (2) the âyatanas (the topic of the 

gates of the arising [of purified phenom ena]), (3) the basic elem ent (the topic 

of the disposition), (4) what happens by virtue of dependent origination not 

happening, [which refers to its] reverse order (the topic of arising), (5) p ro 

found emptiness free from reference points, (6) the  pàramitàs th a t m ake the 

excellent two welfares perfect,267 {104} (7) the pa th  of seeing, which frees from 

the factors to be relinquished that are the factors to be relinquished through 

seeing, (8) the path of familiarization, whose nature consists o f the dhyànas 

and form [less absorptions], and (9) the path of nonlearning—having fully 

completed the trainings.

The first nine conceptions about the apprehender are the conceptions 

about (1) a self being an independent [apprehender] that is not contingent 

on any other apprehender of objects, (2) the self being something singular 

w ithout a companion, (3) the self being the cause that provides the room  for 

consciousness, (4) the self being the substance that is the watcher up through 

the knower, (5) the self being [the substance of] the three [types of] afflicted 

phenomena, from ignorance up through aging and dying, (6) the self being 

[the substantial support of] becoming free from attachm ent to the [respec

tively lower] m undane cessations [attained through the progression of] the 

dhyànas and form [less absorptions], (7) the self being [the substantial sup 

port of] the path  of seeing tha t directly sees the characteristics of the four 

realities, (8) the self being [the substantial support of] the path of familiar

ization, whose nature consists of the [eight] liberations [and the ninefold] 

progressive abiding, and (9) the self being the substantial support of the path 

of nonlearning on which the purposes [of oneself and others] have been per

fectly accomplished

The second nine conceptions about the apprehender are the [nine types of] 

clinging in which one thinks tha t [an im puted individual] is an apprehender 

that is a merely im puted support, [with the latter respectively consisting] 

of (1) the five skandhas (such as form), (2) the âyatanas (such as the eyes),
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(3) the eighteen dhátus (such as the dhátu of form), (4) the twelve [links of] 

dependent origination (such as ignorance), (5) the purified phenom ena of 

the thirty-seven [dharmas] concordant [with enlightenment], (6) the path of 

seeing, whose nature consists of the three doors to liberation, (7) the path of 

familiarization, which consists of the dhyánas and formless [absorptions], (8) 

the special paths of realizing emptiness, which are superior to  [the paths of] 

šrávakas, pratyekabuddhas, and so on, and (9) the path of nonlearning (such 

as the [ten] powers). {105}

Thus, if these thirty-six conceptions are classified in terms of the [three] 

realms, th rough counting thirty-six [conceptions] in each one of the three 

realms, they [sum up to] 108.268

2.2.2.2.1.2.1.L3.2.4.2.1.5. Their definite number

Since what is conceptualized is definitely two in num ber as being apprehender 

and apprehended, the conceptions about it are also twofold. Since the appre

hended is definitely twofold as being afflicted and purified phenom ena or the 

purified phenomena of the maháyána and hlnayána, respectively, the con

ceptions about the apprehended are twofold. Since the objects to be clung 

to as an apprehender are definite as being substantially and imputedly exis

tent, the conceptions that are their subjects are definitely twofold in number. 

[The Abhisamaydlamkara s] ninefold subdivisions of each one [of these four 

conceptions] are taught to those to be guided in the immediate retinue who 

entertain such thoughts, but they are not definite numbers that are grounded 

in [corresponding distinct] entities.

2.2.2.2.1.2.1.1.3.2.4.2.1.6. Their definite order

The [four] basic conceptions accord with the order of the four [factors con

ducive to] penetration. However, the nine subdivisions [of each one] are just 

what [Maitreya] wishes to discuss, but there  are no [intrinsic] reasons [for 

such subdivisions].

2.2.2.2.1.2.1.L3.2.4.2.1.7. Calculating the four possibilities [of their 
relationship]

The possibility of being a conception about the apprehended, but not a concep

tion about the apprehender refers to [conceptions about] the six objects. The 

possibility of being a conception about the apprehender, but not a conception 

about the apprehended refers to [conceptions about] a cognizance that possesses 

a single instant. The possibility of being both refers to [conceptions about] cog

nizance with any other [number] of moments. The possibility of being neither 

is prajňápáramitá free from these aspects. Here the first possibility refers to con

ceptions about the six objects including phenomena except the mental factors.
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The difference between the second and third [possibilities] is not being and 

being taken, respectively, as an object of subsequently arising certainty.

This [presentation here] is put forth as it is found in the Vrtti. {106} As 

an addendum  to the explanation of the conceptions about apprehender and 

apprehended, it represents the calculation of the possibilities [of the relation

ship between] apprehender and apprehended within the scope of how they 

are know n in general [dharma] terminology. However, this is not the same as 

[how] apprehender and apprehended [are understood] in this context [of the 

path o f preparation as discussed in the Abhisamayàlamkâra].

2.2.2.2.I.2.I.I.3.2.4.2.2. The remedies that relinquish them

These will be explained in [the chapter on] the culminating training.

2.2.2.2.1.2.1.L3.2.4.3. The distinctive feature that is the spiritual friend as 
the mentor

To explain this according to the position o f master Aryavimuktisena, [he says 

that] the first line of root [verse 1.36] teaches (1) the inner mentor (being 

skilled in means); the second one, (2) the outer m entor (the spiritual friend); 

and the th ird  one, (3) the antagonistic factors o f  both these [mentors].

(1) [Bodhisattvas] are endowed with the mental engagement in the know 

ledge of all aspects, which is the cause for their m inds not being intimidated, 

truly not being intimidated, and absolutely not being intimidated as the rem 

edies for the triad of lesser, medium, and great fear (being afraid, terrified, and 

very terrified), respectively. Through this, [they practice the six pàram itàs—] 

the generosity o f  realizing the skandhas and so on, in the m anner o f  not 

observing them, as being of the nature  o f the three doors to liberation and 

teaching [this realization] to others; the ethics of not clinging to such a real

ization as being supreme; the patience of discriminating such accepting and 

poised readiness; the vigor o f not giving up such discrimination and mental 

engagement in the knowledge of all aspects; the dhyàna of not providing any 

chances for mentally engaging in the hïnayàna; and the prajnà of knowing 

that [all] phenom ena from the skandhas up through the unique [buddha- 

dharmas] are not em pty o f their respective emptinesses, but are inseparable 

from emptiness.

(2) The outer mentor{107} refers to spiritual friends who teach that [all] 

phenom ena from form up th rough  the unique [buddhadharm as] are w ithout 

nature; are skilled in means; point out the actions of màras; and do not make 

[their disciples] dedicate the roots of virtue to the levels o f Sràvakas and p ra t

yekabuddhas, [but only to the knowledge o f  all aspects].

(3) As for the antagonistic factors o f  both of these [mentors], the antago

nistic factor o f the inner m entor (being skilled in means) is as follows. W hen
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[bodhisattvas] cultivate the páramitás up through the unique [buddhad- 

harmas] by way of lacking the mental engagement in the knowledge of all 

aspects, they become terrified and so on by virtue of being conceited about 

the [páramitás and so on]. The antagonistic factors of the inner m entor (the 

spiritual friend) are evil friends who reject the [prajňápáramitá] scriptures 

([saying] about the scriptures that teach the six páramitás that “these are not 

the words of the Buddha, but self-styled [compositions] of poets”), reject the 

path (turn [their disciples] away from the six páramitás and make them  prac

tice the pitaka of the šrávakas), and reject the fruition ([saying,] “W ith [all 

phenomena] from form up through the knowledge of all aspects being empty 

of a self and what is mine, to become a buddha is pointless”). Therefore, those 

who reject these two [kinds of] antagonistic factors represent the m entors.269

2.2.2.2.1.2.1.1.4. Practicing the meaning of the instructions in an unmis
taken manner
This has four parts:

1) The foundation of practice

2) The focal object of practice

3) The aim of practice

4) Practices own nature {108}

2.2.2.2.L2.1.1.4.1. The foundation of practice
This has two parts:

1) The foundation—the disposition

2) The dharm as that are founded [on it]—the thirteen practices

2.2.2.2.1.2.L1.4.1.1. The foundation—the disposition
This has four parts:

1) The nature  of the disposition

2) The m anner in which it serves as the disposition

3) The divisions of the disposition

4) The hermeneutical etymology of “disposition”

2.2.2.2.1.2.1.1.4.1.1.1. The nature of the disposition
This has three parts:

1) The šrávaka system

2) The Mere Mentalist system

3) The Madhyamaka system

2.2.2.2.1.2.1.1.4.1.1.1.1. The šrávaka system

In the vinaya, [the Buddha] speaks of [the disposition] being fourfold—the 

dispositions of the noble ones of being content with poor dharm a robes,
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alms, and bedding as well as the disposition of the noble ones of delighting in 

relinquishment and meditation. The nature  [of this disposition] is the m ental 

factor detachm ent. The first three teach the m anner of practicing the path 

and the last one teaches the actual path.270 As for these two [sets], in due order, 

the former brings peace, when one craves for entities that [one considers to] 

be m ine and  the last one lastingly pacifies craving for bo th  a self and what is 

mine. As for the m an n er in which these serve as the  disposition, the autocom 

m entary [on the Abhidharmakosa] says:

They are the four dispositions of the noble ones since the noble 

ones arise from them .271

Also, the difference between sharp and dull faculties is presented as the dis

position. The Abhidharmakosa  says:

Some are o f this disposition from the beginning 

And some become [so] by virtue of purification.272

Thus, though a mere disposition is know n [among srâvakas,] there is no pre

sentation of the two dispositions [as in the mahayana]. {109}

2.2.2.2.I.2.1.1.4.1.1.1.2. The Mere M entalist system 

This has two parts:

1) Asserting something conditioned as the disposition

2) Asserting the nature  o f  phenom ena as the disposition

2.2.2.2.1.2.1.L4.1.1.1.2.1. Asserting something conditioned as the  disposition

Among those who assert something conditioned as the disposition, there are

(1) those who present the àlaya and (2) those who do not present it. (1) As for 

the first, the Vivrtagùdhàrthapindavyâkhyà says:

The perfect [nature] is twofold—perm anent and impermanent . . .

The im perm anent is twofold—what has the character of perfect 

wisdom and what has the character of seeds . . .  What has the nature 

o f seeds is also twofold—naturally abiding and accomplished.273

Thus, it explains the naturally abiding disposition as the potential within the 

àlaya for producing what is uncontaminated. The Mahâyânasamgraha states:

The small, m edium, and great latent tendencies for listening are 

to be regarded as the seeds of the dharmakaya. Since they are the
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remedy for the àlaya-consciousness, they are not of the nature of 

the âlaya-consciousness.274

[The text] says [further] that these latent tendencies exist together with the 

àlaya, just like [a mixture of] milk and water, and that [the latter] changes state 

through its seeds becoming extinguished to the very extent to which said [ten

dencies] increase. Furthermore, according to what the Mahàyânasütrâlamkâra  

and the Vmiscayasamgrahani say, the disposition is asserted as the seeds 

within the àlaya that are able to produce what is uncontaminated.

(2) Not to present the àlaya accords with the Bodhisattvabhümi:

“W hat is the disposition?” In brief, the  disposition is twofold—the 

naturally abiding one {110} and the accomplished one (samudânita).

The naturally abiding disposition is the distinctive feature of the 

six áyatanas of bodhisattvas, which has been obtained through the 

nature of phenomena since beginningless time and is continuing as 

such [up through the present]. The accomplished disposition is what 

is obtained through having cultivated roots of virtue in the past.275

[Thus, the disposition of bodhisattvas] is this “distinctive feature of the 

six áyatanas.” It is asserted as the potential to attain enlightenment that oper

ates based on [the six áyatanas] and is not in terrupted by a sentient beings 

m ind stream, its elements, birthplaces, and so on. Since it performs [this] 

function, it is substantially existent, but not a separately existent self-sufficient 

substance. Therefore, it is asserted as som ething that is inexpressible as being 

either identical with or other than its basis of imputation. Thus, the disposi

tion is neither the six áyatanas nor is it som ething else.

As for the unfolding disposition, it is just the naturally abiding disposition 

being caused to flourish th rough  the triad of study, reflection, and m edita

tion. Therefore, it is merely [the naturally abiding disposition] being labeled 

w ith this other name “unfolding.” Furthermore, there are explanations in the 

Sâgarameghasütra about naturally abiding and unfolding [types] for the cer

tain and the uncertain dispositions as well as for the ones of those who have 

and have not previously gone through inferior paths.276

2.2.2.2.1.2.1.1.4.1.1.1.2.2. Asserting the nature of phenom ena as the disposition

This refers to cases like the disposition that is taught as the nature of p henom 

ena here in the [Abhisamay]àlamkàra being also explained by Ratnákarašánti 

as the disposition.277
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2.2.2.2.1.2.1.1.4.L1.1.3. The M adhyam aka system

The Dasadharmakasütra  {111} says:

Just as [the existence of] fire is known due to smoke 

And [the existence of] water is know n due to water birds,

The disposition o f intelligent bodhisattvas 

Is known due to its signs.

Accordingly, the Madhyamakàvatâra  explains [the disposition] as the cause 

of the [following] physical signs:

Those who, even at the time o f being ord inary  beings, hear about 

emptiness,

Thus give rise to great joy on the inside again and again,

W hose eyes become moist th rough  the tears arisen from that great 

joy,

And whose body hairs stand on end—

They possess the seed of the m ind of a perfect buddha.278

The Avatamsakasütra  says:

O children of the victors, what is called “the disposition of bodh i

sattvas” is being completely devoted to the dharm adhàtu, which is 

as vast as the sky and naturally luminous.

Accordingly, here in the [Abhisamayjâlamkâra , the disposition is said to 

be the dharm adhàtu. Likewise, there is the explanation in the Uttaratantra, 

which says about the disposition in general:

The disposition of the three jewels 

Is the object of the omniscient ones.

It is inconceivable in four ways . .  .279

Thus, it explains all o f the following four—the basic element, enlightenment, 

the qualities, and enlightened activity—as the disposition. In particular, it 

speaks of the disposition as being twofold:

Like a treasure and a fruit tree,

The disposition is to be know n as twofold—



128 Groundless Paths

Naturally abiding without beginning 

And the supreme of what is accomplished.280

It clearly teaches the naturally abiding disposition, which is illustrated by the 

example of the treasure, as the nature of phenomena free from anything to be 

added or to be removed:

Similarly, with the stainless treasure of jewels lodged within the 

mind,

Whose nature is to be inconceivable and inexhaustible, {112}

Not being realized, beings continuously experience 

The suffering of being destitute in m any ways.281

2.2.2.2.1.2.1.1.4.1.1.2. The manner in which it serves as the disposition

In general, both M àdhyamikas and Mere Mentalists agree in presenting the 

disposition as being the mere cause of the qualities being suitable to arise and 

the obscurations being suitable to be relinquished within the m ind streams of 

sentient beings. Also, that [the obscurations] are suitable to be relinquished 

is by virtue of the stains being adventitious. However, they disagree on the 

meaning of “adventitious.” The Màdhyamikas present “stains” as adventitious 

because they are merely set up by mentally imputing them, but, ultimately, 

they are emptiness in that they are not substantially established. The Mere 

Mentalists assert the stains as being adventitious for the following reason. 

Since they have the nature  of other-dependent prim ary minds and m ental fac

tors, they are real as substances, but they are produced through th e  im proper 

mental engagement of clinging to the skandhas as being pure, happiness, per

manent, and a self, which deviates from their basic nature. Hence, one is able 

to put an end to this [improper m ental engagement] by way of eliminating its 

objects. Once it stops, also the desire and so on that are its results will na tu 

rally come to an end. Therefore, they are suitable to be removed.

Consequently, [according to] the Màdhyamikas, when the nature of the 

m ind—emptiness that in its fundamental state is not established as anything 

whatsoever—is realized, conventionally all illusionlike clinging will be at 

peace and all illusionlike remedies will arise. This is what they, from the per

spective of the seeming, im pute onto that very nature  of the m ind and {113} 

present as “the naturally abiding disposition.”

[According to] the  M ere Mentalists, the  luminous nature of the  mind, in 

its fundamental state, is established through its own nature at all times, while 

said stains are suitable to be removed from it through remedies. To the very 

extent that it becomes free from these stains, to that extent all its qualities
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will arise. Therefore, since it functions as the basis for these two [(stains and 

qualities)], the nature o f phenom ena is asserted as the disposition.282

Thus, though [Mere Mentalists and Màdhyamikas] agree in asserting the 

nature of phenom ena as the disposition, they differ in respectively asserting 

or not asserting the basis o f purification of the stains as being real. Hence, 

their reasons for presenting the nature of phenom ena as the disposition are 

not the same.

Consequently, the statements in the context o f Mere M entalism  tha t the 

stains are primordially extinct are explained as merely referring to their not 

operating in the basic nature  since they are produced due to mistakenness. 

But, unlike by the Nihsvabhàvavàdins, they are not explained as mere names 

that are mentally im puted because tha t would m ean to mix the [two positions]. 

That stains are without extinction and without arising is the distinctive fea

ture of the  latter system. Therefore, [Màdhyamikas] label the  m ere knowing 

that the factors to be relinquished are without nature with the conventional 

term “relinquishm ent,” but do not assert that the factors to be relinquished 

and their remedies are real as different substances, just as an illusory elephant 

defeats another illusory elephant.

Furthermore, the [Mere Mentalist] presentation of something conditioned 

as the disposition is given by virtue o f its producing w hat is uncontaminated, 

while the explanation of the nature of phenom ena as the disposition pres

ents the mere production of the qualities through focusing on the [nature of 

phenomena] as the disposition. In this way, the disposition [is understood 

to] serve as the disposition by way of either being the causal condition or the 

object condition [for the production of the uncontam inated qualities].283 {114}

2.2.2.2.1.2.1.1.4.1.1.2.3. T h e  divisions o f th e  disposition

The Lafikàvatârasütra describes it as fivefold—the dispositions of the three 

yânas, the uncertain disposition, and the cut-off disposition. As for the last 

one, it merely intends being difficult to be liberated, whereas it is impossible 

for the disposition to be cut off completely. If the stains were not suitable to 

be relinquished, it would follow that they are the nature of the m ind and, in 

that case, it would be impossible to transcend samsara, just as fire and its heat 

are inseparable.284

2.2.2.2 .I.2 .I.I.4 .I.I .2 .3 .4 . The herm eneutical etymology o f “d isposition”

The Mahâyânasütrâlamkàra  says:

. . . —it is to be understood

In the sense o f qualities being set free.285
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Accordingly, it is the disposition because the qualities arise and originate from 

it. As for its synonyms, the Bodhisattvabhümi says:

The disposition is also called “basis,” “displayer,” “cause,” “founda

tion,” “abode,” “precursor,” and “matrix.”286

2.2.2.2.1.2.1.1.4.L2. Explanation o f the dharm as  that are founded [on it] — 

the th ir teen  practices

This has two parts:

1) General instruction on the thirteen practices

2) Particular explanation of the twelfth practice

2.2.2.2.1.2.1.1.4.L2.1. G eneral instruction on the th ir teen  practices

W hat is called “disposition” is the foundation of the thirteen practices—the 

six dharm as of realization, that is, the dharm as of realizing identitylessness, 

which consist o f ( l ) - (4 )  the four [factors conducive to] penetration  and (5 )-

(6) the two [paths of] seeing and familiarization; (7) the uninterrupted path 

(the remedy); (8) the path of liberation (the relinquishment); (9) the com 

plete consumption (that is, relinquishment) of the conceptions of factors to 

be relinquished and remedies; (10) prajñá with compassion that makes [bod

hisattvas] not abide in either [samsàric] existence or peace; (11) the  pa th  that 

is not in common with the disciples (the sràvakas);287 {115} (12) progressively 

accomplishing the welfare of others in accordance with their [karmic] for

tune;288 and (13) the effortless operation of wisdom.289

2.2.2.2.1.2.1.L4.1.2.2. Particular explanation of the twelfth practice

To progressively accomplish the welfare of others refers to establishing [those 

to be guided], in accordance w ith their respective [karmic] fortunes, on the 

paths of the three yànas. You may wonder, “T hrough which means are they 

so established?” [This happens] by way of the four indirect intentions and the 

four intentions. A critical analyis o f this has three parts:

1) The natures of intentions and indirect intentions

2) The difference between these two

3) Considering what expedient and definitive [meanings] are

1 ) The first one has two parts:

a) Intentions

b) Indirect intentions

la) The Mahàyànasùtràlamkàra  says:

Intention should be know n as fourfold 

In terms of equality, another meaning,
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A nother time, and also 

The thinking of a person.290

Accordingly, am ong these four, a) the intention in  terms o f  equality refers to 

[saying] something like, “At that time, I was the completely perfect Buddha 

Vipasyi,” [which means that] the dharmakaya [of all buddhas] is equal.291

b) T he intention in terms of another m eaning refers to saying something 

like, “All phenom ena lack a nature and are w ithout arising” because this is not 

[to be taken] literally.

c) The intention in terms of another time refers to [saying] something like, 

“Those who make the aspiration prayer to be born in Sukhavatl will be born 

there,” {116} w hich intends [to say] that, though they may not be born  [there] 

immediately after having died, and transited [from, their present life], they 

[will be born there] at another time.

d) The intention in terms of the thinking o f a person refers to something 

like praising certain roots o f  virtue in some [people], while disparaging them  

in some [others] who content themselves with [only] small [amounts of said 

roots o f  virtue].

lb) Indirect intentions

The Mahdydnasutralamkara says:

The indirect intention in terms o f introducing,

The indirect intention in terms of characteristics,

The indirect intention in terms of a remedy,

And the indirect intention in terms of transform ation—292

Accordingly among these four, a) the indirect intention in terms of in troduc

ing refers to something like teaching that form and so on exist in order to 

relinquish the sravakas fear [of emptiness] for the sake of introducing them  

into the teachings.

b) The indirect intention in terms of characteristics refers to something 

like teaching that all phenom ena lack a nature and so on while intending the 

three natures. Here [the three natures] are explained as the lack o f nature by 

intending that the imaginary is [the lack of nature in terms of] characteristics 

because it does not exist as a substance; the other-dependent is [the lack of 

nature in term s of] arising because it does not arise from itself, but arises from 

others; and the perfect [nature] is the ultim ate lack of nature because it is the 

ultimate focal object o f ultimate nonconceptual wisdom and does not exist 

apart from the other-dependent.293

c) As for the indirect intention in terms of a remedy, the Mahayana- 

sutrdlamkdra says:
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Contem pt for the buddha or the dharma,

Laziness, complacency with little [achievements],

Desirous and proud behavior,

Regret, and separation of those who are indefinite {117}

Are the  obscurations of sentient beings—

The supreme yána was taught as their remedy.294

Thus, [this indirect intention] refers to something like teaching in order to 

overcome these eight flaws. (1) [Statements with] the first [one am ong the 

above four] intentions are explained as a remedy for contempt for the bud 

dha. (2) As a rem edy for contem pt for the scriptural dharm a, [the Buddha] 

said som ething like, “W hen having served and paid homage to buddhas 

equal [in number] to the sands of the River Gafigá, the realization of the 

maháyána arises freshly.” In the Mahaydnasamgraha, this is explained as [a 

statement with] an intention in terms of another meaning. In [Asvabhávas 

Mahay dnasamgr ahjopanibandhana, its meaning is explained as a statement 

with the intention of [referring to] another meaning than the scriptural 

[dharma], that is, the dharm a of the realization of the maháyána. (3) As 

remedies for the obscuration of laziness, [statements with] the intention of 

another time are explained, and [also statements] like, “Merely through p ro 

nouncing the nam e of the Tathágata Vimalacandraprabha, unsurpassable 

enlightenm ent is certain.” (4) Something like despising generosity and so on 

for some and praising them  for others [is used] as a rem edy for complacency 

with little [achievements]. (5) Something like praising the excellences of cer

tain buddhas [is used] as a remedy for proud behavior. (6) To praise the riches 

in buddha realms [is used] as a remedy for desirous behavior. (7) Something 

like [saying], “Those who harm  buddhas and bodhisattvas progress to the 

higher realms” [is used] as a remedy for regret. (8) Something like prophecies 

for šrávakas [about their buddhahood] and explanations on the single yána 

[are used] as remedies for the obscuration of those who are indefinite [in their 

disposition] tu rn ing  away [from the maháyána]. {118}

This [third indirect intention] as well as the [second] intention and the sec

ond indirect intention are only asserted by the Mere Mentalists.

d) Regard the indirect intention in terms of transformation as leading to 

another profound subject matter. This corresponds to something like the fol

lowing statement:

Those who understand what lacks essence to have an essence,

Dwell well in mistakenness,

And are greatly afflicted by afflictions 

Will attain supreme enlightenment.295
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[Here] “essence” refers to m ind being distracted and to lack that is “what lacks 

essence.” “M istakenness” refers to the opposites of [the four mistaken notions 

of] purity, happiness, permanence, and a self. “Afflictions” means being tired 

out by long-lasting austerities.

[In sum,] the [four indirect intentions] correspond to what the 

Mahdydnasutralamkdra  says:

W ith  regard to Sravakas, the [three] characteristics,

Overcoming flaws, and also 

The profundity o f expressions,

Indirect intention is fourfold.296

2) As for the difference between these two, the [Mahay anasamgrahjopani- 

bandhana says:

An intention is just something that one has in mind, but it is not 

an assertion in relation to another person [who listens]. An indi

rect intention is in relation to introducing297 that very [statement] 

to another person [who listens].298

Accordingly, an intention is [to be understood] from the point of view of 

dem onstrating a speaker’s thinking, tha t is, explaining separately [after a given 

statement] that what its explicit words say is not the intention of these words 

and thus [saying], “I said this by thinking about such and such.” An indirect 

intention is [to be understood] from the point of view of demonstrating a 

purpose, [saying,] “The purpose o f not teaching in a straightforward m an 

ner, but teaching in a roundabout way of speaking, is as follows.” For indirect 

speech or [speech] that speaks in riddles is roundabout.

Therefore, {119} intentions and indirect intentions are presented through 

different ways o f presenting [what is intended] in a single passage of expe

dient meaning, [corresponding to] the two [statements] “ [This was said] by 

intending such and such” and “This was said for the sake of such and such.”299 

As for [the Mahayanasamgrahopanibandhana  saying that] an intention  is not 

in relation to introducing another person [to something], [it means that] its 

being presented as an in tention is not from the point of view of that. However, 

since [said text’s explanation of] an indirect intention [contains the phrase] 

“that very [statement],” both [intention and indirect intention] are evaluated 

with regard to a single basis, just as the first and the last two [among the four] 

intentions [can] be explained as the indirect intention in terms of a remedy.
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3) Considering what expedient and definitive [meanings] are

All these [statements with intentions and indirect intentions] are of expe

dient meaning because, [in statements with] intentions, one must seek for an 

intention other than what the words explicitly say and because [statements 

with] indirect intentions are statements that are not [to be taken] literally. It 

may be said, “But then  all [statements] would [entail] the indirect intention in 

term s of transformation.” I agree because [all] these [intentions and indirect 

intentions] are just subdivisions in terms of isolates. “If all of them  are of 

expedient meaning, all words of the Buddha would be of expedient meaning 

because the Mahayanasamgraha says:

The indirect intention in terms of a remedy is taught as the remedy 

in which one engages [in order to counteract] the eighty-four th o u 

sand [kinds of afflictions].”300

The teachings on the repulsiveness [of the body], love, the subdivisions 

of the dhatus, counting ones exhalations and inhalations, and so on as the 

respective remedies for desire, hatred, pride, thoughts, and so on as well as 

that [the latter] are completely relinquished through these remedies are not 

[to be taken] literally {120} because each one of them is not capable of fully 

relinquishing [its corresponding affliction]. Therefore, the intention in these 

[teachings] is to introduce those whose faculties [make it] difficult to guide 

them into cultivating limited remedies, but it is not that all the words of the 

Buddha are taught as [entailing] the indirect intention in terms of a rem 

edy. Both the [Sutr]alamkdravrttibhasya and its Tikam  explain the indirect 

intention in terms of a remedy as referring to the familiarizations with repul

siveness and so on [as the remedies for desire and so on].302

2.2.2.2.L2.1.1.4.2. The focal object o f  practice

This has two parts:

1) Subdivisions

2) M anners of [serving as] focal objects

2.2.2.2.1.2.1.1.4.2.1. Subdivisions

[The subdivisions] are eleven. (1) Virtues consist of the approach of virtuous 

effort (the uncontam inated un in terrup ted  paths), ethics, and so on.

(2) Nonvirtues are killing and so on.

(3) Neutral [phenomena] are the actions of the three doors that are neither 

virtuous nor nonvirtuous, the four elements, the five faculties, and so on.303

(4) The m undane paths consist of the skandhas, the dhatus, the ayatanas, 

the ten virtues, the dhyanas, the form[less absorptions], and the supernatural 

knowledges that are connected to the m ind streams of all childish beings.



(5) The supram undane paths consist o f the dhyánas, [the dharmas] concor

dant w ith  enlightenment, the three doors to liberation, the three faculties,304 

the three samádhis,305 the [eight] liberations, the [ninefold] progressive abid

ing, and so on that are contained in the m ind streams o f all noble beings.

In general, there are explanations on these m undane and supram undane 

[paths] that they, respectively, refer to bearing the aspects of [discriminat

ing] coarse [lower levels from] peaceful [higher ones] and the [four] realities; 

being with and w ithout appearances; and not having or having attained the 

bhümis. Here, however, {121} they refer to mastering ones m ind stream.

(6) Contaminated phenomena are the skandhas, dhátus, áyatanas, dhyánas, 

form[less absorptions], and immeasurables that are not able to function as 

remedies for the views about a personal self, [thus entailing] striving for future 

skandhas and excessive attachm ent to the present skandhas.

(7) Uncontam inated phenom ena are the remedies for the views about said 

personal self, such as the foundations of mindfulness.

As for the meaning of contaminated and uncontaminated, the [Abhidharma]- 

samuccaya speaks of them  as being connected or not being connected, respec

tively, w ith  the six doors of contamination:

They are to be regarded as contam inated because of their very 

character being contamination, their being connected with contam 

inations, their being bound by contaminations, their being related 

to contaminations, their being approximately concordant with con

taminations, and their arising from contam inated causes.306

The Abhidharmakosa307 explains contaminated and uncontam inated as 

contam inations expanding or not expanding, respectively, by virtue of either 

the focal object or the associated [mental factors]. Here, however, they are 

presented as respectively not functioning and functioning as remedies for 

contaminations. Therefore, this disagrees [with the above explanations].

(8) Conditioned phenomena are those that depend on causes and condi

tions [and range] from the three realms and the [dharmas] concordant with 

enlightenment up through the unique [buddhadharmas].

(9) U nconditioned phenom ena are those that do not depend on causes and 

conditions—suchness, the two cessations, and space.

(10) [The phenom ena that are] com m on are those that arise from the m ind 

streams of most noble ones, such as the dhyánas, form [less absorptions], and 

supernatural knowledges.

(11) [The phenom ena that are] uncom m on are those that arise from the 

m ind streams o f completely perfect buddhas, such as the ten powers.

As for this being com m on {122} or uncom m on, it is twofold in terms of 

mastering dharm as and the m ind stream. In term s of dharm as, the powers,
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unique [buddhadharmas], and so on that exist solely in buddhas are the 

uncom m on [dharmas] of buddhas. In terms of the mind stream, all the 

visions, supernatural knowledges, and so on on the buddhabhüm i are also 

uncom m on because they exist in m ind streams that are pure of all obscu

rations without exception. Therefore, the Vrtti explains [the uncom m on 

phenomena] here in terms of the m ind stream.308

2.2.2.2.1.2.1.1.4.2.2. Manners of [serving as] focal objects

First, in the m inds of bodhisattvas, there arise thoughts about what they 

should adopt, what they should reject, and what they should be indifferent 

about. Based on that, [they focus on] the first three [focal objects], respec

tively. Then, w hen they take up what is to be adopted, they think about what 

they should adopt first and what later. Based on that, [they focus on] the m u n 

dane and supram undane paths, respectively. Next, by thinking about what 

the [latter path]s factors to be relinquished and its nature are, [they focus on] 

contaminated and  uncontam inated phenom ena, respectively. Through con 

sidering what the  focal objects of uncontam inated phenom ena are, [they focus 

on] conditioned (seeming) and unconditioned (ultimate) phenomena. Then, 

leaving conditioned phenom ena behind, [there are] two fruitions of focusing 

on unconditioned phenom ena—com m on and uncom m on.309 Though there 

are certainly also fruitions of focusing on conditioned phenom ena, noble 

persons are characterized by their m anners of realizing unconditioned phe

nomena. Therefore, the fruitions of focusing on conditioned phenom ena are 

not taught [in the Abhisamayâlamkâra).

2.2.2.2.I.2.1.1.4.3. The aim of practice

[The aim of practice] consists of the three greatnesses. {123} According to the 

intentions of the M arm akaum udi and the Suddhamati, great m ind consists of 

the vajralike [mind] and so on; great relinquishment is to teach the dharm a 

for the sake of relinquishing all views; and great realization is to lack clinging 

to bodhicitta and so on. Thus, bodhisattvas, through working with said three 

greatnesses, wish for the great highest state—buddhahood.

According to Aryavimuktisenas assertions, [this is discussed in] in two 

parts—(1) what is to be accomplished and (2) the means of accomplish

ment. (1) To be the highest among a great host of sentient beings and a great 

assembly of sentient beings is the great highest state [or great mind]. To have 

relinquished all obscurations without exception is great relinquishment. 

Through having realized everything in terms of suchness and variety, great 

realization is free from attachment and obstruction with regard to any object. 

Here “a host of sentient beings” refers to [beings] in general and “an assem

bly,” to their differences in term s of their dispositions and so on.310
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(2) The m eans for accomplishing [the above] exist in bodhisattvas and con 

sist of the  six types o f m ind  that make [them attain] the highest state among 

all sentient beings, teaching the dharm a to sentient beings in the m anner of 

nonobservation in o rder to relinquish all views, and the attachment-free bod- 

hicitta th a t is not in com m on with any šrávakas and pratyekabuddhas and 

not contained in the th ree  realms. These are the th ree causes for presenting 

bodhisattvas as mahasattvas.

As for the six [types of] mind, they are (1) the vajralike mind, (2) the vast 

mind, (3) the unshakable {124} mind, (4) the benefiting mind, (5) the m ind 

of m aking efforts in the yogas of the m other because of constant delight in 

the dharm a, and (6) the m ind of m aking one the highest am ong all sentient 

beings th rough  abiding in all purified phenom ena. (1) The first one is to wish 

for enlightenment in the following way. Having donned the armor for the 

welfare of all sentient beings for as long as [samsáric] existence lasts, [bodhi

sattvas] take on limitless physical forms and give away all material goods. They 

[develop] an equal m ind toward sentient beings and [lead them] to nirvana 

through the three yánas. However, through understanding that all phenom 

ena are w ithout arising, they realize tha t there is no nirvana. They engage in 

the six páramitás by way of a state o f m ind that is not mixed with the mental 

engagements o f  šrávakas and pratyekabuddhas and thus realize all dharmas 

to be of the same principle. They make the commitment, “For the sake of 

each single sentient being, I shall experience their sufferings until they pass 

into n irvána” and thus [think], “I shall fully complete my own accumulations 

[of merit and wisdom and so on] later.” (2) The second one m eans that, after 

having generated bodhicitta for the first time, [bodhisattvas] do not generate 

any attachm ent and so on or the mindsets of šrávakas and pratyekabuddhas.

(3) The third one refers to the lack of conceit [that may arise] due to having 

generated the mindset o f the maháyána. (4) The fourth one means to protect 

sentient beings and to never give up on them, while lacking any conceit about 

this. (5) The fifth one refers to mentally engaging m any times in suchness, 

which is inseparable from all dharmas. (6) The sixth one means to abide in 

emptiness, the thirty-seven dharm as [concordant with enlightenment], the 

[ten] powers, the [four] fearlessnesses, the [four] discriminating awarenesses, 

the unique [buddhadharmas], and the samádhis from the vajralike one {125} 

up  through the one of being liberated a n d  untainted by virtue of being as 

unattached as space.

Here the actual aim consists o f [the three greatnesses] that exist on the 

buddhabhum i as [the ultimate object] to be accomplished.311
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2.2.2.2.1.2.1.L4.4. Practice’s own nature
This has two parts:

1) General nature

2) M eaning of each [practice]

2.2.2.2.1.2.1.1.4.4.1. General nature
This has two parts:

1) Practice in terms o f  its objects

2) Practice in terms of its application

2.2.2.2.1.2.1.L4.4.1.1. Practice in terms of its objects

This is the general practice of practicing, through studying and reflecting, the 

objects that are the three knowledges. Thus, it is the general practice of not [yet] 

having directed ones head and eyes toward [practicing] generosity and so on.

2.2.2.2.L2.1.1.4.4.1.2. Practice in terms of its application

[Application] means to practice each one of the four trainings (such as the 

complete training in all aspects) while having the six páramitás as supports. 

Here [the complete training in] all aspects is the activity of cultivating the six 

páramitás through making efforts in them. The culminating [training] is the 

activity of cultivating them through the [cognitive] aspect of effort having 

subsided. The serial [training] means to progressively cultivate these six and 

connect them with other virtuous dharmas for the sake of attaining their final 

power. The instantaneous practice is the activity of cultivating them [in such a 

way that] each one of them causes realization. The dharmakáya is not an object 

of activity because it is the state of [all] activities having been terminated.312

2.2.2.2.1.2.L1.4.4.2. Meaning of each [practice]
This has four parts:

1) [The practice of] donning the arm or of the maháyána313

2) [The practice of] engagement

3) [The practice of] bringing engagement to its end

4) The final practice

2.2.2.2.1.2.1.1.4.4.2.1. [The practice of] donning the armor of the maháyána
The armorlike practice has six parts:

1) The nature of the six páramitás

2) Their definite num ber

3) Their definite order {126}

4) M anner of practicing

5) Fruition of practice

6) Explanation of the terms



2.2.2.2.1.2.1.1.4.4.2.1.1. The nature of the six pàramitàs

[According to Mahâyânasütrâlamkâra  XVI.8-13] (1) generosity is the in ten 

tion to give away, which possesses four dharmas. These four dharm as are 

[causing] the decline o f its antagonistic factor (miserliness), being endowed 

with nonconceptuality by virtue of having realized phenomenal identity

lessness, fulfilling [all] desires through giving what is desired, and attracting 

[sentient beings] through generosity and thus m aturing them  in accordance 

with their karm ic fortunes in terms of the three yànas. Likewise, (2) the m ind 

of relinquishment, (3) not being upset, (4) delight in virtue, (5) a one-pointed 

mind, and (6) fully discriminating phenom ena [each] possess said four dhar

mas. Among these [four], the antagonistic factors are the respective ones that 

pertain to each one [of these five pàramitàs]. As for [said pàramitàs] fulfill

ing what is desired, they completely fulfill the desires [of beings] through, in 

due order, restraint from harm ing others through body and speech, enduring 

harm  done by others, assisting sentient beings with whatever they are doing, 

producing magical creations in accordance with the m inds of sentient beings, 

and cutting through  the doubts of sentient beings.

T hrough subdividing each one o f these [six pàramitàs] into three, they 

become eighteenfold. The first one thus consists o f [granting] the dharma, 

material goods, and fearlessness. The second one consists of prom oting the 

welfare of sentient beings, gathering virtuous dharmas, and vows. The third 

one consists o f not being concerned about harm, willingly accepting suffer

ing, and certainty about the dharma. The fourth one consists of armor[like 

vigor], [the vigor of] application, and being active for the welfare of sentient 

beings. {127} The fifth one consists of blissfully abiding amidst visible phe 

nom ena, manifesting qualities, and being active for the welfare of sentient 

beings. The sixth one consists o f [prajnà] focusing on the seeming, the ulti

mate, and sentient beings.314

2.2.2.2.L2.1.1.4.4.2.1.2. Their definite number

[Their order is definite] because these six are necessary for generating the 

three trainings in the mind stream. The first three are for practicing [the tra in 

ing in] ethics—if one has no regard for possessions, one adopts ethics, and 

these [ethics] are guarded by the patience o f not returning abuse with abuse 

and so on. The last two [pàramitàs] encompass the trainings in m ind  [that is, 

samàdhi,] and prajnà. Since vigor is the aid for all [trainings], it is contained 

in all three.
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2.2.2.2.1.2.1.1.4.4.2.1.3. Their definite order

The Mahdydnasutrdlamkdra  says:

Since the latter arise in dependence on the former,

Since they are inferior and superior,

And since they are coarse and subtle,

They are taught in this order.315

As for the order in which they arise, if  one has no regard for possessions, one 

adopts ethics. If one is endowed with ethics, one is patient. If being endowed 

with patience, one engages in vigor. If engaging in vigor, samadhi arises. If 

m ind rests in meditative equipoise, one understands the way things are. As 

for their being inferior and superior, the [respectively] former are inferior and 

the [respectively] latter are more excellent. As for their order in terms of being 

coarse and subtle, the [respectively] former are easier to enter into and prac

tice, while such is more difficult for the [respectively] latter.

2.2.2.2.1.2.1.1.4.4.2.1.4. Manner of practicing

This corresponds with what the Mahdydnasutrdlamkdra says:

Generosity without expectation,

Ethics without desiring [good] rebirths,

Patience for everything,

Vigor as the source of all qualities,

Likewise, dhyana without the formless [absorptions],

And prajňá that is joined with m eans—

To these six páramitás,

The resolute apply themselves correctly.316

Also, it accords with the explanations in the Mahdydnasamgraha317 that each 

one is practiced in the m anner of being endowed with sixfold supremacy— 

supreme support by virtue of relying on bodhicitta, supreme entities by virtue 

of using all entities, supreme aim by virtue of practicing for the welfare of 

sentient beings, suprem e skill in means by virtue of being em braced by not 

conceiving of the three spheres,318 suprem e dedication because of dedicating 

them  to enlightenment, and supreme purity  by virtue of having purified the 

two obscurations.319

Here, in terms of the  actual armorlike practice, the  six páramitás are prac

ticed in such a way tha t all [six] are complete in each one of the six. As for the 

arm or o f generosity [being contained in all six páramitás] in this context, the
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two Brhattikds, the [revised sutra in  twenty-five thousand lines] in  eight chap

ters, and the [sutra in] eighteen thousand lines explain it as dedicating roots of 

virtue for enlightenment through sharing them  with sentient beings. There is 

also the explanation of [bodhisattvas] abiding in this [practice] themselves and 

establishing others in it. The arm or of ethics is asserted by all [commentaries] 

as not being mixed with the states of m ind of sravakas and pratyekabud

dhas. As for [the one of] patience, in the two Brhattikds, it is explained as not 

observing the three spheres, while the o ther [commentaries] assert {129} it as 

not getting angry at being abused by any and all beings. As for [the one of] 

vigor, in the two Brhattikds, it [is asserted as] the increase in making efforts 

in virtue th rough  dedicating it for the welfare of sentient beings, while the 

others assert it as the generation of the intense striving of wishing for virtue. 

As for the arm or of dhyana, in the Vrtti and the Abhisamaydlarnkdrdloka, it 

is explained as dedicating roots of virtue through not being mixed with other 

yanas. [The revised sutra in twenty-five thousand lines] in eight chapters and 

the [sutra in] eighteen thousand lines also explain it like this. The others assert 

it as a mere one-pointed m ind with regard to the knowledge of all aspects. 

As for [the one of] prajna, in the Vrtti and the Abhisamaydlarnkdrdloka , it is 

explained as not observing the three spheres through dwelling in the notion 

of [everything being like an] illusion. The tw o Brhattikds agree in explaining 

that it, based on [the level of] the seeming, means to dedicate [roots o f virtue] 

for enlightenment and, based on the ultimate, refers to not observing the three 

spheres. [The revised sutra in twenty-five thousand lines] in eight chapters 

explains it only as not entertaining a conceited m ind due to roots of virtue 

and not observing [anything]. The [sutra in] eighteen thousand lines explains 

prajna as dedication.320

2.2.2.2.L2.1.1.4.4.2.1.5. Fruition of practice

Their tem porary and ultimate fruitions are as stated in the Ratnavali:

Riches are accomplished through  generosity, happiness th rough  

ethics,

Radiance through patience, splendor through vigor,

Peace through dhyana, liberation through prajna,

And all aims through compassion.

T hrough  the param ita of these seven 

Together w ithout exception,

The object o f inconceivable wisdom,

Being a protector of the world, will be attained.321 {130}
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2.2.2.2.1.2.1.1.4.4.2.1.6. Explanation of the terms

This corresponds to what the Mahâyânasütrâlamkâra says:

Because of eliminating poverty,

Attaining coolness, terminating anger,

Connecting with the supreme, seizing the mind,

And realizing the ultimate, they are explained [in these ways].322

2.2.2.2.1.2.1.1.4.4.2.2. The practice of engagement
This has two parts:

1) Explanation of the actual practice of engagement

2) Particular explanation of what is difficult to understand

2.2.2.2.1.2.1.1 A4.2.2.1. Explanation of the actual practice of engagement

The practice of engagement is ninefold—(1) cultivating the dhyanas and 

form [less absorptions] o f mentally engaging in aspects, signs, and character

istics through not observing them, just like space (the triad of aspects, signs, 

and characteristics refers to the triad of factors to be relinquished, remedies, 

and benefit or the triad of tasting the feelings of [discriminating] coarse [lower 

levels from] peaceful [higher ones]); (2) the six paramitas being free from the 

mental engagements of árávakas and pratyekabuddhas and focusing on the 

knowledge of all aspects; (3) the path of familiarization from the [dharmas] 

concordant with enlightenm ent up through  the unique [buddhadharmas];

(4) the [four] immeasurables being endowed with the six pàramitàs; (5) the 

nature of the eighteen emptinesses being unobservable; (6) being pure of the 

three spheres, which consists of not observing giving, giver, and recipient, 

and so on; (7) the aim that consists of all clinging to the dharm as of the path 

(such as the [dharmas] concordant with enlightenment) having ceased w ith 

out exception; (8) the supernatural knowledges that m ature sentient beings;

(9) the knowledge of all aspects, which is the cause for turning the wheel of 

dharm a tha t [all others,] including gods, are unable to turn. These are the nine 

practices of engaging in nine [fields of the] mahàyàna as their  [respective] 

objects of engagement.

2.2.2.2.1.2.1.1.4.4.2.2.2. Particular explanation of what is difficult to 
understand
This has two parts:

1) [Explanation of] the dhyànas and formless [absorptions] {131}

2) Particular explanation o f  the immeasurables
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2.2.2.2.1.2.1.1.4.4.2.2.2.1. Explanation o f the dhyanas and form [less 
absorptions]
This has four parts:

1) The causes th rough  which they are attained

2) Their natures to be attained

3) The signs of such attainm ent

4) The persons who attain them

2.2.2.2.1.2.1.1.4.4.2.2.2.L1. The causes through which they are attained
This has three parts:

1) Explanation of w hat makes one attain the first dhyana

2) Demonstrating that the others are similar to this

3) Considering where the nin th  path [of liberation] is contained

2.2.2.2.1.2.1.1.4.4.2.2.2.1.1.1. Explanation of what makes one attain the first 
dhyana

[The first dhyana is attained through] seven mental engagements.

1) First, one mentally engages through blending study and reflection, [con

templating that, com pared to the first dhyana,] the desire [realm] has m ore 

extensive suffering, is not peaceful, and  has m uch  shorter lifetimes, whereas 

the first dhyana is the opposite of that. Therefore, [the former] is coarse and 

[the latter] is peaceful. Since this [mental engagement] distinguishes the 

characteristics o f higher and lower realms, it is the mental engagement of 

discriminating characteristics.

2) By virtue o f  having aspired in this way [for a long time] for said lower 

and higher [levels] as being coarse and peaceful, respectively, [ones mental 

engagement] goes beyond study and reflection and becomes calm abiding and 

superior insight. This is the mental engagement that arises from aspiration.

3) Through the force of having become familiar with the [above] for a long 

time, the path of relinquishing the three great [degrees o f the] afflictions of 

the desire realm  will arise for the very first time. The m ental engagement of 

being endowed with this arisen path  is the mental engagement of separation.

4) Once one has become free through this from the afflictions o f the desire 

realm and the [associated] im pregnations of the negative tendencies of this 

sphere, one then feels the joy of relinquishing, and being separated from, said 

afflictions. Seeing these two [joys] as benefits, {132} one arrives at the lesser 

[degree of the] joy and bliss that arise from said separation. At that point, in 

order to free oneself from sleep, dullness, and agitation, time and again one 

m akes [the mind] lucid through the m ental engagement of its becoming lucid 

and makes it weary through the m ental engagement of its becoming weary 

[of the desire realm]. This is the mental engagement of joy and withdrawal,
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which represents the phase of relinquishing the three medium [degrees of 

the] afflictions [of the desire realm]. In due order, the mental engagements 

of [mind] becoming lucid and weary refer to familiarizing with relinquishing 

[the afflictions of the desire realm as being the aspect of] what is desirable and 

with not relinquishing them  as the aspect that is the shortcoming [here].

5) Having made efforts in relinquishing [said afflictions] in this way, if, no 

m atter which causes or places [one may encounter], the fetters of the desire 

realm that obstruct applying oneself to virtue do not occur [in ones m ind 

stream], one ponders, “Do I not experience these [fetters] while they [still] 

exist in me or do I not experience them because they do not exist [anymore]?” 

Then, one mentally engages in an  attractive aspect [of the desire realm] and, 

if striving for the desire realm occurs th rough  that, considers, “My m ind is 

not free from  attachment toward the desire realm.” To [further] familiarize 

through this with [the desire realm] being coarse and [the first dhyana] being 

peaceful in order to relinquish the rem aining factors to be relinquished is the 

mental engagement of analysis.

6) Having analyzed time and again in this way whether [the afflictions] are 

relinquished or not relinquished, in order to relinquish the manifest factors to 

be relinquished that have not yet been relinquished, the remedy for the three 

lesser [degrees of the] afflictions of the desire realm arises, which is the mental 

engagement of the final training. However, said [afflictions] are relinquished 

only temporarily, but not relinquished for good because their seeds have not 

been eradicated, for the m undane path does not have the ability to do so.

7) At the end of this [process], through its force {133} one enters the actual 

first dhyana and the mental engagement of being endowed with this actual 

[dhyana] arises, which is the mental engagement of the fruition of the training.

As for these seven mental engagements being definite in number, one does 

not attain the actual [first dhyana], if, through this preparatory stage, the fac

to rs  o f the  lower level to be relinquished are not relinquished and the  factors of 

the  higher level to be attained are no t attained. Therefore, said mental engage

ments are presented as seven. In this way, this preparatory path [entails] the 

triad of its (a) cause, (b) nature, and (c) fruition, (a) As for the first one among 

these, the first two mental engagements refer to generating what has not yet 

arisen. For the first one gives m ind direction through understanding what is 

to be relinquished and w hat is to be attained, while the second one means to 

make efforts for that sake. The fifth mental engagement is what makes what 

has arisen special because, through examining whether [the afflictions] have 

or have not been relinquished, it finally rids one of the remaining factors to 

be relinquished. These three [mental engagements] are the causes [within the 

preparatory stage], (b) Its nature consists o f the second, third, and fourth 

[mental engagements] because they respectively overcome the three [degrees]
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(great, medium, an d  lesser) o f the  afflictions of th e  lower level [that is the 

desire realm], (c) Its fruition is the seventh mental engagement.

2.2 .22 .1.2.1.1.4.4.2.2.2.1.1.2. Dem onstrating th a t the o thers are similar to this

As it was [described] for the first dhyana, so it is [for all following dhyánas and 

formless absorptions] up th rough  the áyatana of Neither Discrimination Nor 

Nondiscrimination. However, in the general term inology of the abhidharma, 

it is explained that when one makes efforts in contemplation in the higher 

realms, one enters samádhis in which there is no room  for thinking. Therefore, 

on the higher levels, there is no [mental state] arisen from reflection and, in 

the formless [absorptions], there is no one arisen from study [either]. Thus, 

if one m editates in a [psychophysical] support o f the formless [realm], {134} 

the first mental engagement lacks bo th  [mental states arisen from] study and 

[those arisen from] reflection. W hen  one meditates in a [psychophysical] sup 

port o f the form [realm], there  are no [mental states] arisen from reflection. 

Furthermore* from the preparatory  stage o f the fourth dhyána up th rough  

the preparatory  stage of the Peak of Existence, there are no joy and bliss that 

are felt in their [respective] activities. Therefore, the m eaning of the m ental 

engagement of joy and withdrawal is explained as merely seeing the qualities 

in relinquishing [the afflictions].

The first mental engagement o f the preparatory stage of the first dhyána 

belongs to the desire realm—it is not included in the higher level [of the form 

realm]. One should understand that this [same] rationale also [applies] to the 

remaining [preparatory stages].

2.2.2.2.1.2.1.1.4.4.2.2.2.1.L3. Considering  where the n in th  pa th  [of libera 

tion] is contained

According to the assertion that the mental engagement of the final fruition of 

the training is the [corresponding] actual [dhyána], it is obvious that the ninth 

path of liberation o f the preparatory stage [(experiencing the lesser o f the 

lesser degrees o f the afflictions having been relinquished)] is necessarily said 

actual [dhyána]. However, those who follow the Abhidharmakosa  assert that 

the n inth path of liberation o f the first three dhyánas arises as having both the 

natures of the respective preparatory stage and the actual [dhyána], whereas 

they hold that the [preparatory stages] of the fourth [dhyána] and onward are 

necessarily the [corresponding] actual [dhyánas]. Since the Abhidharmakosa  

asserts the feeling of the preparatory stages to be solely equanimity, the type 

of the faculty of feeling in the preparatory stages and the actual stages of 

the first three dhyánas differs. Therefore, [what the Abhidharmikas] have in 

m ind is the difficulty o f shifting the faculty [of feeling between the prepara 

tory stages and the actual states of the first three dhyánas], while there is no
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difficulty of shifting said faculty during the remaining [preparatory stages and 

actual stages above the third dhyana]. For the feeling [in both these prepara

tory stages and actual stages] is definitely equanimity alone.

The [above] identification of the six mental engagements of the prepara: 

tory stage in this way is made in terms of becoming free from attachm ent to 

[the respectively] lower levels through the m undane path. However, {135} it 

is not that [the preparatory stages] are definitely six in number. For there are 

the path of seeing and the uncontam inated path of familiarization that rely 

on the preparatory stage of the first [dhyana] and it is contradictory for these 

two to entail the aspect o f [discriminating] coarse [lower levels] and peaceful 

[higher ones]. In particular, the path of seeing is not suitable as a remedy for 

the factors of the desire realm to be relinquished through familiarization.

In general, [the Abhidharmikas] assert that this path of regarding [lower 

levels] as coarse and [higher ones] as peaceful relinquishes all manifest afflic

tions (such as those of the desire realm) without exception. The Vaibhasikas 

[assert that it relinquishes] both the factors to be relinquished through see

ing and the factors to be relinquished through familiarization of [the levels] 

up through Nothing Whatsoever, while the Sautrantikas hold that it relin

quishes the factors to be relinquished through familiarization. However, if 

analyzed finely, th rough  the path of familiarizing with [lower levels] as being 

coarse and [higher ones] as being peaceful, childish beings are not able to 

relinquish, without exception, all afflictions of the desire realm that are fac

tors to be relinquished through familiarization. For without having attained 

the path of the noble ones, it is impossible to put an end to the afflicted m ind 

of someone who possesses a [psychophysical] support of the desire realm and 

said [afflicted mind] is an affliction that is a factor to be relinquished through 

familiarization which is included in the level of the desire realm.

Except for the first one, all eight preparatory stages [of the dhyanas and 

formless absorptions] are solely pure, while the first one has both pure and 

contaminated [forms]. Some assert that [the first preparatory stage] has three 

[forms—the former two plus entailing] relishing the taste [of its result] — 

because it emulates the actual [first dhyana].

2.2.2.2.1.2.1.L4.4.2.2.2.1.2. Their natures to be attained
This has three parts:

1) M undane paths

2) Supram undane paths

3) Analysis of their presentations

2.2.2.2.L2.1.1.4.4.2.2.2.1.2.1. Mundane paths
This has two parts:

1) Afflicted [paths]

2) Pure [paths]



Translations: The General Topics 147

2.2.2.2.1.2.1.1.4.4.2.2.2.1.2.1.1. Afflicted [paths] {136}

[This is discussed in] three [aspects]—(a) the bases th a t are m ade afflicted, (b) 

the phenom ena that make them  afflicted, (c) the m anner in which they are 

made afflicted, (a) You may wonder, “W hat is made afflicted?” It is the pure 

actual dhyanas and formless [absorptions], (b) “Through what are they made 

afflicted?” Among the prim ary afflictions, anger does not exist in the m inds of 

the h igher realms. Therefore, [the afflicting factors there] are the remaining 

four obscured yet neutral [afflictions] except [anger]—craving, view, pride, 

and ignorance—which are the contam inants of the two higher [realms], (c) 

“How are they made afflicted?” W hen one rests in meditative equipoise in 

the pure meditative absorptions, through the arising of attachm ent toward 

them, though they were virtuous [states of mind] before, they thus come to 

be associated with affliction later. Likewise, [these meditative absorptions 

may become associated with] pride, [thinking,] “I attained this, but others 

did not.” Through the force of being ignorant about what is and what is not 

the path, one [wrongly] thinks, “These [meditative absorptions] must be the 

path to liberation” and also entertains doubts about what [actually] is the path 

to liberation being the opposite. Thus, [said meditative absorptions] become 

associated with such [ignorance]. W hen one sees some earlier and later limits 

[in time] through the supernatural knowledges that are based on said m edita

tive absorptions, wrong views about the world being perm anent and so on 

[may] arise. Thus, [said meditative absorptions] come to be associated with 

such [wrong views]. You may wonder, “But since the formless [absorptions] 

are not supports for supernatural knowledges, what is the m anner in which 

they become afflicted by views?” It is true [that the formless absorptions are 

no such supports]. However, in the formless [realm], when one attained the 

[formless] meditative absorptions while ones m ind stream was associated 

with wrong views before, {137} there arises the view of holding a bad view as 

param ount, [thinking,] “This view of mine is supreme because I attained this 

samadhi through its power.” It is through this that the formless absorptions 

are made afflicted.

[This position of the Abhidharmasamuccaya]323 that [the dhyànas and m ed 

itative absorptions] are made afflicted through [said] four afflictions agrees 

with the Bàhyaka Vaibhàsikas, but the Kashmiri Vaibhàsikas assert that, in 

afflicted [meditative absorptions, there is] solely [the affliction of] relishing 

their taste, which is for the most part craving.

Though these [afflicted meditative absorptions] are not fully qualified 

meditative absorptions, it is by having in m ind that they are merely of the 

substance of the meditative absorptions [as they were attained in their pure 

form] before that they are counted as divisions of meditative absorptions, 

just as a rotten seed [is still considered a seed]. Furthermore, these [afflicted
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meditative absorptions] are neutral [and not virtuous,] and do not possess 

their branches [that usually define them] either.

2.2.2.2.1.2.1.L4.4.2.2.2.1.2.1.2. Pure [paths]

These are the dhyánas and formless [absorptions] that represent [forms of] 

m undane virtue. They are called “pure” or “purified” because they are free 

from the fetters of their respective levels. W hen divided, there are four [forms 

o f  each]—those from which one regresses, those in which one abides, those 

that are special, and those that are the factors conducive to penetration. In due 

order, they are approximately concordant with [the arising of] coarse afflic

tions right at their end, [the further arising of] their own [pure level], [the 

arising of] a higher pure level, and the arising of an uncontam inated path. 

Since there is no higher level for the Peak of Existence, its special [form] and 

its being the factors conducive [to penetration] are excluded for it.

2.2.2.2.1.2.1.1.4.4.2.2.2.1.2.2. S upram undane paths

The higher and lower abhidharmas explain that the four dhyánas and the first 

three formless [absorptions] represent the seven supports for the supram un 

dane path. However, the Peak of Existence does not because uncontam inated 

paths determ ine their objects clearly, while, on this level, the flow of discrimi

nation is very unclear. {138} However, master Haribhadra explains that such 

is [only] the case when šrávakas cultivate [the Peak of Existence] because they 

are not skilled in means. But when bodhisattvas cultivate it, it becomes u ncon 

tam inated because they are skilled in means. In general, th rough  [counting] 

the preparatory stage of the first [dhyána] and dividing its actual stage into 

two (mere and special), the uncontam inated [meditative absorptions] are 

explained to be nine.

2.2.2.2.1.2.1.L4.4.2.2.2.1.2.3. Explanation o f the ir  presentations

This has three parts:

1) The branches of the dhyánas

2) Analysis o f the focal objects and aspects of the formless [absorptions]

3) Explanation of the fruitions of having familiarized w ith these [medita

tive absorptions]

2.2.2.2.1.2.L1.4.4.2.2.2.1.2.3.1. The branches o f the dhyánas

This has three parts:

1) Difference in terms of their being substantial and imputed

2) The nature of the branches

3) The m anner of their being definite in num ber
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2.2.2.2.1.2.1.L4.4.2.2.2.1.2.3.1.1. Difference in terms of their being substan
tial and imputed

In general, by way of their names, there are eighteen branches of the dhyanas. 

As the Abhidharmakosa  says:

The first one has five—examination, analysis,

Exhilaration, bliss, and samadhi.

The second one has four branches—

Serenity, exhilaration, and so on.

The third one has five—equanimity,

Mindfulness, alertness, bliss, and the basis.

The last one has four—mindfulness, equanimity,

Neither happiness nor suffering, and samadhi.324

The Vaibhasikas assert eleven [among] these to be substantial—the substances 

o f examination, analysis, exhilaration, bliss, the feeling of mental bliss, 

samadhi, serenity, mindfulness, alertness, the formation of equanimity, and 

the feeling o f equanimity.325 According to the higher [abhidharma], exhilara

tion and bliss {139} are of the same substance and serenity has the nature 

of the triad o f mindfulness, alertness, and equanimity. Therefore, nine are 

asserted as being substantially [existent] and the remaining, as being imput- 

edly existent. Alternatively since [all kinds of] bliss are the same in being 

satisfying feelings that belong to the retinue of the mental consciousness, they 

are counted as one substance, which thus makes [a total of] eight [substan

tially existent branches].

2.2.2.2.1.2.1.1.4.4.2.2.2.1.2.3.1.2. The nature of the branches
This has four parts.

1) Among the five branches o f  the first dhyana, (a) examination refers to 

searching the mere nature [of something], (b) Analysis means to analyze 

finely. Both represent inner discourse, which motivates [outer] speech. The 

Savitarkdsavicarabhumi explains that these two do not exist in the other three 

dhyanas in a m anner of making up these levels, but exist in that they [still] 

occur [in them ].326 Also, these two are labeled onto both  [the m ental factors 

of] impulse and prajna.

The Vaibhasikas assert that (c) exhilaration and (d) bliss are the feeling of 

mental bliss and the bliss o f the m ental factor suppleness, respectively. The 

reasons for such an assertion are the ir  following considerations. If bliss were a 

physical sensation, it would not be such by virtue of a sense consciousness— 

sense consciousnesses do not exist in the dhyanas because they represent
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[mind] being distracted toward the outside. Nor is [bliss] suitable as a feeling 

that belongs to the retinue of the mental consciousness. [For] since exhila

ration is a feeling of mental bliss too, if these two occurred together, [the 

position of] their being equal in substance is lost and if they occurred sequen

tially, the first and second dhyànas would respectively not consist of five and 

four branches because the branches occur together.

The Abhidharmakosa[bhâsya, in representing the position o f the 

Sautràntikas,] says:

Others say, {140} “The faculty that is the mental factor of bliss327 is 

solely [mental] bliss—in all three dhyànas, what is presented as their 

[respective] branches is solely physical bliss.”328

Thus, they assert tha t the bliss of the first three dhyànas329 is solely a physi

cal sensation, whereas [the bliss of] suppleness exists in the fourth dhyàna. 

Since [the passage in] the sütras on the third  dhyàna says in [the Buddhas] 

own words that “bliss is experienced by the body,” it is a physical sensation.

The Srâvakabhümi explains tha t suppleness is experienced by the physical 

body and the feeling of bliss, by the mental body.330 The commentary on the 

Abhidharmasamuccaya  explains:

Through experiencing the satisfying feeling that belongs to the reti

nue of the mental consciousness in the first two dhyànas, the body 

together with the supports that are the sense faculties is made w ork 

able. Through exhilarations, the mental consciousness together 

with its retinue of congruently associated [mental factors] is sat

isfied. Therefore, since [bliss and exhilaration] perform the two 

activities of benefiting the body and the mind, respectively, they are 

presented as “bliss” and “exhilaration.”331

The latter two [explanations] agree,332 but these two do not accord with 

[either] the root text of, [or] the com m entary on, the Abhidharmakosa.

(e) Samàdhi is what brings together in a single focal object the m inds and 

mental factors that are congruently associated with it.

The Àbhidharmikas explain that, among these five [branches], examina

tion is very coarse. Therefore, through meditating by regarding it as a flaw, 

one becomes free from attachment to this [branch] alone, which is the special 

actual first [dhyàna]. {141}

2) Among the four branches of the second dhyàna, as for (a) serenity, the 

Abhidharmakosa[bhâsyaJ333 asserts that it is the trusting confidence about 

becoming delivered from the level of the meditative equipoise that is the first
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dhyana. The Vtniscayasamgrahant334 asserts it to be of the nature of mindful

ness, alertness, and equanimity. The remaining [branches] (b)-(d) correspond 

to [(c)-(e) of the first dhyana] above. The higher and lower abhidharma and the 

mother sutras say that this [dhyana] is free from both examination and analysis.

3) Among the five branches of the third  dhyana, (a) bliss is the satisfying 

feeling that belongs to the retinue o f the mental consciousness and consists 

o f merely being free from the flux of exhilaration, (b) Mindfulness seizes the 

focal object and aspect of putting  an end to the fetter o f exhilaration and

(c) alertness functions as the sentry that [checks] w hether [ones meditative 

equipoise] possesses or does not possess said [focal object and aspect], (d) 

Equanimity m eans that, through being free from the flaws of examination, 

analysis, and exhilaration, there is no [mental] imbalance through these.

Thus, mindfulness, alertness, and equanim ity exist in the first [dhyana], but 

they are impaired by exam ination and analysis. In the second one, they are 

obscured by the flaw of exhilaration. Therefore, they are [summarily] referred 

to as “serenity” [and not by their actual names].335

4) As for the four branches of the fourth dhyana, they are free from the 

eight flaws [of dhyana]—examination, analysis, physical pleasure and suffer

ing, mental pleasure and displeasure, inhalation, and exhalation. Therefore, 

they are completely pure of these. With regard to the fourth [dhyana], exami

nation, analysis, exhilaration, and bliss are explained as flaws of moving [away 

from this dhyana], but they are not flaws with regard to their respective own 

levels {142} because they benefit [their respective] samadhis.336

In due order, the differences between these dhyanas refer to the differ

ences in terms of samadhi, benefit, and complete purity  being or not being 

complete.337

2.2.2.2.1.2.1.1.4.4.2.2.2.1.2.3.1.3. Their being definite in number

[Said branches] are presented by way of being remedies, benefit, and the basis 

o f these two. [In due order,] the remedial branches [of the four dhyanas] con

sist of examination and analysis; serenity; the triad  of mindfulness, alertness, 

and equanimity; and pure mindfulness and equanimity. For they relinquish 

the afflictions of the respective lower levels. They represent the remedial con- 

tinua  of the phase of the preparatory stages and, during  the actual [dhyanas], 

merely make the respective lower levels more distant, but [the actual dhyanas] 

are not the actual relinquishing remedies. [In due order,] the branches of 

benefit that are attained when the lower levels are overcome by the remedies 

consist o f the pair of exhilaration and bliss,338 bliss,339 and the feeling of equa

nimity. The branch that is the basis in all [dhyanas] is samadhi because it 

generates the remedies and benefits.
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Therefore, it is in terms of these three [branches] that the branches are 

definite in num ber as [the above]. However, it is not the case that there are 

no [constituents of the] dhyánas of meditative absorption that do not con 

sist o f any of these branches. Otherwise, the m inds and mental factors (such 

as impulse and discrimination) tha t are congruently associated w ith  these 

branches would not belong to any of the nine grounds [of dhyána] {143} 

because they would not be the meditative absorptions o f  the dhyánas, but not 

be suitable to be anything else either.

In this way, th rough  relinquishing examination and analysis, the second 

[dhyána] is presented; th rough  relinquishing exhilaration, the third; and 

through relinquishing bliss, the fourth. Therefore, [the Ábhidharmikas] refer 

to the dhyánas as “transcending [their respective] lower levels by way of their 

branches.”

2.2.2.2.L2.1.1.4.4.2.2.2.1.2.3.2. Explanation of the focal objects and aspects 
of the formless [absorptions]

First, as for Infinite Space, yogins who have attained the fourth dhyána see 

the form [realm] as flawed and the formless [realm] as having qualities. Thus, 

in order to put an end to the notion of form, they familiarize with solely the 

notion of space free from characteristics such as color, shape, and tangibility. 

W hen doing so, [all] discriminations of form (which appears as blue, yel

low, and so on), obstruction (which appears as bricks, walls, and so on), and 

variety (which appears as clothes, jewelry, pleasure groves, mountains, and 

so on) disappear—they do not appear at all, even if [said yogins] direct their 

m inds toward them. Likewise, [when engaging in the three following formless 

absorptions,] they see the notions of the three lower levels that respectively 

precede them as being coarse and, in order to put an end to them, in due 

order, they become intent upon consciousness (the [cognizing] subject of 

infinite space) pervading everything; not finding anything whatsoever, when 

searching for focal objects with form or without form, they become intent 

upon there being no focal object whatsoever; and they become intent upon 

there being no coarse discriminations, while it is not that there are no subtle 

ones. {144} Unlike with the dhyánas, there are no branches to be presented 

and therefore, these [formless absorptions] are called “transcending [their 

respective] lower levels by way of their focal objects.”

2.2.2.2.1.2.1.1.4.4.2.2.2.1.2.3.3. Explanation of the fruitions of having famil
iarized with these [meditative absorptions]

The [fruitions of the dhyánas] correspond with what the Abhidharm a

samuccaya says:
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The fruitions o f  having familiarized with the first dhyana to  lesser, 

medium, and great [degrees, respectively,] are the three births of 

the first dhyàna. As it is for the first dhyàna, so it is for the rem ain 

ing ones.340

As for the formless [absorptions], since they are formless, there are no [physi

cal] abodes that are diveded in terms of being higher and lower. However, there 

are higher and lower rebirths in terms of longer or shorter lifespans and better 

or worse ones in terms of having more or fewer afflictions. You may w on

der, “W hat is the meaning of having familiarized [with the dhyànas] to lesser, 

medium, and great [degrees, respectively] ?” It is explained that [such familiar

ization] is to a lesser [degree] if it lacks both devoted application and constant 

application; medium, if it possesses either one; and great, if it possesses both.

2.2.2.2.1.2.1.1.4.4.2.2.2.L3. The signs of such attainment

W hen the dhyànas are attained, there occur signs such as it appearing that 

one’s body sinks beneath the earth and, when the formless [absorptions] are 

attained, [there occur signs] such as it appearing that one’s body is flying 

through the sky.

2.2.2.2.I.2.I.I.4.4.2.2.2.I.4. The persons who attain them

[The Abhidharmakosa] says in general:

The dhyànas and formless [absorptions can] have [psychophysical] 

supports

O f their respective own and lower levels, [while] the lower are of 

no use.341

In particular, it says:

[Exception:] Through noble ones at the Peak of Existence 

Manifesting N othing Whatsoever, they term inate the 

contam inations.342

2.2.2.2.1.2.1.1.4.4.2.2.2.2. Particular explanation of the immeasurables
This has four parts:

1) Causes

2) Natures

3) Divisions

4) Explanation of the terms
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2.2.2.2.1.2.1.1.4.4.2.2.2.2.1. Causes

The Mahdydnasutralamkara  {145} says:

The compassion of bodhisattvas

[Comes] from happiness, suffering, and what is linked with them.

The compassion of bodhisattvas

[Comes] from a cause, a [spiritual] friend, and nature.343

The first half [of the verse] indicates the object [conditions] of compassion 

because focusing on the three [kinds of] feelings—the two feelings of hap 

piness and suffering as well as the feeling of indifference, which induces the 

[former] two—makes [bodhisattvas] compassionate [in the sense] o f wishing 

that [others may] be free from the three [kinds of] suffering.344 The second 

half [of the verse] indicates the rem aining three conditions—“cause” refers 

to the causal condition (the uncontam inated seeds within the alaya); “friend,” 

to the dom inant condition (the one who teaches the [four] immeasurables); 

and  “nature,” to the  immediate condition (the preceding [moment of] aware

ness). These remaining three conditions [should be] connected with all four 

[immeasurables] and the first condition will be explained [further] in the [fol

lowing] section on their natures.

2.2.2.2.1.2.1.1.4.4.2.2.2.2.2. Natures

This has two parts:

1) In general

2) In particular

2.2.2.2.1.2.1.1.4.4.2.2.2.2.2.1. In  general

The Mahdydnasutrdlamkdra  teaches that [the immeasurables] are endowed 

with four distinctive features:

In the steadfast ones, the b rahm a [states] relinquished antagonistic 

factors,

Are endowed with nonconceptual wisdom,

Engage in three kinds of focal objects,

And mature sentient beings.345

In due order, their distinctive feature of having relinquished antagonistic fac

tors refers to [the four immeasurables] respectively having relinquished malice, 

harming, not rejoicing, and [both] malice and attachment. Their distinctive 

feature of being remedies is the attainm ent of the [wisdom] remedies for said 

[antagonistic factors]. The distinctive feature of their focal objects refers to
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focusing on  sentient beings, the dharma, and nonreferentiality, respectively. 

{146} The distinctive feature of function is that they mature sentient beings.

2.2.2.2.I.2.I.I.4.4.2.2.2.2.2.2. Their natures in particular

The Abhidharmasamuccaya  says:

W hat is love? It consists of the samadhi and prajñá that, through 

relying on the dhyanas, are immersed in the [mental] state of 

thinking, “May sentient beings encounter benefit,”346 including the 

phenom ena of the [primary] minds and mental factors that are 

congruently associated with them .347

Likewise, with the beginning and end [of this definition] being the 

same, [the text] says for the remaining [three immeasurables], respectively, 

“immersed in the [mental] states of [thinking], ‘May [sentient beings] be free 

from suffering and ‘May they not be separated from happiness,’ and [think

ing about] their benefit.” These [definitions] teach the bases, focal objects, 

aspects, natures, and aids [of the immeasurables]. The first one consists of 

the pure forms of any one o f the actual four dhyanas. The second one refers 

to all sentient beings [in general] and, in particular (when slightly divided), to 

those sentient beings who do not possess happiness, possess suffering, possess 

happiness, and possess attachm ent and hatred  as the causes for their discrim 

inating [other beings as respectively] being close or distant [to them]. The 

third one is the wish that they encounter [happiness] and so on. The fourth 

one consists o f samadhi and prajñá. The fifth one consists of [their associated 

primary] minds and mental factors.

2.2.2.2.1.2.1.1.4.4.2.2.2.23. Divisions

They are divided into the love and so on that focus on sentient beings, the 

dharma, and nonreferentiality. The first one means {147} the arising of com 

passion and so on through observing the objects for the arising of love and so 

on tha t have the nature  o f substantial sentient beings or persons. The second 

one is the arising of love and so on th rough  observing those who suffer as 

having the nature  of mere phenom ena, while there are no substantial sentient 

beings that are established as those who suffer. The th ird  one refers to the love 

and so on that does not even observe them  as mere phenom ena, but observes 

them as being suchness free from apprehender and apprehended.

Alternatively, the objects o f the [immeasurables] are as follows, (a) The 

objects of their first [type that focuses on sentient beings] are, respectively, 

those sentient beings who wish to encounter happiness, are enfeebled by suf

fering, wish to not encounter suffering, and are afflicted. The objects of the
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latter two [types] are (b) the treatises that teach the immeasurables and (c) 

suchness. The Mahdyanasutralamkdra  says:

The [immeasurables] of the steadfast ones engage those who wish 

for happiness,

Are enfeebled by suffering, [wish for] happiness, and are afflicted;

The dharm a that teaches these [immeasurables];

A nd their suchness.348

Šákyabuddhi explains that the first [type of the immeasurables is in com m on 

with] ordinary  beings,349 the second one is in com m on w ith šrávakas and p ra 

tyekabuddhas, and the th ird  one is the one of buddhas and bodhisattvas. The 

Aksayamati[nirdesa] sutra explains that, in due order, [the immeasurables are 

divided into] the love and so on of the three [types of] bodhisattvas w ho first 

generate bodhicitta, then engage in [bodhisattva] conduct, and [finally] attain 

poised readiness for the dharm a of nonarising.

2.2.2.2.L2.1.1.4.4.2.2.2.2.4. Explanation o f the term s

The Brhattikd explains:

They are called “immeasurables” because they focus on im m easur

ably [many] sentient beings, {148} are the cause for immeasurable 

accumulations, are the cause for attaining immeasurable dharmas, 

and serve as the spheres of immeasurable wisdom.350

This is the explanation o f the terms for each one [of the four im m easur

ables]. [Together,] they are also called “pure states (brahmavihara)” because, 

th rough  having familiarized with them, one is reborn as the god Brahmá.351

2.2.2.2.L2.1.1.4.4.2.3. The practice o f the equ ipm ents352 

This has two parts:

1) General teaching

2) Particular explanation of what is difficult to understand

2.2.2.2.I.2.I.I.4.4.2.3.I. G eneral teaching

If the practice of the equipments is divided, it is seventeenfold—(1) com pas

sion tha t has the aspect o f wishing sentient beings to be free from suffering,

(2)-(7) the six páramitás ([bodhisattvas] themselves abiding in the páramitás 

and also establishing others in the páramitás), (8) the calm abiding of one- 

pointedly dwelling on the  welfare of others, (9) the superior insight of 

realizing phenom ena as being illusionlike, (10) the  union of not being bound



in [samsaric] existence through the power of prajnà and not striving for the 

liberation of relinquishing [samsaric] existence through the power of com pas

sion, (11) the skill in means to practice the six pàram itàs [through] mentally 

engaging in the knowledge of all aspects and to dedicate [this practice] to 

perfect enlightenment through sharing it with sentient beings in a nonrefer

ential m anner, (12) the wisdom of realizing the twenty emptinesses, (13) the 

equipm ent of merit (the 101 samâdhis from the [samàdhi of] heroic stride 

up through the samàdhi of being liberated and untainted th rough lacking 

attachm ent just like space), (14) the equipm ent of the path of training in the 

mahàyàna from the [four] foundations of mindfulness up through the unique 

[buddhadharmas], {149} (15) the equipm ent of dhàranî (retaining the words 

and the meanings of the dharm a through mindfulness and alertness), (16) 

the  equipm ent o f the  bhümis, which function as the  foundations for qualities, 

and (17) the equipm ent of the remedies (the remedies that dispel flaws).

2.2.2.2.I.2.I.I.4.4.2.3.2. Particular explanation of what is difficult to 
understand
This has four parts:

1) [Particular explanation of the equipm ent of] dhàranî

2) [Particular explanation of the equipm ent of] wisdom

3) [Particular explanation of the equipm ent of] the bhüm is

4) Particular explanation o f the equipm ent of the remedies

2.2.2.2.1.2.1.1.4.4.2.3.2.1. Particular explanation of the equipment of dhàranî
This has four parts:

1) Nature

2) Divisions

3) Function

4) Boundary lines

2.2.2.2.1.2.1.1.4.4.2.3.2.1.1. Nature

Nature is twofold, with the common nature consisting of special mindfulness 

and prajnà. The uncom m on nature has four parts—( 1 ) [the dhàranî] that serves 

as the cause for attaining poised readiness, (2) [the dhàranî of] secret mantra,

(3) [the dhàranî of] words or dharma, and (4) [the dhàranî of] meaning.

(1) W hen [bodhisattvas] take letters such as a rapa ca na to have the mean

ings of nonarising, noncessation, nonoccurrence, nonentity, and so on, and 

then perfect their familiarization with them, the poised readiness of not being 

afraid of these meanings arises [in them].353 Thus, the mindfulness and alert

ness that serve as the causes for that represent the dhàranî of poised readiness. 

Therefore, [this dhàranî] does not refer to poised readiness itself, but to its cause.
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(2) Bodhisattvas who have gained mastery over samadhi, for the sake of 

terminating the plagues, harms, conflicts, evil deeds, and so on of sentient 

beings, [aspire,] “May this kind of special ritual accomplish this [particular] 

aim.” For a long time they dwell in being blessed by the force of samadhi 

and such aspiration prayers, and in their accomplishing said aim according 

to this blessing. {150} Here the fully qualified form of this dharani consists 

of the mindfulness and alertness that accomplish such, whereas the letters 

of the m antra are called “the dharani of m an tra” [only] by virtue of labeling 

the object or the cause with the name of the subject or the result. Also, [in the 

word] m antra , mana [means] cognition and traya, protection, [which refer 

to] wisdom and compassion (cognizing suchness and protecting beings), thus 

being “the secret m antra.” Since it is the basis for the knowledge of all aspects, 

it is also called, “the basis of secret m antra.”

(3) After having attained the bhumis, [bodhisattvas] are able to retain, at 

the same time, the countless dharm a specifications taught by the buddhas in 

the ten directions that they have not heard previously.

(4) Through this kind of progression, [bodhisattvas] are able to retain the 

meanings of the dharma.

Thus, when they realize the dharmas through relying on letters such as “A,” 

said dharanis of mindfulness and alertness arise. Therefore, they  are called 

“doors of dharani.”

2.2.2.2.L2.1.1.4.4.2.3.2.1.2. Divisions

There are three [types of] dharani—though not deliberately pursuing them  in 

this life, attaining them through the [karmic] maturation of having trained in 

previous births; being able to swiftly retain m any words and meanings of the 

dharm a through making efforts in study and reflection in this [life]; and being 

able to retain them through the power of samadhi arisen from familiariza

tion. Among these, the first two are lesser and the latter is greater. [According 

to Mahdydnasutralamkara XVIII.72d-73,] the [latter one is] again [divided 

into] the lesser one during [the level of] the engagement through aspiration 

(that is, not having entered the bhumis), the medium one during the seven 

impure bhumis, and the great one during the three pure bhumis.

2.2.2.2.1.2.1.1.4.4.2.3.2.1.3. Function

[The function lies in bodhisattvas] themselves retaining the dharm a and {151} 

teaching it to others.

2.2.2.2.1.2.L1.4.4.2.3.2.1.4. Boundary lines

The Brhattika354 explains that the dharani o f poised readiness is attained du r 

ing [the level of] the engagement through aspiration and the remaining, on
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the first bhum i and so on. The latter ones refer to  the dharanls that are attained 

through samadhi. Through referring to the engagement through aspiration as 

being both [the paths of] accum ulation and preparation, the form er repre

sents the cause of poised readiness and the latter, the a ttainm ent of poised 

readiness itself. [Those dharanls that are attained through karmic] m aturation 

and the familiarity with what has been studied [can] also exist in those who 

have not entered the path.355

2.2.2.2.1.2.1.1.4.4.2.3.2.2. Particular explanation of the equipment of wisdom
This has two parts:

1) [Explanation of] emptiness (the object)

2) Explanation of wisdom (the subject)

2.2.2.2.1.2.1.1.4.4.2.3.2.2.1. Explanation of emptiness (the object)
This has two parts:

1) General topic

2) Meaning o f the branches

2.2.2.2.1.2.1.L4.4.2.3.2.2.1.1. General topic
This has two parts:

1) [The system of] those who propound referents

2) The system of the followers of the m aháyána

2.2.2.2.1.2.1.1.4.4.2.3.2.2.1.1. [The system of] those who propound referents

The skandhas, dhátus, and áyatanas are the basis of emptiness, while the per

m anent and single self im puted by the tlrthikas is the object of negation. In 

this way, a personal self does not exist, whereas the lack of a [personal] self 

exists. The [latter] is a negation that is specified by its basis of negation being 

the triad of skandhas and so on or the four realities. A sútra says:

There is no self or sentient being here.

These dharm as originated from entailing causes.

2.2.2.2.1.2.1.L4.4.2.3.2.2.1.2. The system of the followers of the maháyána
This has two parts:

1) [The system of] the Vijňánavádins

2) The system of the Nihsvabhávavádins

2.2.2.2.1.2.L1.4.4.2.3.2.2.1.2.1. [The system of] the Vijňánavádins

They assert the other-dependent [nature] as being the basis of emptiness; 

the factor of its being imagined as the two identities, {152} as being the 

object of negation; and the factor o f the other-dependent [nature] being
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primordially empty of the imaginary [nature], as being the perfect [nature. 

The Trimsikakdrika says]:

The perfect consists of the former 

Always being absent in this one.356

Therefore, they assert that the imaginary [nature] is empty of its own nature 

or characteristics, whereas the other-dependent and perfect [natures] are 

empty of the imaginary, but never empty of their own natures.

In brief, the unique object o f negation of this system is any phenomenal 

identity, which is asserted as being solely the imaginary [nature], whereas the 

other two characteristics are not established as self-empty in any undisputed 

texts of Asañga and his brother.

2.2.2.2.1.2.1.1.4.4.2.3.2.2.1.2.2. The system of the Nihsvabhávavádins

[The emptiness in this system] is not a limited [kind of] being empty that, in 

brief, does not go beyond adopting and rejecting, that is, negating some factors 

and affirming others, such as affirming something unconditioned after what is 

conditioned has been negated, affirming a nonentity after entities have been 

negated, affirming existence after nonexistence has been negated, affirming an 

other-entity after an own-entity has been negated. Rather, it is the emptiness 

that cuts th rough the entire cocoon of reference points. [This means that] 

though any phenomena, which are satisfying if unexamined, appear in an 

illusionlike m anner from the perspective of mistakenness, ultimately they are 

empty of a nature of their own and are therefore not observable as any nature 

whatsoever. The Mülamadhyamaka[kariká]  says:

If the conditioned is not established,

How could the unconditioned be established?357 {153}

2.2.2.2.L2.1.1.4.4.2.3.2.2.1.2. Meaning o f  the branches

Emptiness is asserted as the basis of the division and the nature of the divi

sion, as its being twenty in number.

1) On the emptiness of the internal, the sütras say:

W hat is the emptiness of the internal? W hat are called “internal 

phenom ena” refer to eyes, ears, nose, tongue, body, and mentation. 

Since these do not abide in any solid m anner and do not perish, the 

eye is em pty  of the eye.358



Translations: The General Topics 161

[Aryavimuktisena] taught this through the four [points] o f  (a) the basis of 

emptiness, (b) the m anner of being empty, (c) the conventional te rm  of being 

empty, and (d) the reason for this conventional term.

(a) The first one consists of the six sense faculties.

(b) As for the m anner of being empty, the gateway to engaging in the 

m eaning of solidity is the m eaning of abiding. Through negating this, [it is 

clear tha t phenomena] do not abide in the collection of their causes and con

ditions. Also, since they lack arising, they lack perishing too. Therefore, [the 

sutras say that] a given [phenomenon], such as the eyes, is em pty of this given 

[phenomenon] “because it is without arising and ceasing.” [Jayanandas] 

Madhyamakdvatdratika3S9 explains the meaning of abiding in a solidly exist

ing m anner as being completely unchanging. Then, having negated change 

through this, [he says that Candrakirti] speaks of “not ceasing” in order to 

put an end to wondering, “Is it that they cease later after having abided for a 

while?” The Satasdhasrikdprajndpdramitdbrhattika says:

The m eaning of being neither o f these two is to not exist either in 

a permanent or an im perm anent way. Therefore, ultimately, the six 

sense faculties lack being entities, for otherwise they would have to 

be entities in either of these two [ways].360

This m anner of being empty is the same for all [following emptinesses]. 

{154}

(c) The conventional term  of [this] being em pty is “the emptiness of the 

internal.”

(d) The reason for applying this conventional term  is that the eyes and so 

on are internal phenomena.

2) The basis of emptiness consists o f the five objects. The conventional 

term is “the emptiness of the external.” The reason for applying this conven

tional term  is that they are not conjoined with mind.

3) The basis o f emptiness consists of the five objects that are the supports 

of the sense faculties.361 The conventional term  is “the emptiness of the in ter

nal and the external.” The reason [for applying this conventional term] is that 

they are conjoined w ith m ind and do not consist o f the sense faculties.

4) The basis o f emptiness consists of cognizing all phenom ena to be em p

tiness or, according to the M adhyamakavatara , the lack of nature of [all] 

phenomena. The conventional term  is “the emptiness of emptiness.” The rea

son is tha t this [emptiness] pacifies clinging [to emptiness] as being emptiness.

5) The basis of emptiness consists o f the ten directions, such as east. The 

conventional term  is “the emptiness o f the great.” The reason is that they 

represent a very vast sphere.
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6) The basis o f emptiness consists of nirvana and the path that is its con

cordant basis. The conventional te rm  is “the emptiness of the ultimate.” The 

reason is that it is the suprem e actuality to be attained.

7) The basis of emptiness consists of what arises from conditions—the 

three realms. The conventional term is “the emptiness of conditioned phe 

nom ena.” The reason is tha t [conditioned phenomena] are not established 

absolutely and therefore can be changed through remedies.

8) The basis o f emptiness consists of w hat is unarisen—it is other than aris

ing, abiding, and ceasing, that is, unchanging. The conventional term  is “the 

emptiness of unconditioned phenom ena.” {155} The reason is that it is devoid 

o f arising and so on.

9) The basis of emptiness consists of what is beyond extremes, th a t is, 

em pty of the extremes of permanence and impermanence. The conventional 

term is “the emptiness of what is beyond extremes.” The reason is that, in the 

middle, not the slightest reason for setting up extremes or parts is established.

10) The basis o f emptiness consists of circling [in samsara] without begin

ning, middle, and end. The conventional term  is “the emptiness of what is 

without beginning and end.” The reason is tha t beginning and so on arise in 

accordance with the nature of phenomena or that they are exactly like the 

nature of phenomena.

11) The basis of emptiness consists of the pure side of samsara. Or the 

Suddhamati362 explains that it is the m ahayana that is not to be rejected. 

Both Brhattikds363 explain that the skandhas are what is to be rejected, while 

the nirvana without remainder is their nonexistence (the Kasyapa scripture 

speaks of the skandhas as what is rejected) and that this does not mean any 

repetition since the above nirvana [in emptiness (6)] refers to the nirvana with 

remainder. The conventional term  is “the emptiness of what is not rejected.”

12) The basis of emptiness consists o f the emptiness of conditioned and 

unconditioned phenom ena. The conventional term  is “the em ptiness of the 

primordial nature.” The reason is tha t [emptiness] is primordially empty and 

therefore not m ade em pty by any noble ones. Hence since conditioned phe 

nom ena change and unconditioned phenom ena do not change, they cannot 

harm  [emptiness in any way].

13) The basis of emptiness consists of skandhas, dhatus, ayatanas, con

tacts, feelings, what has form, what lacks form, conditioned phenom ena, and 

unconditioned phenom ena. The conventional term  {156} is “the emptiness of 

all phenom ena.” The reason is that all phenom ena are included in the [above].

14) The basis o f emptiness consists of [general characteristics] (such as 

arising and ceasing) and [specific characteristics] (such as being suitable as 

form and being an experience). The conventional term  is “the emptiness of
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specifically characterized phenom ena.” The reason is that [the above] are gen

eral and particular characteristics.

15) The basis o f emptiness consists of the three times, such as the past. The 

conventional term  is “the emptiness o f the unobservable.” The reason is that, 

in each one o f these [three], the other two are not observable.

16) The basis of emptiness is what is composed or made of m any causes 

and conditions. The conventional term  is “the emptiness of the nature of 

nonentities.” The reason is that the mere general [unit of the] collection of 

[the parts] tha t it is m ade o f does not exist as an entity.

17) The basis o f  emptiness consists of the five skandhas. The conventional 

term  is “the emptiness of entities.” The reason is that they are appropriating 

entities.

18) The basis o f emptiness consists of space, the two cessations, and such

ness. The conventional term is “the emptiness of nonentities.” The reason is 

tha t they are nonentities. This is not a repetition of “the emptiness of uncon 

ditioned phenom ena,” for this one here is taught [from the perspective of] the 

instances and the above, from the perspective of the definition.

19) The basis of emptiness is the unm istaken nature of phenomena. The 

conventional term  is “the emptiness of self-entity.” The reason is that [empti

ness] is not newly produced th rough  the knowing or seeing of the noble ones. 

As for the m eaning of knowing and seeing, the [Satasdhasrikdpdramita]- 

brhattikd364 explains knowing as nonconceptual wisdom and {157} seeing as 

its subsequent attainm ent. The Vrtti365 says that [the Buddha] speaks of seeing 

and knowing in order to eliminate inferential cognition and mistakenness, 

thus explaining them  as perception and unmistakenness, respectively. This 

[emptiness] is not a repetition of “the emptiness of the prim ordial nature” 

because they are different in [the former presenting emptiness] in brief and 

[the latter], in detail.

20) The basis of emptiness is the entity of the other phenomenon. The 

conventional term is “the emptiness of other-entity.” As for the reason, the 

Madhyamakdvatdrabhasya366 explains that [emptiness] is the supreme among 

phenomena. Or “other” refers to excellent wisdom and “entity,” to its object. Or 

it is the true end that is other than or beyond samsara.367 The Suddhamati says:

Since it is supreme, it is other. Since it is the nature that is not p ro 

duced by anything other, it is the other-entity, tha t is, suchness.368

Here said [emptiness] is explained as emptiness th rough  using this m anner 

of presenting it as being other. Before, it was explained as emptiness through 

explaining it as the self-entity that is not produced by the noble ones. This is 

the only difference between these two [emptinesses].
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2.2.2.2.1.2.1.1.4.4.23.2.2.2. Explanation of wisdom (the subject)

The twenty emptinesses (the objects) imply [the wisdoms that are their cog

nizing subjects], for the first three emptinesses imply the path  of accumulation 

and the first three [factors conducive to] penetration. The fourth one implies 

the supreme dharma.

The fifth and sixth imply the first and second bhum is—once the 

dharm adhatu  is realized through these two [bhumis] as being the actuality 

that is omnipresent and supreme, respectively, {158} the dharm adhatu  is real

ized to be empty. At that point, the ten directions and nirvana, which have the 

nature [of the dharm adhatu], are also realized to be empty.

The emptinesses of conditioned and unconditioned phenom ena imply the 

third and fourth bhum is—once the dharm adhatu is realized through these two 

as being the natural outflow that is the supreme purpose and being the actual

ity of nonclinging, respectively, the [dharmadhatu] is realized to be empty. 

At that point, conditioned samsara and the unconditioned without clinging, 

which have the nature [of the dharmadhatu], are also realized to be empty.

The two emptinesses of what is beyond extremes and what is without 

beginning and end imply the fifth and sixth bhum is—once the dharm adhatu  

is realized through these two as being the actualities of the m ind streams 

not being different and being neither afflicted nor pure, respectively, the 

[dharmadhatu] is realized to be empty. Thus, what has the nature of the 

middle free from the extremes of permanence and extinction and samsara 

arising in accordance with the dharm adhatu , which have the nature [of the 

dharm adhatu], are also realized to be empty.

The emptiness of what is not rejected implies the seventh bhum i—once the 

dharm adhatu  is realized as being the actuality of lacking different character

istics (such as the [different teachings in different] sutras), the [dharmadhatu] 

is realized to be empty. [Thus,] what is not rejected, which has the nature [of 

the dharm adhatu], is also realized to be empty.

The emptinesses of the primordial nature and all phenom ena imply the 

eighth bhum i—once the dharm adhatu  is realized as being without decrease 

and increase and being the foundation of mastery over nonconceptuality and 

pure realms, the [dharmadhatu] is realized to be emptiness. Thus, {159} the 

primordial nature ([the dharm adhatus] own nature) and all phenom ena (its 

manifestations),369 w hich have the natu re  [of the dharm adhatu], are realized 

to be empty.

The emptinesses of specifically characterized phenom ena and the u nob 

servable im ply the n in th  bhum i—through it the dharm adhatu  is realized 

as being the matrix of mastery over wisdom. Thus, characteristics and the 

[three] times, which are the supports of the wisdom of knowing all character

istics at all times, are realized to be empty.
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The emptiness of the nature of nonentities and the emptiness of entities 

imply the tenth bhum i—through it the dharm adhatu  is realized as being 

empty as the matrix of mastery over [enlightened] activity. Thus, the founda

tions [of enlightened activity in terms] of collection and its branches,370 which 

are of the [dharmadhatu] s type, are also realized to be empty.

The emptinesses of nonentities, self-entity, and other-entity imply the wis

dom  of a b uddha—once, through this, afflictive obscurations and cognitive 

obscurations together with their latent tendencies have been relinquished and 

self-arisen [wisdom] has been attained, the [dharmadhatu] is realized to be 

empty. Thus, the space of being empty of the afflictions (such as attachment 

and inflicting harm), the emptiness o f being free from the cognitive obscura

tions (apprehender and apprehended), and the agent that does not depend 

on anything other, [all of] which have the nature  [of the dharm adhatu], are 

realized to be em pty.371

That the individual boundary  lines are set in this way is m ainly by virtue 

of there being [distinct] manners o f  inducing certainty about said respective 

bearers o f  the nature [of emptiness] during the time of subsequent [attain

ment], but not in terms of that certainty [itself].372

2.2.2.2.L2.1.1.4.4.2.3.2.3. Explanation of the equipment of the bhumis, 
which is difficult to understand
This has three parts: {160}

1) The nature of the bhumis (the bases of distinct features)

2) Presentation o f the bhumis (the distinctive features)

3) Etymologies o f  the bhumis (which possess said distinctive features)

2.2.2.2.L2.1.1.4.4.2.3.2.3.1. The nature of the bhumis (the bases of distinct 
features)
This has two parts:

1) Actual nature

2) Division

2.2.2.2.1.2.L1.4.4.2.3.2.3.1.1. Actual nature

The nature of the bhumis in this context is the realization of supram undane 

wisdom embraced by special compassion that serves as the foundation of 

qualities.

2.2.2.2.1.2.L1.4.4.2.3.2.3.1.2. Division

The basis of division is the sheer bhum i of noble bodhisattvas, which is divided 

into ten. The difference in this division lies in [the ten bhumis] being different 

entities since the earlier and later [bhumis] are causes and results, respectively. 

As for their num ber being definite, the Abhisamaydlarnkdrdloka373 says that



166 Groundless Paths

this is the case because there are ten different purifications. Said ten [bhümis] 

are [presented] in terms of being special, but there are also ordinary  ones— 

the bhüm is of confidence and engagement through aspiration.374

2.2.2.2.1.2.1.1.4.4.2.3.2.3.2. Presentation of the bhümis (the distinctive 
features)
This has seven parts:

1) Their predominances

2) Their qualities [on the level] o f seeming [reality]

3) Their manners of taking rebirth

4) Their remedial realizations

5) Their antagonistic factors to be relinquished

6) The signs of having attained the bhümis

7) The features of their fruitions

2.2.2.2.L2.1.1.4.4.2.3.2.3.2.1. Their predominances

On each one o f the ten bhümis, in due order, [one of] the ten pàramitàs is 

predominant. [This means to practice them] distinctly, while to practice all of 

them  on each [bhümi means to practice them] w ithout distinction.

Furtherm ore, [according to Mahâyânasütrâlamkâra  XX. 17-23,] after the 

nature of phenomena is realized on the first bhümi, on the second one [bod

hisattvas] train in ethics; on the th ird  one, in samàdhi; on the fourth one, 

in the prajnà of being skilled in the [dharmas] concordant [with enlighten

ment]; on the fifth one, in the prajnà of being skilled in the four realities—the 

true reality of phenomena; and on the sixth one, {161} in the prajnà of being 

skilled in dependent origination in its progressive and reverse orders. On the 

four remaining bhümis the fruitions of having trained in the three trainings 

[manifest]—on the seventh one [bodhisattvas] abide in signlessness with 

effort; on the eighth one they gain mastery over signlessness without effort 

and pure realms; on the n inth one their m aturing of sentient beings is accom

plished; and on the ten th  one samâdhis and dhàranîs are accomplished. This 

is the m anner in w hich [bodhisattvas] train  in the trainings.

[Said text] continues that, after having realized the nature o f  phenom ena 

(the foundation of the uncontam inated skandhas) on the first bhümi, on the 

second one they engage in the skandha of ethics; on the third one, in the one 

of samàdhi; and on the fourth, fifth, and sixth, in the one of prajnà. On the 

four remaining bhüm is they  purify the obstacles to said four fruitions, and 

on the buddhabhüm i, what obstructs and obscures. Therefore, in due order, 

they purify the two [uncontaminated skandhas] of liberation and the wisdom 

of liberation. This is the manner of purifying the uncontam inated skandhas.
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2.2.2.2.1.2. Ll.4.4.2.3.2.3.2.2. Their qualities [on the level] of seeming [reality]

On the first bhumi twelve sets of one hundred qualities are attained in an 

instant—(1) attaining and entering one hundred  samadhis; (2) seeing one 

hundred buddhas; (3) knowing their blessings; (4) shaking one hundred  

worldly realms; (5) going to one hundred  [buddha] realms; (6) illum inat

ing one hundred worldly realms; (7) m aturing one hundred  sentient beings;

(8) abiding for one hundred  eons; {162} (9) operating from the earliest limit 

to the latest limit o f one hundred  eons; (10) opening one hundred  doors of 

dharma; (11) displaying one hundred  [of their own] bodies; and (12) display

ing each of these bodies as possessing a retinue of one hundred  bodhisattvas. 

These are described in the M adhyamakdvatara .375

The Madhyamakdvatara  explains the first quality as entering and ris

ing from samadhi. The n inth quality is [to be understood] according to the 

Bodhisattvabh um i:

Through their seeing with wisdom, they operate from  th e  earliest

limit to the latest limit of one hundred  eons.376

Here, through “shaking [one hundred  worldly realms],” [bodhisattvas] 

cause [beings] to aspire for being guided. Through “going” and “illum inat

ing,” they proceed to the abodes of those to be guided and, upon seeing them, 

m ature them. As for “operating from the earliest to the latest limits,” for the 

sake of helping sentient beings to become free from their negative actions 

[bodhisattvas] dem onstrate the ways in which [beings] wander in samsara 

th rough  their karma. “O pening a hundred  gates of dharm a” means that 

[bodhisattvas], for the sake of ripening their own insight, reflect about the 

meaning of the [various] specifications of dharma.

Likewise, on the second bhum i they attain these twelve qualities one thou 

sand times; on the third  one, one hundred  thousand times; on the fourth one, 

one billion times; on the fifth one, ten billion times; on the sixth one, one 

trillion times; and on the seventh one, ten sixtillion times. On the eighth one 

[the num ber of each of these qualities] equals [the n u m b er of] the particles in 

one hundred  thousand trichiliocosmic worldly realms. O n the nin th  one their 

num ber corresponds to the m inutest particles in one million of countless 

trichiliocosmic worldly realms. {163} On the tenth one they attain qualities 

whose num ber equals the minutest particles in buddha realms even more 

inexpressible than inexpressible.

2.2.2.2.1.2.1.1.4.4.2.3.2.3.2.3. Their manners of taking rebirth

These are twofold—rebirth  through (1) influence and (2) [karmic] m atura 

tion. (1) [When bodisattvas on the level] o f engagement through aspiration
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are born in the desire [realm, this represents a birth through the influence of 

their] karma. [When] those who have attained the bhumis are born  as animals 

and so on, [they are born so through the influence of their] aspiration prayers. 

Their being born in the desire realm through reversing being born  in the form 

realm under the influence of samadhi [represents a birth through the influ

ence of] samadhi. To be born in the abode of Tusita and so forth through an 

emanation represents a birth through the influence of mastery [over birth].

(2) As for rebirth through [karmic] maturation, those who dwell on the 

ten bhumis, in due order, mostly take births as kings over Jambudvípa, the 

four continents, [the heavens of] the Thirty-Three, Free from Combat, Tusita, 

Enjoying Emanations, Power over Others’ Emanations, as Brahma (the lord 

of a chiliocosm), M ahábrahm á (the lord of a trichiliocosm), and the king of 

gods in the pure abodes.377

2.2.2.2.L2.1.1.4.4.2.3.2.3.2.4. Their remedial realizations
This has two parts:

1) M anners of realization

2) Instruction on whether they constitute meditative equipoise or subse

quent attainment

2.2.2.2.1.2.1.L4.4.2.3.2.3.2.4.1. Manners of realization

On the first bhúm i [bodhisattvas realize] the dharm adhatu  as the actual

ity o f being omnipresent in that it is not different in all m ind streams. On 

the second bhúmi {164} [they realize it] as the actuality of being supreme 

because they realize that it is suitable to relinquish the obscurations. On the 

third bhúm i [they realize it] as being the natural outflow that is the supreme 

purpose because they are aware that searching the study [of the dharma] is a 

natural outflow of having realized the nature of phenomena and thus is the 

supreme cause. On the fourth bhúm i [they realize] the nature of phenom 

ena as the actuality of nonclinging because even the craving for the dharm a 

comes to an end. On the fifth bhúm i [they realize] it as the actuality of the 

m ind streams not being different because they realize that the nature of them 

selves and all others is the nature of phenomena. On the sixth bhúm i [they 

realize] it as the actuality of neither being afflicted nor pure because they 

realize that, in the nature of phenom ena that is dependent origination, there 

are no phenom ena that become afflicted or purified. On the seventh bhúm i 

[they realize it] as the actuality of no difference because there are no different 

characteristics of dharm a (such as the sútras) in the dharm adhatu. On the 

eighth bhúmi [they realize it] as the actuality of neither decrease nor increase 

because, th rough attaining the poised readiness for the dharm a of nonarising, 

they realize that afflicted and purified phenom ena are w ithout decrease and
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increase. Also, through the change of state of the afflicted m ind and the five 

[sense] gates together with their objects, in due order, [they realize] the nature 

of phenom ena as being the matrix o f mastery over nonconceptual wisdom 

and pure realms. On the n inth bhumi, through attaining the four discrim inat

ing awarenesses, [they realize] the nature of phenom ena as being the matrix 

of mastery over wisdom. On the tenth bhümi, through prom oting the welfare 

of sentient beings by way of emanating as they wish, they realize the nature 

of phenomena as being the matrix o f m astery over [enlightened] activity. The 

two masteries [on the ninth  and tenth bhümis] arise from the change of state 

o f the conceptual mental consciousness. In this way, the ten cognitive obscu

rations—the nonafflictive [forms of] ignorance tha t obscure said ten [aspects 

of the] dharm adhatu—are {165} progressively relinquished th rough  the ten 

bhüm is tha t are their remedies because [the latter] are the antagonistic factors 

o f said [obscurations].

2.2.2.2.1.2.1.L4.4.2.3.2.3.2.4.2. Instruction on whether they constitute med
itative equipoise or subsequent attainment
This has two parts:

1) Presenting the tenable position

2) Refuting the assertion tha t this is untenable

2.2.2.2.1.2.1.L4.4.2.3.2.3.2.4.2.1. Presenting the tenable position

You may wonder, “Do these m anners o f realization that are explained in 

the Madhyântavibhâga  constitute manners o f realization during meditative 

equipoise or subsequent attainm ent?” Since there are different manners of 

inducing certainty during the subsequent a ttainm ents [of] each [bhümi], 

they represent the manners of realization o f  [subsequent attainment]. It is 

not feasible to claim any differences in the m anner o f realizing the nature 

of phenomena during meditative equipoise. If there were divisions in the 

nature of phenomena, the nature o f  phenom ena would have the character 

o f having many parts. This would also contradict the explanations that, w ith 

out referring to the [different] bearers o f this nature, [in itself] the nature 

of phenom ena is indivisible. On the other hand, if, through the meditative 

equipoises [of the respective bhümis], the nature of phenom ena were realized 

as being [different] despite its being indivisible, the meditative equipoises of 

mahàyàna noble ones would be mistaken cognitions with regard to the nature 

of phenom ena, just like a cognition for which two moons appear.378

You may wonder, “So what is the object of meditative equipoise?” Here 

there is (1) the assertion of meditative equipoise being w ithout appearances 

and (2) the assertion of its being with appearances. (1) corresponds to what 

the Bodhicary avatar a says:
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Once neither entities nor nonentities 

Remain before the mind,

There is no other mental flux [either].

Therefore, it is u tter nonreferential peace.379

This means that no cognition with regard to this object arises—to familiarize 

with just not seeing [or simply nothing to be seen] is expressed as “seeing.”

(2) {166} Both Áryavimuktisena and m aster [Haribhadra, in their expla

nations on both the focal object o f the knowledge of all aspects and the 

equipm ent of wisdom,] refute the systems of the sheer nature of phenom 

ena being the object of meditative equipoise, meditative equipoise having the 

aspects of apprehender and apprehended, and its being without object. Then, 

they explain tha t the focal object of meditative equipoise is the implicative 

negation that is illusionlike dependent origination without any real entities. 

[In this,] it is not the case that subject and object are different, but the appear

ances that are experienced in meditative equipoise th rough the [perceptual] 

mode of self-awareness are em pty of any nature. [However, these masters] do 

not assert that, in terms of the nature  of phenomena, these appearances are 

established [in any way]. From among these two [assertions (1) and (2)], this 

latter system is to be accepted for the time being.380

2.2.2.2.1.2.1.1.4.4.2.3.23.2.4.2.2. Refuting the  assertion  th a t  this is untenable

This has two parts:

1) Presenting a seeming dispute

2) Refuting it through the correct answer

2.2.2.2.1.2.1.1.4.4.2.3.23.2.4.2.2.1. Presenting a seeming dispute

It may be said, “[In this case,] the realization of maháyána noble ones would 

be untenable because there would be no realization of the nature of phenom 

ena. Furthermore, the relinquishment of having relinquished all cognitive 

obscurations without exception would be untenable because there would 

be no realization of the nature of all phenomena being free from reference 

points. Also, the naturally abiding disposition would not be tenable as the 

support for the realizations of the three yánas progressing higher and higher 

because the nature of phenom ena is w ithout support and what is supported. 

The illusionlike appearance of the object of meditative equipoise would exist 

ultimately because it exists as381 the object o f the meditative equipoise of 

m aháyána noble ones. There is entailment [of the predicate by the reason] 

because this [meditative equipoise] is the final reasoning [cognition] of ana

lyzing the ultimate. {167} In addition, the explanations of even bodhisattvas 

on the ten bhumis only realizing the nature of phenom ena in a partial m anner
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and buddhas alone realizing it in  its entirety would be untenable because the 

realization [of the nature of phenomena] just as it is would be complete from 

the first bhum i onward.”

2.2.2.2.1.2.1.L4.4.2.3.2.3.2.4.2.2.2. Refuting it through the correct answer

As for the meaning o f the nature o f phenom ena not being realized because 

o f  the first two consequences [above], if this refers to the meaning that the 

nature of phenom ena is not established as dualistic appearance through 

meditative equipoise, the entailment [in these consequences] is not certain 

because the meaning of realizing the nature of phenom ena is asserted as not 

seeing any referential phenomena whatsoever. But if this refers to the m edita

tive equipoise [of bodhisattvas] not realizing [the nature of phenom ena] in 

the m anner of all reference points being at utter peace, the reason does not 

apply [to the subject].

In brief, the meaning o f realizing the basic nature, the nature of phe 

nomena, or the nature free from reference points refers to the following. In 

wisdom, all [forms of] clinging are at utter peace and therefore no cognition 

that focuses on said [reference points] arises. However, in actual fact, it is not 

tha t anything that focuses takes anything as w hat it focuses on. For example, 

when a cognition arises as an aspect that corresponds to the object, though 

this object does not exist at the time of [this cognition] itself, [said cognition] 

is presented as realizing [this object]. Similarly, when meditative equipoise, in 

concordance w ith the nature  of phenom ena not abiding as any extrem e w hat

soever, does not apprehend it as any extrem e whatsoever, the conventional 

expression o f [bodhisattvas] realizing such and such [aspects o f the nature of 

phenomena] is used. The Madhyamakdvatara  says:

W hen nonarising is true reality and the mind is free from arising 

too,

Then, based on these, {168} it is as if this [mind] realizes true 

reality.

Just as a cognition that has the aspect o f something [is said to] 

cognize this object,

This is [a case of] being cognized in terms of convention.382

There is also no consequence that the naturally abiding disposition is un ten 

able. The nature of phenom ena is the nature free from reference points and 

it is realized in the m anner o f not seeing any reference points. Therefore, the 

explanation of [its being] the foundation and [the thirteen practices being] 

w hat is founded [on it is given] by merely having in m ind that the qualities of 

the three yanas increase further [through realizing the na tu re  of phenom ena],
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but not [in terms of their being any] fully qualified foundation and what is 

founded [on it].

Though appearances exist as the objects of the meditative equipoises of 

mahayana noble ones, [this does] not [mean that] they become established 

ultimately. For through these [meditative equipoises] said [appearances] are 

not assessed as being real, but are assessed as being without reality. Otherwise, 

the [omniscient] knowledge of the sage had to be without object because, [just 

as the meditative equipoises of bodhisattvas,] it is a final reasoning [cognition] 

of analyzing the ultimate. [In addition, from the above] it would follow that 

whatever is an object of a [buddha s omniscience] is established ultimately.

As for the sütra [passages] that speak about the difference between realizing 

the nature of phenomena partially or completely, they represent explanations 

of this [nature of] phenomena being difficult to realize, the benefits of [such] 

realization, and so on in order to lead certain [persons] w ho possess the dis

position of the hlna[yàna] to the [mahà]yàna, but they are not [to be taken] 

literally. Thus, m any sütras and treatises say that it is from the point of view of 

seeming [reality] that the nature of phenom ena is established as the object of 

wisdom and is labeled as “it is realized,” but th a t this is not the case ultimately.

2.2.2.2.1.2.1.L4.4.2.3.2.3.2.5. Their antagonistic factors to be relinquished
{169} [This has two parts:]

1) [Explanation in  terms of] the cognitive obscurations, which are

predom inant

2) [Explanation] in terms of the afflictive obscurations

2.2.2.2.1.2.1.1.4.4.2.3.2.3.2.5.1. [Explanation in terms of] the cognitive obscu
rations, which are predominant

The com m on [cognitive obscurations] are the 108 conceptions about appre

hender and apprehended that will be explained [below]. As for the uncom m on 

[cognitive obscurations], [according to the Samdhinirmocanasütra],383 on 

each one of the ten bhüm is there are the antagonistic factors tha t consist of 

tw o [kinds of] ignorance and the impregnations of the negative tendencies 

of these. Thus, on the first bhümi, this refers to the [ignorance of] clinging to 

persons and phenom ena and [the ignorance] of the afflictions of the unpleas

ant realms; on the second one, to [the ignorance of] the mistakenness of 

subtle breaches [of ethics] and [the one] about the various aspects of karma; 

on the th ird  one, [the ignorance] th rough  attachm ent384 and [the one] about 

the completely perfect dhàran î of w hat was heard; on the fourth one, [the 

ignorance of] craving for meditative absorption and [the one] of craving for 

the dharma; on the fifth one, [the ignorance about] the mental engagement
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of neither exclusively turning away from nor being headed for samsara and 

[the one about] the m ental engagement of neither exclusively turning away 

from nor being headed for nirvana; on the sixth one, [the ignorance] about 

the operating o f the formations [of dependent origination] to be realized and 

[the one] o f  the arising of m any signs; on the seventh one, [the ignorance of] 

the arising of subtle characteristics and [the one] about the skill in means to 

mentally engage solely in signlessness; on the eighth one, [the ignorance of] 

neither [gaining] mastery over [dispassionate] efforts [to abide] in signless

ness385 nor over signs; on the ninth one, {170} [the ignorance] about mastering 

dharanl with regard to teaching the dharm a, the infinite words and letters 

o f the dharma, and the increase of prajñá and self-confidence and [the one] 

about gaining mastery over self-confidence; on the tenth one, [the ignorance] 

about engaging in great supernatural knowledges and subtle secrets; and on 

the eleventh one, the tw o ignorances of very subtle attachm ent and obstruc

tion with regard to all knowable objects.

2.2.2.2.1.2.1.1.4.4.2.3.23.2.5.2. [Explanation] in terms of the afflictive 
obscurations
This has four parts:

1) The factors to be relinquished through  seeing [as subdivided in terms

of] wrong engagements

2) The factors to be relinquished through familiarization as subdivided in

terms o f levels

3) Analysis o f the presentation of such subdivisions

4) M anners of relinquishment

2.2.2.2.1.2.1.1.4.4.2.3.23.2.5.2.1. The factors to be relinquished through see
ing [as subdivided in terms of] wrong engagements
This has two parts:

1) General enum eration

2) Manners of wrong engagement

2.2.2.2.1.2.1.1.4.4.2.3.23.2.5.2.1.1. General enumeration

Among the three ways of explaining [the enum eration of the factors to be 

relinquished through seeing], [the one] in the Abhidharmasamuccaya386 [is 

as follows]. Though the seeds of anger exist in the  [psychophysical] supports 

of the higher realms, they cannot be manifested [there]. Or [conditions for] 

inputting these seeds are only contained within the level o f the desire realm 

and their m aturation is only experienced in the desire realm too. W ith this 

in mind, [the text] explains that, with anger being excluded from the [two] 

higher levels, the ten contam inations that exist on the levels o f the desire 

realm and the nine on [each one of] the [two] higher realms wrongly engage
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all four realities without difference. Thus, [there are] 112 [factors to be relin

quished through seeing].

The Vmiscayasamgrahani387 [speaks of] ninety-four since it excludes the first 

two views [about a real personality and about extremes] from engaging the 

remaining three realities except for the [reality of] suffering of all three realms.

The Abhidharmakosa388 [says that], in the desire realm, [there are] ten 

[wrong engagements] in [the reality of] suffering. {171} From [the realities 

of] origin and cessation, it excludes three [wrong engagements] (the first two 

views and the last [view] of [holding ethics and spiritual disciplines] as para 

mount) and from [the reality of] the path, only the first two views. Therefore, 

with regard to the four realities, in due order, [there] are ten, seven, seven, and 

eight [wrong engagements]. Through excluding anger too from the higher 

[realms], [there are respectively] nine, six, six, and five wrong engagements. 

Hence, in general, [there are] eighty-eight [altogether].

2.2.2.2.L2.1.1.4.4.2.3.2.3.2.5.2.1.2. M anners o f  w rong  engagem ent

You may wonder, “If the factors to be relinquished through seeing are 

explained by way of wrong engagement, how m any engagers are there, what 

are the objects of engagement, and what is the m anner of engaging?”

As for the engagers, the secondary afflictions that are congruently associ

ated w ith the primary afflictions as well as other m ental factors together with 

their primary minds are limitless. However, when summarized according to 

their type, the main ones are ten—desire, anger, pride, ignorance, doubt, views 

about a real personality, views about extremes, holding a view as param ount, 

holding ethics and spiritual disciplines as param ount, and wrong views. In 

brief, they are the  five that are not a view and  the  five views.

The objects of engagement also have limitless subdivisions in terms of their 

instances, but [they are all contained within] the four realities.

As for the m anner of engaging, for as long as the com m on characteristic 

o f the four realities—being empty of a personal self—is not realized, these 

ten [wrong engagements] impel suffering through directly producing con

taminated karma, earlier ones producing later ones of the same type, and 

impelling and accomplishing later [karmic] maturations. Therefore, they are 

the causes of both [the realities of] suffering and its origin. Also, through 

focusing on these two [realities], these [wrong engagements] will increase, 

{172} so that said two [realities] also function as the causes and bases for the 

ten [wrong engagements]. W hen the four realities are realized to be empty of 

a personal self, the mutual increase of the [wrong engagements and the reali

ties of suffering and its origin] is put to an end. Therefore, these ten are the 

wrong engagements in [the realities of] suffering and its origin because they 

are relinquished through seeing the nature of these two [realities].
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Likewise, under the sway of taking delight in samsara when not seeing that 

the four realities lack a self, [beings] entertain the notion that the causes and 

results in terms o f liberation are [like] an abyss and thus are afraid. Once they 

see [that the four realities lack a self], this fear too is put to an end through 

relinquishing said ten afflictions. Therefore, the ten afflictions that are thus 

relinquished are the wrong engagements in the two [realities of cessation and 

the path] in that they [cause] fear about what is not to be feared—cessation 

and the path.

One should know that there are three [kinds of] wrong engagem ent—(1) 

direct, (2) indirect, and (3) being under influence. (1) As for direct wrong 

engagement, five—three views (the first two and the last one) and two n o n 

views (ignorance and doubt)—engage wrongly in the [four] realities in a 

direct manner. For in due order, [through these five,] one clings to the [four] 

realities as being a self and what is mine; clings [to them] as being perm anent 

or im perm anent; denies that the aspects o f these realities exist or superim 

poses aspects onto them  that are other than  how they are taught; is ignorant 

about the nature  of the realities; and entertains doubts as to w hether these 

[realities] are or are not exactly as they are taught. {173} The explanation in 

the Abhidharmasamuccaya389 that doubt means to wrongly engage in the rem 

edies bears the intention that the four realities are the objects of the remedies.

(2) As for wrongly engaging [in the four realities] in an indirect manner, 

[there are] four—the two among the views that hold [views or ethics and spiri

tual disciplines] as param ount and the tw o am ong nonviews that are desire 

and pride. For in due order, [through these four,] one superimposes that the 

[three] views tha t engage wrongly in a direct m anner are param ount; regards 

bad ways o f conduct connected with bad views as yielding purity  and libera

tion; craves for bad views; and ones m ind is haughty through bad views.390 

Thus, [these four] mistakenly focus on those afflictions that focus on [the 

realities] in o ther ways and thus intervene between [these four] and the [four] 

realities.

(3) Anger represents the [manner of] engagement of being under influence 

because it means wrongly engaging [in the four realities] under the influence 

of a m ind malicious toward views that discord with ones own view.

2.2.2.2.1.2.1.1.4.4.2.3.2.3.2.S.2.2. The factors to be relinquished through 
familiarization as subdivided in terms of levels
This has two parts:

1) Definitions

2) Divisions
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2.2.2.2.1.2.1.1.4.4.2.3.2.3.2.5.2.2.1. Definitions

The general definition [of factors to be relinquished through familiarization] 

is “the ignorance that is to be overcome through the path of familiarization.” 

T he definitions o f the afflictive obscurations an d  the cognitive obscurations 

[to be relinquished through familiarization] are “the afflicted and nonaf

flicted ignorances, respectively, that are to be overcome through the path of 

familiarization.”

2.2.2.2.1.2.1.1.4.4.2.3.2.3.2.5.2.2.2. Divisions

There are two ways of explaining this. In the system of the Abhidharma

samuccaya391 there are six factors to be relinquished through  familiarization 

in the desire realm—views about a real personality, views about extremes, 

desire, anger, pride, and ignorance. In the higher realms, there are five ( [the 

same] except anger). W hen [these sixteen] are divided in terms of [the nine] 

levels [of the three realms], there are forty-six—six in the desire realm and 

forty on the eight [levels of the] dhyanas and form [less absorptions]. W hen 

divided in terms of these levels and [the factors to be relinquished] being great, 

medium, [and lesser], the five [factors] (except anger) [to be relinquished] on 

each one of said nine [levels] are divided into nine each, which makes five [sets 

of] eighty-one. Through dividing the anger in the desire realm  into nine [and 

adding these nine, one arrives at a total of] 414.

In the system of the Abhidharmakosa 392 when divided by nature, there 

are four—desire, anger, pride, and ignorance. W hen divided in terms of the 

realms, there are ten— [the above four plus] the three except anger in each one 

of the [two] higher [realms]. W hen divided in terms of the levels and [the fac

tors  to be relinquished] being great, medium, [and lesser,] there are 252. This 

is the system of the Vaibhasikas, who assert that the [first] two views are only 

factors to be relinquished through seeing.

The former [system of the Abhidharmasamuccaya] corresponds to the 

Pahcaskandhaprakarana [saying]:

The last three views and doubt are nothing but imputational. The 

remaining ones are both im putational and innate.393

This also corresponds to the Sautrantika [system].

2.2.2.2.1.2.1.L4.4.2.3.2.3.2.5.2.3. Analysis of the presentation of such 
subdivisions

Since the factors to be relinquished through seeing are the coarse factors 

that are produced through the mind being affected by bad philosophical sys

tems, they are relinquished merely through directly seeing the [four] realities.
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Therefore, they are explained by way of the wrong engagements in the [sixteen] 

aspects of the [four] realities. As for the factors to be relinquished through 

familiarization, though they do not arise from imputations through bad philo

sophical systems, they are the subtle innate [obscuring] factors that operate 

since beginningless [time]. Therefore, they need to be relinquished [progres

sively] th rough  becoming [increasingly] familiar with said seeing of the [four] 

realities {175} ([starting] from the great [over] the m edium  [down to the lesser 

degrees of these factors to be relinquished]), but they cannot be relinquished 

right upon merely seeing [the realities]. Therefore, they are presented as great, 

medium, [and lesser] by way of the levels [of the path of familiarization].

As for the meaning of “imputational” and “innate” in terms o f the factors 

to be relinquished through seeing and familiarization, it refers to ones m ind 

being altered versus not being altered th rough  non-Buddhist philosophical 

systems, but not to [the factors to be relinquished] being manifest versus 

latent. Thus, the factors to be relinquished through seeing are [the wrong 

engagements in] the [four] realities, while the factors to be relinquished 

through  familiarization are the wrong engagements in objects.

That the factors to be relinquished through seeing are presented in two 

different [ways] in the Vmiscayasamgrahani and the Abhidharmasamuccaya  

is due to [the former] being a coarser [presentation and the latter being] a 

more refined one. However, in the context of the mahayana, the system of 

the Abhidharmasamuccaya should be accepted [as being authoritative for] 

both the factors to be relinquished th rough  seeing and the factors to be relin 

quished through familiarization.

2.2.2.2.I.2.I.I.4.4.2.3.2.3.2.5.2.4. Manners of relinquishment

This has two parts. (1) As for the manner in which the factors to be relin

quished through  seeing are relinquished, the Vmiscayasamgrahani394 and the 

Abhidharmakosa395 explain that the factors o f the desire realm with regard 

to [the reality of] suffering that are to be relinquished through seeing [are 

relinquished through] both  the dharm a readiness and the dharm a cognition 

of suffering. The factors o f  the higher realms with regard to suffering that are 

to be relinquished through seeing are relinquished through both  the subse

quent readiness and the subsequent cognition of suffering. The same goes for 

the remaining realities. Thus, the remedies [for the factors to be relinquished 

through seeing] of the desire realm and the higher realms are different. Dre 

[Sherab Bar] explains that this is [the system] of the sravakas. The system 

of the Abhidharmasamuccaya  will be explained below [in the section on the 

knowledge o f the path].

(2) The m anner in which the factors to be relinquished through familiarization 

are relinquished [is discussed] in three parts—(a) the m anner that is described
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in the abhidharma, (b) examining what its intention is, and (c) instruction on 

other features of the factors to be relinquished and their remedies.

2a) There are two m anners of relinquishment with regard to the afflictions— 

{176} (a) relinquishment by way of the aspects of [comparing between] what 

is peaceful and what is coarse and (b) relinquishment by way of the aspect of 

identitylessness.

2aa) The factors to be relinquished through  familiarization on the nine lev

els [of the three realms] are subdivided into nine each. The remedies for them  

are a corresponding num ber (in terms of substance) of m undane and supra

m undane paths of familiarization. However, th rough  the m undane path of 

familiarization there is no relinquishment of the n ine396 factors o f the Peak of 

Existence to be relinquished. Through the first one [(the m undane  path)], the 

manifest [factors to be relinquished through familiarization] are relinquished 

and, through the second one [(the supram undane path)], the latent ones. 

Also, the first one is in com m on w ith the tlrthikas.

2ab) [The relinquishment by way of the aspect of identitylessness] 

refers to the uncom m on path  of this [Buddhist] dharm a. [According to 

the abhidharma,] there are two manners in which the supram undane path 

of familiarization relinquishes its factors to be relinquished. Some sràvakas 

relinquish the great, medium, and lesser afflictions of the three realms simul

taneously th rough familiarizing with personal identitylessness by combining 

[said afflictions] and not dividing them in terms of the realms and their levels. 

[Others] relinquish [these afflictions] gradually th rough  familiarizing [with 

personal identitylessness] in a progressive m anner th roughout the [nine] lev

els [into which the three realms] are divided. In speaking about these two 

manners [of relinquishment, the abhidharma] does not present any features 

in which [the m anner of relinquishment of] the m ahàyàna would be different.

2b) As for examining what the intention of this [explanation] is, the state

ments [in certain abhidharm a sútras] that one transcends the three realms 

through paths that bear the aspects o f  [comparing between] what is peaceful 

and what is coarse are merely statements [that serve] as means to gradually 

guide those to be guided who are of dull faculties (who regard [samsàric] exis

tence as having qualities, do not engage in a mindset of relinquishing it, and 

thus are temporarily not [suitable] vessels for teaching them  identitylessness) 

toward the meaning of identitylessness. Therefore, let alone [stopping] all 

the manifest afflictions on said [nine] levels [of the three realms], {177} these 

paths [only] weaken just the viewing of these [respective] levels as being the 

best by craving for them, but they are not even able to stop all manifest crav

ing [for such levels]. For they do not damage the cause o f such [craving]—the 

clinging to a self and what is mine.



Hence, [the paths that] bear the aspects of [comparing between] what is 

peaceful and what is coarse are merely [means] that make the m ind  stream 

a suitable vessel [for the teachings on identitylessness], whereas the paths 

o f all three yanas that [actually] liberate from the afflictions bear the aspect 

o f identitylessness. One should understand that both m anifest and latent 

afflictions are relinquished by way of mentally engaging in aspiring for per

sonal identitylessness and mentally engaging in the true reality [of personal 

identitylessness] ,397

2c) The instruction on other features of the factors to be relinquished and 

their remedies is threefold—(a) gradual and simultaneous relinquishm ent, (b) 

nature of the  factors to be relinquished, and (c) examining what the  m eaning 

of relinquishment and liberation is.

2ca) As for gradual and simultaneous relinquishment, [according to the 

Vrtti and the A loka ,] the [factors to be relinquished th rough  familiarization] 

are not divided into [the various levels of] the three realms, but there are 

nine [degrees o f the] factors to be relinquished through familiarization (the 

conceptions [about apprehender and apprehended]) in term s of their being 

easier or harder to relinquish. Therefore, they are relinquished th rough  nine 

greater and lesser remedies. It is th rough  directly com bining the respective 

great, m edium, and lesser [degrees] o f these [factors] o f the three realms [to 

be relinquished] th a t bodhisattvas relinquish them  simultaneously. T hat is, 

through familiarizing w ith  the freedom  from reference points tha t consists 

of all phenom ena of the three realms being em pty of the tw o [types of] iden 

tity, the clinging to entities is put to an end. Once this [clinging] comes to an 

end, all conceptions about apprehender and apprehended of the three realms, 

w hich are caused by this [clinging], will also cease, just as a fire when its fire

wood has been consumed.

2cb) As for the nature of the factors to be relinquished, from am ong m ani

fest and latent afflictions, the relinquishm ent o f the latent ones is prioritized. 

As the Viniscayasamgrahani says:

For if [the afflictions] are relinquished from [the side of] the fetters, 

but not from [the side of] the latencies, the fetters will arise again 

and again. But if they are relinquished from [the side of] the laten

cies, [the afflictions] will absolutely not arise [again]—neither from 

the latencies nor from the fetters.398

2cc) As for the meaning of relinquishm ent and liberation, through the force 

of a powerful remedy arising in the m ind stream, a m ind stream that was a 

vessel for factors to be relinquished before changes state into not being such a 

vessel. In this way, it is made [a m ind stream] in which there is no chance for 

said factors to be relinquished to arise [again].
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2.2.2.2.1.2.L1.4.4.2.3.2.3.2.6. The signs o f having attained the bhüm is

In their dreams, [bodhisattvas] see the following. On the first bhümi, this 

worldly realm of the great thousand within a trichiliocosm is completely filled 

with one quintillion of treasuries. On the second one, this worldly realm, 

which has become like the palm of a hand, is excellently adorned with many 

hundreds of quintillions of jewels. On the third one, being heroes who [wear] 

a rm or and hold [weapons] in their hands, they overcome all opponents. On 

the fourth one, the four w ind mandalas from the four directions scatter all 

kinds of flowers over the great earth that is replete with everything. On the 

fifth one, women who are adorned with all [kinds of] ornaments put garlands 

o f magnolia flowers on their heads. On the sixth one, they see a pond with 

four stairways [leading down into it. Its bottom] is covered with golden sand 

and {179} it is clear and unpolluted. It is filled with water that possesses the 

eight qualities and this water is adorned with blue water lilies, night water lil

ies, and white lotuses. Then, they see themselves enjoying it by frolicking in it. 

On the seventh one, they see the abysses of the sentient beings in hell to their 

right and left sides, while they themselves return w ithout being injured or 

weakened [in any way]. On the eighth one, [they see two] lions (the kings of 

wild animals) w ith a mane and wearing a crown, who stand on the two shoul

ders [of the bodhisattvas] and frighten all lesser carnivores. On the n in th  one, 

they see a cakravartin, who is surrounded by m any tens of quadrillions of per

sons and looks straight ahead, a white parasol adorned with all kinds of jewels 

being held above his head. On the tenth one, they see the body of a tathágata 

with [a halo of] goldlike light [radiating out to the distance of] an armspan. He 

is surrounded by m any tens of quadrillions of Brahmás, looks straight ahead, 

and teaches the dharma.

These signs are to be understood as the signs that correspond to the ten 

páramitás being respectively predom inant on the ten bhümis. As for the signs 

on the sixth bhümi, the following is explained. The pond [symbolizes] the 

teaching of the Buddha; the four stairways, the four [Buddhist] philosophical 

systems that are the gateways for entering this [teaching]; [its bottom] being 

covered by golden sand, the fundam ental basis—the disposition; and its being 

clear and unpolluted, [this disposition’s] natural purity  and [its purity of] 

adventitious [stains]. As for w ater having eight qualities, it is said:

Cool, well-tasting, light, soft,

Clear, {180} w ithout impurities,

Not harm ing the stomach, when drunk,

And not harm ing the throat.
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T o  be  filled with such water [symbolizes] the eightfold path o f  noble ones. 

The th ree  kinds of flowers symbolize the th ree types of persons—the blue 

water lilies, which are opened by the sun, but can also be open at other times, 

[symbolize] the sràvakas; the night water lilies, which are closed by the sun, 

but opened by the moon, [symbolize] the pratyekabuddhas since these appear 

[only] at times when no sunlike buddhas have arrived; and the bodhisattvas 

who are like white lotuses are the suprem e bodhisattvas.

You may wonder, “If these are dream  signs, what about [the fact of mind] 

not being associated w ith the five obscurations (such as sleep) from [the level 

of] heat onward?” There is no flaw because there are two [kinds of] sleep—the 

afflicting one that makes the consciousnesses that engage objects powerless 

during sleep and the one that makes the body flourish and is counted as vir

tue. Therefore, [the above dream signs refer to bodhisattvas on the bhümis] 

lacking the form er [kind of sleep] while possessing the latter one. [However,] 

if these signs appear in an untimely manner, they should be understood as 

representing the power of m antras or màras.

2.2.2.2.I.2.I.I.4.4.2.3.2.3.2.7. The features of their fruitions

The final fruition is the buddhabhüm i and the tem porary fruitions are the 

respectively next [bodhisattva]bhümis.

2.2.2.2.L2.1.1.4.4.2.3.2.3.3. Etymologies of the bhümis (which possess said 
distinctive features)

As for the first [bhümi, the Mahâyânasütrâlamkâra  says]:

Upon seeing that enlightenment is near

And the welfare of sentient beings is accomplished,

Utter joy will arise.

Therefore it is called “Supreme Joy.”399

On the second one, [it says]:

Since it is free from the efforts o f distorted ethics, {181}

It is called “The Stainless Bhümi.”

The stains of effort refer to mentally engaging in other yànas.

On the third one, [the text says]:

Since it causes the great radiance of dharma,

It is The Illuminating One.
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[This bhúm i is so called] because it is taught that [the bodhisattvas on it], 

through the power of samadhi, search for boundless dharmas and therefore 

create a great illumination of the dharm a for others.

On the fourth one, [the text says]:

Thus, the dharm as concordant with enlightenment 

Are like intensely burning light.

Because it is endowed with these, this bhúmi

Burns both [obscurations], thus being The Radiating One.

[On this bhúmi,] they dwell in the prajñá of the [thirty-seven] factors concor

dant w ith [enlightenment] that burns the two obscurations.

On the fifth one, [the text says]:

Since they fully m ature sentient beings 

And guard their own minds,

This is difficult to master [even] by the intelligent.

Therefore, it is called “Difficult to Master.”

[This bhúm i is so called] because it is taught that [bodhisattvas on it] per

form two activities—m aking efforts in m aturing sentient beings and their own 

m inds not becoming afflicted through the wrong practices of these [beings]. 

On the sixth one, [the text says]:

Since samsara and nirvana 

Are both faced here,

It is said to be “the Bhúmi of Facing,”

W hich is based on the pàram ità of prajñá.

[This bhúm i is so called] because it is taught that, based on the mother, 

[bodhisattvas] face the equality of samsara and nirvana—not abiding in either 

[samsaric] existence or peace.

On the seventh one, [the text says]:

Due to being joined with the path of single progress,

It is held to be the bhúm i Gone Afar.

[This bhúm i is so called] because it is taught th a t [bodhisattvas], through being 

seamlessly connected with the path of single progress (the eighth bhúmi), 

{182} have reached the end of the training of applying themselves with effort. 

On the eighth one, [the text says]:
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Since it is unm oved by  the two discriminations,

It is nam ed “The Im m ovable One.”

It is taught th a t [bodhisattvas on th is bhumi] are not moved by the  d is 

criminations of making efforts toward both characteristics and what lacks 

characteristics.

On the ninth one, [the text says]:

The supreme m ind of perfectly discriminating awareness 

Is the bhum i that is The Excellent One.

O n the tenth one, [the text says]:

The two that are like clouds pervade the space[like] dharma.

Therefore, it is the D harm a Cloud.

It is the cloud o f dharm a because the clouds of samadhis and dharanls per

vade the skylike foundation of attainm ent.400

The purifications o f these bhum is are explained in the passages [of the 

Abhisamayalamkdra  starting with line I.48c]:

Intention, beneficial th in g s ,. .

A concise explanation of the twelve qualities o f abstinence (which are explained 

in the context o f the fourth purification of the fourth bhumi) has two parts—

(a) [explaining] each subdivision and (b) explaining the collective term.

a) Three [of these twelve are in terms of] alms; three, [in term s of] dharm a 

robes; and six, in terms of bedding. (1) As the remedy for being attached to 

fine food, through eating just whatever one receives in households with which 

one is acquainted, one is content with whatever [alms] one receives. Also, 

having done ones [begging] round in due order from household to household 

and having taken [whatever one receives], one eats whatever one has obtained 

and does not go to [those households] that are com m ended, thinking, “From 

this household I will get as m uch  food as I like.” This m eans to do one s beg

ging rounds progressively [from one household to another without selecting]. 

If these two are taken as subdivisions, the qualities of abstinence are thirteen 

and when they are not taken as subdivisions, [those qualities] are twelve. {183}

(2)—(3) As the remedies for being attached to a lot o f food, one is a single- 

seater, who eats [only] while sitting on one seat and does not [eat] after having 

stood up from it. Also, after having sat down in order to eat, one does not eat 

until one has taken the entire am ount of food that will sustain ones life [for a
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day]. Thinking, “This will sustain me,” one then eats all [this food] at once and 

does not take [any more food] after having eaten [that amount].

(4) As the remedy for being attached to a lot o f clothes, one is a three-robe 

wearer, surviving with three [robes] (the patched robe, the upper robe, and the 

lower robe) and not keeping any m ore clothes than these.

(5)-(6) The following two are to relinquish attachm ent to soft and fine 

clothes. One is a [coarse] wool wearer, with ones three dharm a robes and any 

further clothes being made of such wool, or, as the M arm akaum udi  [says]:

They are wool wearers since they wear wool, hemp, and so on.402

One wears the dress of a dung sweeper, that is, clothes that have been thrown 

out on garbage heaps and are soiled with impure [substances], such as urine 

and feces, and then are taken by a tailor, washed, patched together, and dyed.

(7)-(10) The following four are to relinquish attachm ent to bedding. In 

order to relinquish hustle and bustle, one lives in isolated places cut off from 

towns at the distance of an earshot; one is a tree-dweller who stays under 

trees; one is an open-air dweller who lives without anything over [ones head]; 

and one is a charnel ground dweller who stays in places where all dead people 

are deposited. {184}

(11)-(12) As the  remedies for being attached to lying down on ones  side 

and the comfort o f sleeping, one sleeps in a sitting position, that is, one does 

not rest on ones back or ones side, but spends ones time resting while squat

ting on a bed, a platform, or a m at of grass. One leaves the ground as it is, that 

is, one makes a onetime bedding of grass and leaves, just as they are, without 

exchanging or fixing them  up again and again. These are to relinquish attach 

m ent to beds, mats, and coverings.

These [qualities] are [described] according to the Sravakabhumi and the 

M armakaumudi. Some, by taking the last two as referring to conduct, explain 

[only] four to be in terms of bedding.

b) As for explaining the collective term, for example, if wool is not shaken 

and pulled apart, it is not suitable [to be made] into a thread, but it is suit

able in the opposite case. Likewise, if one is attached to alms, dharm a robes, 

and bedding, the m ind is not workable. However, through these qualities, 

the m ind is purified into being workable in order to abide in pure conduct. 

Therefore, they are called “qualities of abstinence.”403

2.2.2.2.1.2.1.L4.4.2.3.2.4. The equipment of the remedies, which is difficult 
to understand

The eight realizations in the meditative equipoises of the paths of seeing and 

familiarization that remedy the [respective] two sets of four conceptions about
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apprehender and apprehended represent the equipment o f  the remedies. It 

may be said, “W hen the equipm ent of the remedies is taught as having the 

character of these two paths since these are [already] included in the equipment 

of the bhumis, it is pointless to explain them [again] separately.” If it were not 

taught that the equipm ent of the remedies has the character of said two paths, 

{185} it is possible to have qualms as to whether it exists apart from these two. 

Therefore, it is [taught separately] in order to relinquish [such qualms].

2.2.2.2.I.2.I.I.4.4.2.4. The practice of final deliverance404

(1) False imagination (the universes of the three realms, which have the 

nature of apprehender and apprehended not existing, yet appearing sepa

rately as such) is overpowered through realizing tha t it lacks real existence. 

[This is the final deliverance of] the aim —being finally delivered into the three 

greatnesses as the place to proceed to.

(2) [The final deliverance of] equality means that the  stainless w isdom  of 

realizing the emptiness of spacelike equality pervades all knowable objects.

(3) [The final deliverance of] the welfare of all sentient beings to be attained 

refers to guiding infinitely m any sentient beings on the path to liberation.

(4) The final deliverance o f spontaneous effortlessness m eans to be free 

from efforts o f coming and going, just like space.

(5) The final deliverance into the nonabiding n irvana  beyond extremes 

refers to there being neither any initial limit (permanence), nor any later limit 

(extinction), nor any middle that is set up by these two.

(6) The final deliverance of the characteristic means that, through having 

trained in the mahayana, the noble ones of the three times attain the know 

ledge of all aspects, through which they attain the special state o f having 

completed [all] types of qualities of each one of the three yanas.

(7) The final deliverance into the knowledge of all aspects m eans to be 

w ithout clinging despite knowing all aspects of phenom ena.

(8) The final deliverance of [the path] is the [cognizing] subject o f the 

special path  that consists o f the six param itas free from observing the three 

spheres. {186}

Thus, there are  seven on the path of nonlearning an d  one on th e  path o f  

learning. These eight practices of final deliverance are what deliver [bodhi

sattvas] onto the eight levels o f ultimate final deliverance and entail the 

m anner of all phenom ena being unobservable.405

It is explained here that bodhisattvas, th rough taking nonclinging 

as the basis,

Engage in listening to and practicing the instructions w ithout 

clinging
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And are finally delivered into the eight deliverances without 

clinging,

Which is the excellent path to the knowledge of all aspects.

This completes the general topics of the first chapter, the chapter of the know 

ledge of all aspects, in The Treatise on the Pith Instructions on Prajnâpâramitày 

The O rnam ent of Clear Realization.

2.2.2.2.1.2.L2. Detailed explanation of the branches of the knowledge of the 
path (the means of attainment)406
This has two parts:

1) The branches of the path

2) The path that is endowed with these branches

2.2.2.2.1.2.1.2.1. The branches of the path
This has two parts:

1) The supports for the arising of the knowledge of the path

2) The distinctive features of the knowledge of the path that is supported

[by them]

2.2.2.2.1.2.L2.1.1. The supports for the arising of the knowledge of the path

In the context of the sutra [passages] that explain the knowledge of the path, 

the natural light o f the Tathágata eclipses the light of the gods. {187} Through 

this, he overcomes their pride and makes them  suitable vessels for the arising 

of the knowledge of the path. As illustrated by this, he makes one understand 

that those in whom pride is overcome are the vessels for the knowledge of the 

path. The Abhiniskramanasutra  says that one needs to be free from both pride 

and faintheartedness. Thus, [the supports] are like that.

2.2.2.2.1.2.1.2.1.2. The distinctive features of the knowledge of the path that 
is supported [by them]
This has three parts:

1) [The distinctive feature of] the m anner of its arising

2) [The distinctive feature of] its nature

3) The distinctive feature of its function407

2.2.2.2.1.2.1.2.1.2.1. [The distinctive feature of] the manner of its arising

The m other sutras say:
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Those sons of the gods who have n o t yet generated the m indset for 

unsurpassable perfect enlightenm ent should give rise to the mindset 

for unsurpassable perfect enlightenment. Those who have entered 

the certainty o f w hat is tru ly  flawless lack the power to give rise to 

the mindset for unsurpassable perfect enlightenm ent because they 

have severed the stream of samsara.408

And

However, I shall rejoice if they too give rise to the m indset for 

unsurpassable perfect enlightenment.

The m eaning of the former and the latter sutra [passages] is as follows. They 

respectively teach that the knowledge of the path arises solely in the m ind 

streams of [those who] have given rise to bodhicitta (temporary definiteness) 

and that any beings to be guided who belong to the three [types] of possess

ing [one of the three] dispositions will [eventually] give rise to bodhicitta  and 

[attain] unsurpassable perfect enlightenm ent (ultimate indefiniteness). As for 

the former sútra passage, the meaning of “certainty about what is true [or flaw

less]” is explained as referring to the realizations on all šrávaka paths {188} and 

the meaning of “have severed,” as the cause for being born  in samsara having 

come to a end through having relinquished all afflictions without exception. 

The latter [passage] teaches that also šrávaka and pratyekabuddha arhats and 

so on will [attain] unsurpassable perfect enlightenment.

A critical analysis of this has three parts:

1) The m anners of asserting the three yánas as being expedient or definitive

2) W here šrávakas and pratyekabuddhas enter the m aháyána

3) W hether samsára has or does not have an end

1) This is twofold—the m anners o f asserting [the three yánas] as being of 

definitive and expedient meaning, respectively.

la) To assert the three yánas as being of definitive meaning has two parts:

a) The sutras that are followed

b) How their m eaning is explained

laa) It is explained that [the sutras] that are followed consist o f the following. 

The Samdhinirmocana[sutra] says that it is impossible for those šrávakas who 

proceed to the peace [of their own nirvána alone] to tu rn  to the maháyána, 

while it is possible for those who transform  [into perfect buddhahood] to turn  

to the maháyána. [It says] that the single yána is of expedient meaning, while 

the three yánas are of definitive meaning. The Dasadharmaka] sutra] and the 

Ratnameghasútra [are also followed].
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lab) How their m eaning is explained [is discussed in] three parts:

1) Presenting the specific system [of those who assert the three yànas as

being of definitive meaning]

2) Eliminating [seeming] internal contradictions in it

3) Eliminating [seeming] contradictions with other sùtras

la b l)  As for presenting the specific system [of those who assert three yànas], 

the Vmiscayasamgrahani explains that it is impossible for sràvakas to turn  to 

the mahàyàna from [their nirvàna] w ithout remainder, while they [can] turn  

[to it] from [the nirvàna] with remainder. As for their m anner of turning [to 

the mahàyàna], it explains that they prolong their lifetime through the force 

of their miraculous powers and thus accomplish enlightenment. However, 

their own bodies {189} are blessed so as not to pass into nirvàna and, from 

the perspective of others, they demonstrate the m anner o f passing into [the 

nirvàna] without rem ainder w ith an em anated body. Thereafter, they dwell 

in isolated places, with their former [type of] body not being seen even by the 

gods, and fully complete the accumulations. During that time, due to being 

fond of their own welfare, they become heedless w ith regard to cultivating the 

path and are exhorted by buddhas and bodhisattvas.409 In [the nirvàna] w ith 

out remainder, [there is no continuum  of] following [moments of] awareness 

that connect [with the last one]. Therefore, what remains is solely the stainless 

unconditioned dhàtu, while all obscurations w ithout exception have come to 

an end. In this, [said sràvakas] are not different from tathàgatas, but since they 

have passed into nirvàna without having made aspiration prayers before and 

without the motivation to rise [from it], they do not perform  the activities of 

tathàgatas.410 Thus, [the text] explains that the continuum  of conditioned phe

nom ena has become extinguished. Also, Ratnàkaraàànti establishes through 

many means of p roof that the three yànas are of definitive meaning.

You may wonder, “So what are the means of proof for [the three yànas] 

being of definitive meaning?” They are twofold—scripture and reasoning. 

The scriptures consist o f the statements in the Samdhinirmocana[sütra] 

that were explained above, the Lankàvatâra[sütra] speaking of five disposi

tions, the Aksayamatinirdesa]sütra] saying, “These three are yànas that finally 

deliver,” and the DhâtubahutakasütraAU teaching that sentient beings are of 

various m ental constitutions. Likewise, also other sütras speak of the three 

yànas as being distinct.

Secondly, the reasonings {190} are as follows. Some sentient beings pos

sess the motivation to benefit others and others delight in the suffering of 

others. Likewise, some wish for the m ere happiness of [samsàric] existence 

and create merit, others tu rn  away from it and make efforts in order to liber

ate themselves, and some think that only others are to be liberated and thus 

accomplish generosity and so on as the causes for perfect enlightenment.
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Therefore, one infers that there are different causes (the [above] wishes) [for 

different paths] in sentient beings because different results are produced by 

these causes. Since [sentient beings] would not have such different wishes if 

they did not have distinct dispositions, different disposition are established. 

Thus, the yânas as the results [of these different dispositions] are also of vari

ous kinds. Since arhats have relinquished [all] fetters o f [samsáric] existence, 

they do not take birth there [anymore]. Therefore, it is impossible for them  

to attain the enlightenm ent [of a buddha] that is asserted to be attained via 

many lifetimes.

Iab2) As for elim inating internal contradictions in this [position], it may be 

said, “In the Vmiscayasamgrahani it is explained tha t arhats do not take rebirth 

and that, ultimately, the dispositions are different. This contradicts [Asanga’s] 

com m entary on the Uttaratantra. [For,] by quoting the Šrimálá[devi] sutra, 

it teaches that there are the inconceivable [forms of] death, transition, and 

rebirth, and that the two yànas [of šrávakas and pratyekabuddhas] are tem po 

rary  paths. By adducing a passage from the Saddharmapundarika[ sutra, the 

Uttaratantra]4n also says tha t šrávakas are exhorted by the tathágatas and thus 

brought into the maháyána.” {191}

[The Vmiscayasamgrahani] does not contradict the first [statement in 

Asariga’s commentary. For,] with regard to those šrávakas who transform  

[into buddhahood] and dwell in isolated places with their [own physical] 

bodies [that possess the] sense faculties, the Ratnagotravibhàgavyàkhyà has 

in m ind that they are beyond any births and deaths w ithin the three realms, 

but possess mental latencies (the foundation of the cognitive obscurations), 

the karm a that is motivated by these, an d  th e  mental body that is supported 

by those two. [With this in mind, the text] explains that [said šrávaka arhats] 

take rebirth w ith a mental body, for which the ground of the latent tendencies 

of ignorance and uncontam inated  karm a function as cause and condition, 

respectively.413 However, when arhats have died, [there is no continuum  of] 

following [m om ents of] awareness that connect [with the ir  last one].

[The Vmiscayasamgrahani] does not contradict the second [statement in 

Asaiigas commentary] either. [For the latter] explains that the fruitions of 

šrávakas and pratyekabuddhas are tem porary like a magically created city in 

the middle of a wilderness.414 It is because šrávakas and pratyekabuddhas only 

have limited [degrees of] relinquishment that [the text] teaches their possessing 

the fully qualified nirvána as [representing a statement of] expedient meaning, 

but it does not teach that the three yànas are of expedient m eaning by virtue of 

all šrávakas and pratyekabuddhas [eventually] tu rn ing  to the maháyána.

[The Vmiscayasamgrahani] does also not contradict the th ird  [state

m ent in the Uttaratantra]. For both the Samdhinirmocana[sutra] and the 

Vmiscayasamgrahani explain the šrávakas who are exhorted by the tathágatas
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toward the mahayana as being those who transform [into buddhahood], but 

not as those who proceed to peace, and there is no exception [to this principle] 

in said [passage in the Saddharmapundarxkasûtra] either.

Iab3) As for eliminating [seeming] contradictions with other sütras, it m aybe 

said, “If the three yânas are of definitive meaning, how do you account for the 

statement, ‘The yàna is just a single one’ in the [Saddharma]pundarxka[sutra] 

and others ([which means] that the single yàna is of definitive m eaning and 

the three yânas are of expedient meaning) as well as the statement that great 

šrávakas such as Šáriputra {192} become buddhas?” [Such seeming] contra

dictions are eliminated by way of the Mahàyànasùtrâlamkâra saying:

Because of the dharm a, identitylessness, and liberation

Being the same because of different dispositions,

Because of attaining the two attitudes because of emanating,

And because of culmination, the yàna is a single one.415

Thus, to  speak of a single yàna is done with having in  m ind these seven bases 

of intention. The seven are as follows. ( 1 ) The dharm adhatu  of the three yânas 

in which to travel or of the [three kinds of] persons [who travel in them] is the 

same in not being different, just like space. (2) The yanas that represent the 

travelers—the three [kinds of] persons—are the same in being identityless. (3) 

T he yânas for the sake of which one travels—their fruitions (liberation)—are 

the same. (4) Different dispositions being the same means that those with 

the uncertain šrávaka disposition enter the maháyána and become buddhas. 

Therefore, [those with] two different dispositions enter a single path. (5) 

“Attaining the two attitudes” means that (a) tathàgatas, from  the first bhûm i 

onward, find the equality of the nature of themselves and sentient beings not 

being two. (b) W hen certain šrávakas whose disposition is certain temporarily 

engage in the conduct of bodhisattvas, then give it up, enter the šrávakayána, 

and attain the nirvána o f this [latter yàna], similar to tathàgatas thinking, “I 

became a Buddha by virtue of having engaged in the  conduct of a bodhisattva 

before,” they think, {193} “By virtue of my having engaged in the conduct of a 

bodhisattva through the power of a buddha before, I will become a buddha.” 

Thus, they attain  an attitude similar [to the one of a buddha] just briefly. (6) 

“Em anating” means that [buddhas], for the sake of those to be guided, dem 

onstrate the m anner of passing into nirvána through the šrávakayána m any 

times. (7) “C ulm ination” refers to there  being no dharm a tha t is m ore em i

nent than  the maháyána. Therefore, by having in m ind these seven [bases of 

intention], it is taught that the yàna is definitely a single one. As for the p u r

pose [of this teaching], the same [text] says:
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It is in order to guide some 

And in order to take care of others 

That the perfect buddhas

Taught a single yàna for those who are uncertain.416

“Som e” refers to the  árávakas and  “others,” to bodhisattvas with uncertain 

disposition. It is said that this does not contradict árávakas being prophesied 

as buddhas because such a [prophecy bears] the intention o f [its referring to] 

em anated árávakas or árávakas who transform  [into buddhas]. Furtherm ore, 

[the Àlokâ] explains that these [people who assert three yanas] hold the sütra 

[passage] on the definite object as being of definitive m eaning and the sütra 

[passage] on pervasiveness, as being of expedient meaning, with the [latter] 

meaning that [all beings] are pervaded by the disposition.417

lb) To assert the  three yanas as being of expedient m eaning has two parts:

a) The sütras that are followed

b) The manner in which this is presented

lba) The Lankâvatâra[sütra says]:

As long as m ind operates,

There is no limit for yanas.

But once m ind changes state fundamentally,

There are no yanas and no traveling [in them].

It is the very lack of any presentation of yanas 

That I refer to as the single yàna. {194}

But in o rder to guide childish beings,

I speak of different yànas.418

T h e“Chapter of th e O n e W h o lsT ru th fu i” in th e  [Saddharma]pundarïka[ sütra] 

and others are also followed.

lbb) The m anner in which this is presented [has two parts]:

1) Flow master [Nàgàrjuna] explains the meaning of these sütras

2) The m anner in which his followers eliminate disputes about this

lb b l)  The [Bodhijcitt avivar ana says:

For those who are weary of the path of [samsàric] existence,

In order to give them  a rest, [the Buddha] spoke of 

Two [kinds of] wisdom that arise from the mahàyàna,

But this is not the case ultimately.419
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The Niraupamyastava says:

Since the dharm adhatu  is w ithout distinction,

There is no difference between the yánas, O lord—

Your declaration of three yánas

Is for the sake of introducing sentient beings.420

The former [verse says] that the three yánas are of expedient m eaning because, 

finally, šrávakas and pratyekabuddhas need to be introduced to the maháyána. 

The latter one teaches the following. If the actuality of true reality is not real

ized [in a certain yána], [this yána] is not suitable as a fully qualified yána 

that transcends [samsáric] existence. Since true reality is without distinction, 

there are no different manners of realization in the m inds that realize this 

[true reality]. Therefore, any statements about three yánas by way of [saying 

that] hlnayána and maháyána [have] different manners of realization are of 

expedient meaning. Thus, [these two verses] describe two ways of presenting 

[the three yánas] as being of expedient meaning. The latter one also repre

sents a [scriptural] source for [the fact that one], th rough the šrávaka- and 

pratyekabuddhayánas, realizes the lack of nature of phenom ena.421

Ibb2) As for the m anner in which [Nágárjuna’s] followers eliminate disputes 

about this, {195} the scriptures adduced by the Vijňaptivádins do not inval

idate [the above explanation] because [the sutras] speak about three yánas 

with the intention that the dispositions are individually certain only for a cer

tain while, but not for the reason that they are absolutely certain. For even in 

the Laňkávatára[sutrafs statem ents about those who are w ithout disposition, 

it is said that they eventually, th rough  the power of a buddha, strive for roots 

of virtue.

One is also not able to prove [three yánas] through reasoning. If the cer

tainty of three yánas is asserted by way of different practices and aspirations 

since sentient beings have countless m anners of practicing and [countless] 

m anners of aspiring, the num ber of yánas would be of an equally [countless] 

number. Nor is such certainty established through the m anners of practice 

or the particular wishes [of beings]. For it appears that some who possess the 

motivation of wishing to benefit others, through meeting evil friends and so 

on tu rn  into people w ho delight in others suffering, while those w ho delight 

in others suffering, under the influence of meeting spiritual friends and so 

on tu rn  into the opposite. [Thus, the certainty of] three dispositions and, by 

virtue of that, the certainty of three yánas is not established due to said dif

ferent wishes.

Also, the assertion that rebirths of arhats are term inated is not reasonable 

because the m other [sutras] and the Šrimálá[devi sutra] say that, though their
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births a n d  deaths by  virtue of karm a and afflictions are term inated, they [still] 

have births and deaths that are inconceivable transform ations and tha t their 

knowledge of term ination and nonarising is of expedient meaning. {196} 

Therefore, through having relinquished the  afflictions of the  three [realms of] 

existence, the ir  being born  in the three realms is put to an end, but w hat is not 

put to an end is their dwelling in the uncontam inated dhá tu  th rough  being 

born miraculously in a lotus bud in a pure realm.422

2) W here srávakas and pratyekabuddhas enter the mahayana

Though there is the explanation in the Chinese com m entary on the 

Samdhinirmocana[sütra /423 that they enter [the mahayana] on the eighth 

bhümi, most scholars hold that it is justified for them  to enter on the path of 

accumulation. As for their m anner of rising from the uncontam inated  dhátu, 

it corresponds to what the Lañküvatára[sütra says]:

Having attained the samádhi body,

They do not awaken until the end of eons.

Just as drunken persons awaken 

Once they are not drunk anymore,

So they will attain my body,

W hich is called “the buddhadharm as.”424

You may wonder, “In what time do they attain enlightenm ent?” Some assert 

that they are one countless eon slower than bodhisattvas and some assert that 

they are forty countless [eons slower].425

3) W hether samsára has or does not have an end

[There are] two assertions, [saying] (a) that it does not have an end because 

the nature  of samsára is to be infinite and, just like space, interm inable and

(b) that it has an end because the remedial factors are able to term inate it, 

just like a film on gold. From am ong these, master [Haribhadra] obviously 

holds the latter one and Abhayákaragupta proves through both scriptures 

and reasoning that [samsára] has an end. However, in general, the Bhagaván 

said both—that samsára has and does not have an end. {197} Though there 

are means of proof for both, for the time being the approach of [samsára] 

having no end is adopted [here] for the following reasons—the mistakenness 

[of th inking that] a result [(nirvána as the end of samsára)] arises definitely, 

though it is [only] suitable to arise; the realm of sentient beings not showing 

any decrease since it, just like space, is not established as having any extent in 

terms of [its beings] being m ore or fewer; and the explanation that the bearer 

of the emptiness of w hat is w ithout beginning and end (that which is to be
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empty) is samsara. [However,] since this [issue] is not to be taken as som e

thing tha t is [definitely] decided [by the Buddha one way or the other], it is 

not o f great significance.426

2.2.2.2.1.2.1.2.1.2.2. The distinctive feature of the nature [of the knowledge 
of the path]

Bodhisattvas who have given rise to the mindset for unsurpassable enlighten

ment, through gaining mastery over the afflictions [go through the process of] 

accomplishing enlightenment for a long time. During all aspects of the  phases 

of the path, they do not relinquish the afflictions that are the causes for taking 

rebirth in samsara because they engage in prom oting the welfare of sentient 

beings for as long as samsara lasts.

You may wonder, “W hat are these afflictions that they do not relinquish?” 

The answer to this has two parts:

1) Teaching the cause for taking rebirth

2) Ascertaining this through dispute and answer

1) Teaching the cause for taking rebirth has two parts:

la) The explanation in the treatise

[In the context of the eighth among the twenty signs of irreversible bod 

hisattvas in AA IV.41d,] the Vrtti427 says tha t bodhisattvas do not even have 

the mere latencies of the contam inations of ignorance and views, but that 

they possess the latencies that consist of craving for the desire [realm] and 

existence. As a means of proof for this, [the text] presents [bodhisattvas] 

assuming existences as they wish. {198} Since these two [types of craving] 

are explained as being the impregnations of the negative tendencies of desire 

with regard to the desire realm and the higher realms, [the afflictions that are 

not relinquished] must be asserted in this way.

lb) The explanation in the sutras has two parts:

lba) The explanation in the Sugar amati[pariprccha] sutra says:

You may wonder, “W hat are their afflictions that are the causes for 

samsara and are congruently associated with roots of virtue?” They 

are as follows—never being content with [their efforts in] seeking 

out the accumulation of merit, taking rebirth in [samsaric] existence 

as they wish, striving to meet buddhas, never being weary of m atur

ing sentient beings, making efforts in grasping the genuine dharma, 

exerting themselves in whatever activities of [benefit for] sentient 

beings there are, not being separated from the activities of desiring 

the dharma, and not rejecting the trainings in the paramitas.
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Thus, [said afflictions] are these eight. As for the question of “afflictions 

that are congruently associated w ith roots of v irtue” not being tenable since 

these are not afflictions, if they are roots of virtue, [the bodhisattva Sâgaramati 

asks] in the same [sütra]:

Bhagavan, if these are roots o f virtue, for what reason are they 

called “afflictions”?

As the answer [to this, the Buddha says] that, though they are not actual 

afflictions, the reason for labeling them  with this name lies in their being 

similar to [afflictions] in their function because afflictions connect one with 

the three realms [and] these [nominal afflictions] also connect [bodhisattvas] 

with the [three realms].

As for the invalidation of the explicit [statement of their being afflictions, 

the sütra] says:

This is because they are not able to afflict the mind. {199}

And

Sâgaramati, thus, these afflictions that have such a nature connect 

bodhisattvas w ith the three realm s—the three realms originate from 

the afflictions.

And

They are [afflictions] because they connect [bodhisattvas] with the 

three realms for as long as these exist, but not because they afflict 

the mind.

The purpose of labeling [them as afflictions] is not explicitly stated in the 

sütra, but since it teaches that “bodhisattvas emphasize the welfare of o th 

ers,” this is [the purpose]. [Bodhisattvas] know how to not relinquish said 

afflictions for their own welfare in order to connect [through them] with 

[samsàric] existence for the welfare of others.

lbb) W hat appears in the $rïmâlâ[devï]sütra is as follows:

Bhagavan, for example, through the condition of grasping, the three 

[realms of] existence arise from contaminated causes. Likewise, 

Bhagavan, through the condition of the ground of the latent ten 

dencies o f ignorance, what arise from uncontam inated causes are
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the three bodies of arhats, pratyekabuddhas, and bodhisattvas who 

have attained mastery, which are of a mental nature.428

Thus, also this [sütra] does not assert [these causes for being reborn in 

samsara] as being contaminated karma and afflictions.

As for “the ground of the latent tendencies of ignorance,” it consists of 

the subtle contam inated impregnations o f negative tendencies th a t the 

Viniscayasam graham429 explains as being relinquished solely by the wisdom 

of a tathágata. As an example for [these impregnations], former [masters] 

{200} explain tha t in a container into which musk was poured, one still smells 

it even if the [musk] is not [in it anymore], and that the same goes for the 

latencies that function as the supports for the [primary] afflictions and sec

ondary  afflictions even if [these afflictions] have been relinquished. As for 

“uncontam inated karm a,” it consists o f the intentions that serve as the causes 

for [samsaric] existence, but are not mixed with afflictions. They manifest in 

the ways of the eight [afflictions] that were taught above.

2) Ascertaining this through dispute and answer has two parts:

a) Negating imputed extreme [positions on this]

b) Presenting the meaning as it is

2a) Negating extreme [positions on this]

Some earlier Tibetans say about the m eaning of [bodhisattvas] not relin

quishing the afflictions, “For prom oting the welfare of others, bodhisattvas 

must take rebirth in [samsaric] existence. However since they also need afflic

tions as the causes for this, [these afflictions and their resulting rebirths] are 

presented as being like ferment and curdled milk.” Atuladása asserts, “There 

are four capacities of afflictions—producing suffering, obstructing the arising 

of their remedies, taking birth in [samsaric] existence, and producing what 

is similar to their own type. From among these, the first two are relinquished 

and the latter two are not relinquished.”

So, through what do the árávakas relinquish the [afflictions]? It m aybe  said, 

“[They do so] through being familiar with personal identitylessness, whose 

mode of apprehension is mutually exclusive with ignorance as the root of the 

afflictions.” However, since bodhisattvas have additionally familiarized with 

phenomenal identitylessness, they would have to relinquish the afflictions even 

if they wish to keep them because they have accomplished this powerful [rem

edy] that is mutually exclusive [with the afflictions]. Furthermore, since the 

contaminations in the [mistaken] explanation of the knowledge of the path 

being contaminated {201} must be asserted as ignorance, craving, and so on, 

they would have to be asserted [as existing] in buddhas as well because these 

[contaminations] are not relinquished in all respects through the knowledge
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of the path and there is no other remedy either. Also, if ignorance, craving, 

and so on are needed as causes for taking birth, how would sravaka and pra- 

tyekabuddha arhats [re]adopt craving through entering the mahayana? It may 

be said, “ [They do so] through the ground of the latent tendencies of igno

rance and uncontam inated karma.” [However,] this is exactly the same for 

bodhisattvas. Therefore, the [afflictions] of bodhisattvas are the very roots of 

virtue that are compassion, aspiration prayers, bodhicitta, and so on. They are 

labeled as such [afflictions] because they are similar to afflictions in their func

tion. This discussion by the earlier scholar Jangchub Yeshe is an explanation of 

understanding the essential point of the sutras and the commentaries.

Here the following is also to be said. If the causes for taking rebirth are 

fully qualified afflictions and karm a, it would follow that noble bodhisattvas 

are born under the influence of karma. Also, if [the bodhisattvas] who have 

taken rebirth are harmed by the sufferings of the respective [type of] beings 

[as whom  they are born], this is not reasonable—the Uttaratantra [says]:

The root o f the sufferings of death, sickness,

And aging is rem oved by the noble ones.

[Suffering] is born  from the pow er of karm a and afflictions,

[But] they lack it, because they lack these.430

Furthermore, it is very much contradictory to conflate the causes for rebirth 

that are explained at the beginning of the Sdgaramati[pariprcchasutra] with 

the [fully qualified] afflictions taught here and to assert that [the former] are 

not [just] nominal afflictions. {202}

2b) Presenting the  m eaning as it is

You m ay wonder, “W hat is the meaning of Aryavimuktisena and  master 

[Haribhadra] saying that bodhisattvas do not relinquish the afflictions, while 

sravakas and pratyekabuddhas relinquish them? W hat are these afflictions?” 

The meaning of this is as follows. As for not relinquishing the afflictions in gen 

eral and  no t relinquishing the afflictions that are the causes for taking rebirth 

in particular, this is not an explanation of not relinquishing the afflictions in 

terms of needing them  as causes for taking rebirth. For if they were not fac

tors to be relinquished, it would contradict their being afflictions. If they are 

[factors to be relinquished], they would [consequently] not be relinquished 

through the knowledge of the path and there is no remedy other than that 

either. Therefore, they would even exist once [bodhisattvas] have become b u d 

dhas. But if fully qualified afflictions were needed as the causes for their being 

reborn, this would contradict [the above] two sutras. “So w hat are [these afflic

tions] then?” It is explained that [bodhisattvas] are not like sravakas (who are 

afraid of the result of the afflictions— [samsaric] existence—and thus mentally
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cast them off), but do not relinquish the afflictions because of their motivation 

of striving to connect with [samsaric] existence for the welfare of others.

In brief, w hat is merely labeled as not relinquishing the [afflictions] is [the 

fact that bodhisattvas] do not relinquish the [seeming samsaric] existence that 

resembles [the actual samsaric existence which is] the result of the [afflic

tions]. Otherwise, it would be contradictory that the latencies of craving for 

the desire realm are not relinquished through having relinquished all latencies 

of ignorance w ithout exception. For if the cause comes to an end, its result 

comes to an end [too]. Also, the Vrtti says that since bodhisattvas, through 

m entoring prajñá and compassion, respectively, are not to be bound or liber

ated, this is the very point [here]. {203}

The compassion of bodhisattvas

Is to delight in [samsáric] existence.

Since it is thus said that, through compassion, bodhisattvas are not liberated 

from [samsáric] existence, it is this very compassion that is the cause for their 

being reborn in [samsáric] existence. As the Ratnávali says:

It is solely through compassion

That they connect with [samsáric] existence until enlightenm ent.431

Furtherm ore, since bodhisattvas gain mastery over the afflictions through 

means and prajñá, [the afflictions] do not give rise to flaws and even become 

aids for practicing the path. Therefore, unlike the šrávakas, who take them  

exclusively as antagonistic factors, it is also [because of this that bodhisattvas] 

do not relinquish the afflictions.

This explanation of the causes of taking rebirth  that is obtained in this way 

is the intention of com m enting on the sütras that combines the intentions 

of the sütras, noble Nágárjuna, noble Asañga, Áryavimuktisena, and master 

[Haribhadra], which represents the final essential point of bodhisattvas not 

abiding in peace by virtue of compassion.

2.2.2.2.1.2.1.2.1.2.3. The distinctive feature of the function [of the knowl
edge of the path]

[This function] consists o f gathering those sentient beings who have not been 

gathered as the retinues [of bodhisattvas]; maturing those that have been 

gathered; and liberating those that have been m atured.432 {204}
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2.2.2.2.1.2.1.2.2. The actual path that is endowed with these branches
This has three parts:

1) [The path of] sravakas

2) [The path of] pratyekabuddhas

3) The path of bodhisattvas433

2.2.2.2.1.2.1.2.2.1. The path of ¿ravalcas
This has two parts:

1) The path to be known

2) The m anner o f making it known

2.2.2.2.1.2.1.2.2.1.1. The path to be known
This has two parts in terms of the aspects of the two realities of

1) Afflicted phenom ena

2) Purified phenom ena

2.2.2.2.1.2.1.2.2.L1.1. [The aspects of] afflicted phenomena
This has two parts:

1) Individual [aspects]

2) C om m on aspects

2.2.2.2.1.2.L2.2.1.1.1.1. The [thirty-three] individual aspects of the two 
realities [of afflicted phenomena]
This has two parts:

1) [The aspects of] suffering

2) The aspects of its origin

2.2.2.2.1.2.1.2.2.1.1.1.1.1. The aspects of suffering

The four [aspects of the reality of suffering] are (1) impermanence, because of 

its arising and perishing, (2) suffering, because of its being contam inated and 

appearing like something undesired for the noble ones, (3) identitylessness, 

because of its being empty of an identity that is another referent, and (4) the 

peace of identitylessness, because of [this identitylessness] being its nature.

2.2.2.2.1.2.1.2.2.1.1.L1.2. The aspects of its origin

The four aspects [of the reality of the origin of suffering] are (5) being like a 

disease, because of being the root cause of suffering, (6) being like an abscess, 

because of the origination of the skandhas o f suffering, (7) being like a th o rn / 

spear,434 because of the sudden arising of intense suffering, and (8) being like 

evil, because of suffering arising in rapid succession. {205}
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2.2.2.2.1.2.1.2.2.1.1.1.2. The common aspects of both suffering and its origin

The seven aspects [common to these two realities] are (9/16) being like 

an adversary, because of opposing [oneself], (10/17) having the quality 

of destructiveness, because of being what bears the property of destruc

tion, (11/18) unsteadiness, because of their own natures not abiding for a 

long time,435 (12/19) the aspect of disintegration, because of disintegrating 

through their respective remedies when the time has come, (13/20) frighten

ing, because of their representing the ground for harm in both this [life] and 

the following, (14/21) being like a plague, because of representing the ground 

for injuries [caused] by [beings] with a m ind (such as raksasas), and (15/22) 

calamity, because of representing the  ground for harm [caused] by what lacks 

a mind (such as disturbances of the elements and lightning). The first two are 

the aspects of revulsion [on the path of seeing]; the next two, of freedom from 

desire [on the path of familiarization]; and the last three, of the cessation [of 

suffering and  its origin on the pa th  of nonlearning].436

2.2.2.2.1.2.1.2.2.1.1.2. The aspects of the set of purified phenomena
[This has two parts:]

1) [The aspects of the reality of] cessation

2) The aspects of [the reality of] the path

2.2.2.2.1.2.1.2.2.1.1.2.1. The aspects of the reality of cessation

The seven aspects [of the reality of cessation] are (23) identitylessness, because 

of there being no afflictions or suffering due to clinging to an identity, (24) 

peace, because of suffering and  afflictions being at peace, (25) the aspect of 

being free, because of having the nature of bliss and  purity (the character of 

excellence) or because of being free from impurity, (26) emptiness, because 

of the defining characteristic of ever beneficial final deliverance (lacking what 

is mine), (27) signlessness, because of lacking the signs of conditioned phe 

nomena, (28) wishlessness, because of wishing for the three realms being 

term inated, and (29) nonform ation, because of not forming any karm a for 

being reborn in the future. {206}

2.2.2.2.1.2.1.2.2.1.1.2.2. The aspects of the reality of the path

The four [aspects of the reality of the path] are (30) path, because of causing 

one to travel to liberation, (31) appropriateness, because of functioning as the 

remedy for the afflictions, (32) the accomplishment of unm istakenly accom

plishing mind, and (33) being conducive to deliverance, because of proceed

ing to the ever abiding nirvana by virtue of not clinging to an identity.437
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2.2.2.2.1.2.1.2.2.1.2. The manner of making [this path] known

[Altogether,] there are thirty-three aspects—the eight aspects o f suffering and 

its origin, the seven each that they have in com m on (thus fourteen), the seven 

of cessation, and the four of the path. Bodhisattvas, the children of the victors, 

should know them  by way o f being endowed with three distinctive features— 

giving rise to bodhicitta at the time of preparation, dedicating at the end, and 

realizing the nature  of these [aspects] w ithout observing them  as anything 

whatsoever during the time of the m ain [practice]. In this context, to mentally 

engage in [the aspects of] impermanence and so on represents the path of 

šrávakas, which is what is to be known [by bodhisattvas] (this principle is also 

to be understood in the context o f the path of pratyekabuddhas). To mentally 

engage in the aspects of the four realities without observing them  is the path 

of the knowledge of the path. This is the gate or the means that makes [this 

path] know n and the [persons] who make it known are the bodhisattvas.438

2.2.2.2.1.2.1.2.2.2. The path of pratyekabuddhas
This has seven parts:

1) Disposition

2) Path

3) Perfect accomplishment

4) Gathering the accumulations

5) Abiding

6) W andering {207}

7) Explanation o f the  term

2.2.2.2.1.2.1.2.2.2.1. Disposition

[Pratyekabuddhas] are endowed with three distinctive features. Their afflic

tions are naturally few. Therefore, their m inds do not like hustle and bustle 

and delight in solitude. Secondly, they have very little compassion. Therefore, 

their minds do not engage in teaching the dharm a and in activities for the 

welfare o f sentient beings, but they abide in little mental activity. Thirdly, they 

are of medium faculties and possess proud behavior. Therefore, they wish 

for enlightenment without a master and w ithout rivals. [However,] delight in 

solitude is given up in the case of those who practice in groups.

2.2.2.2.1.2.1.2.2.2.2. Path

As for their m anners of training on the path, [there are] three paths. As for 

the first path, [learning pratyekabuddhas] abide in the disposition of pra

tyekabuddhas, m ature their m ind streams for self-enlightenment through 

pleasing the buddhas who come into being during one hundred  eons, and 

later attain this self-enlightenment. In order to do so, they become learned in
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the six topics of erudition (these six are being learned in the skandhas, dhatus, 

ayatanas, dependent origination, what is and what is not the case,439 and the 

[four] realities). This is the path of rhinolike [pratyekabuddhas].

Here some explain the following: “W hen [these pratyekabuddhas] have 

engaged in study and reflection for one hundred eons by focusing on the 

pitaka of the sravakas and know that they still have to take [one] rebirth, at the 

point of being about to die and transit after having trained on the path before 

they make the following threefold aspiration prayer, ‘May I be born in a realm 

without buddhas and ¿ravakas! There, may I progress on the path without 

depending on others, but through the prajna that I attained by myselfl {208} 

After having attained enlightenment, m ay I engage in loving-kindness for 

those to be guided through physical [displays], but not through speech!’ After 

their transition, they are born  as men who are not of the ¿udra caste in a realm 

empty [of buddhas and ¿ravakas] on [any one among] the three continents 

[i.e., other than U ttarakuru].440 From their homes, they go into homelessness 

and ordain themselves of their own accord, and then go to charnel grounds. 

Through reflecting upon where the bones [there] come from, they realize the 

progressive and reverse orders of dependent origination (from ignorance up 

through aging and death) and familiarize themselves with this actuality by 

relying on the actual fourth dhyana. Through this, they manifest the four fol

lowing paths [after the  path of accumulation] in a single lifetime.”

As for [the pratyekabuddhas on] the second path, they please the buddhas 

who come into being, rely on genuine beings, listen to the genuine dharma, 

and engage mentally [in it] in a proper manner. Based on this, they give rise 

to the first three [levels of the] path of preparation. Then, in order to clearly 

realize the dharm a [on the remaining paths] later, they become learned in the 

six topics of erudition.

[Those on] the third path, based on the same [causes] as above, manifest 

either one of the first two fruitions [of stream-enterer and once-returner. 

Then, in order to attain the fruitions of nonreturner and arhat later, they also 

become learned in said six topics].

For these [latter] two [pratyekabuddhas], Tibetans respectively use the con

ventional term s “lesser and greater group practitioners.”

2.2.2.2.I.2.I.2.2.2.3. Manner of accomplishing the fruition

Finally, [at a time] when no buddhas have come into being, without a mas

ter all three [types of pratyekabuddhas] cultivate the thirty-seven [dharmas] 

concordant w ith enlightenment, which causes them to attain [the remaining 

fruitions] up through arhathood, in which all afflictions have been relinquished. 

{209} It is in terms of these three [types of pratyekabuddhas] being able to give 

rise to many, a middling [number of], and few paths, respectively, during their
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one last existence that their distinctive features are taught. [However,] those 

who follow the Abhidharmasamuccaya do not assert that rhinolike [pratyeka- 

buddhas] give rise to their remaining four paths on the single seat [of one 

session of meditation], though they give rise to them  in said single lifetime. 

Those who follow the Abhidharmakosa [quote its lines VI.24ac]:

The teacher and the rhinos, up through enlightenment,

Rely on the last dhyana and accomplish all in one,

W hich is preceded by the factors conducive to liberation.

Thus, they explain that, at the time of their last existence, they attain  the pre

paratory stage of the Peak of Existence before the path  of seeing and thus 

become free from attachm ent to N othing W hatsoever and [all levels] below. 

Through relying on the last—the fourth—dhyana, they manifest their rem ain 

ing four paths on a single seat. At that time, they relinquish the factors to be 

relinquished through seeing and  just the  nine [degrees of] the factors of the 

Peak of Existence to be relinquished through familiarization. According to 

this, they are [of the type of] those who have previously become free from 

attachm ent and become approachers to, and abiders in, [the fruition of] a 

nonreturner. Furthermore, the Bodhisattvabhumi explains:

Pratyekabuddhas are to be understood exactly like Sravakas.441

Therefore since the natures of the ir  paths are alike, it is suitable to count 

all eight [levels of] approachers and abiders [of Sravakas for pratyekabuddhas 

too].442

2.2.2.2.1.2.L2.2.2.4. Gathering the accumulations

The Sutra o f  Repaying the Kindness [of the Buddha] says in general that p ra t

yekabuddhas reach their culm ination th rough  [gathering the accum ulations 

for] one hundred  great eons. Thus, all three [types of pratyekabuddhas] 

are alike in gathering the accumulations for one hundred  great eons. The 

Abhidharmakosabhasya443 explains that the latter two am ong these three 

represent certain Sravakas whose disposition was uncertain  and who have 

become pratyekabuddhas. {210}

2.2.2.2.1.2.1.2.2.2.5. Abiding

Abiding is twofold—the abiding of (1) the m ind and (2) the body. (1) All 

three [types of pratyekabuddhas] are alike in aspiring for what is very p ro 

found, emphasizing the realization of profound dependent origination, and 

mentally engaging, and abiding, in the three doors to liberation. (2) As for
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the abiding of the body, rhinolike behavior is to abide in solitude, while the 

remaining two abide in groups.444

2.2.2.2.1.2.1.2.2.2.6. W andering

For all of them, it is suitable to rely on, and abide in, any towns or villages. 

Through greatly guarding their bodies, controlling their [sense] faculties, and 

greatly abiding in mindfulness, they em bark on their alms [rounds] in towns 

and so on. W hen they engage in loving-kindness for inferior [beings], they 

do so through their physical [conduct], but not through their speech because 

they teach the dharm a through  physical [displays] and do not teach it through 

their speech. Also, in order to counteract those who are hostile, they display 

m any miraculous powers.445

2.2.2.2.1.2.1.2.2.2.7. Explanation o f  the term

The Abhidharmakosabhasya says:

They are pratyekabuddhas because they become buddhas for the 

sake of (prati) themselves alone (eka) without any scriptures.446

In particular, the explanation of the term  for the first [type of pratyeka

buddhas] corresponds to [Yasomitra’s Abhidharmakosatika] saying:

Just as rhinos are without a second one, they abide without m in 

gling with householders, those gone into  homelessness, and other 

pratyekabuddhas. Therefore, they are called rhinolike ones.447 {211}

2.2.2.2.1.2.1.2.2.3. The knowledge o f  the path  o f bodhisattvas

This has two parts:

1) The path of seeing

2) The path of familiarization

2.2.2.2.1.2.1.2.2.3.L The pa th  o f seeing 

This has two parts:

1) The supports for the arising of the path of seeing

2) The path of seeing that is supported [by these]

2.2.2.2.1.2.1.2.2.3.1.1. The supports  for the arising  of the p a th  o f seeing 

This has two parts:

1) The physical supports

2) The mental supports
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2.2.2.2.1.2.1.2.2.3.1.1.1. The physical supports

[The path of seeing can] arise in the [physical] supports of humans on the three 

continents (i.e., except for Uttarakuru) and the gods of the desire realm, while 

those in the lower realms and on Uttarakuru have obscurations of [karmic] 

maturation. In the higher realms [of form and formlessness], there is no weari

ness, and without weariness,448 one is not able to realize the [four] realities. This 

is what the Vmiscayasamgrahani449 and the Abhidharmakosa450 explain.

2.2.2.2.L2.1.2.2.3.1.1.2. The mental supports

[The mental supports can be] any o f the six grounds of dhyana, but [bodhi

sattvas] do not rely on the formless [absorptions to cultivate the path  of 

seeing] because the superior insight [of these absorptions] is m inor.451

2.2.2.2.1.2.L2.2.3.1.2. The path of seeing that is supported [by these]
[This has three parts:]

1) Explaining how m any m om ents [it has]

2) Instructing on the m anner of relinquishing the factors to be relin

quished through seeing

3) Explaining in how m any m om ents it arises

2.2.2.2.1.2.1.2.2.3.1.2.1. Explaining how many moments [it has]

Though the followers of the [various hlnayana] sects explain m any ways of 

asserting [its moments] being m ore or less in num ber, the most well-known 

assertion is [found] in the Abhidharmakosa:

Since the [first] fifteen m om ents am ong these

See w hat has not been seen, they are the path of seeing.452

Thus, it asserts that the path of seeing [has] fifteen m om ents and that the sub

sequent cognition of [the reality of] the path is [the beginning of] the path of 

familiarization. In this Alamkara  of the mother, the Abhidharmasamuccaya , 

and other [texts], [the path of seeing] is explained as [having] sixteen 

m om ents.453

2.2.2.2.1.2.1.2.2.3.1.2.2. Instructing on the manner of relinquishing the fac
tors to be relinquished through seeing

In the Abhidharmakosa , the four dharm a readinesses {212} are explained as 

the uninterrupted paths that relinquish the factors of the desire realm to be 

relinquished through seeing; the four dharm a cognitions, as the paths of lib

eration of these [uninterrupted paths]; the four subsequent readinesses, as 

the uninterrupted paths that relinquish the factors of the higher realms to be
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relinquished through seeing; and the four subsequent cognitions, as the paths 

of liberation of these [uninterrupted paths].

The system o f  the Abhidharmasamuccaya454 holds that the dharm a readi

ness of [the reality of] suffering relinquishes the factors of all three realms to 

be relinquished through seeing with regard to [the reality of] suffering. The 

dharm a cognition of suffering manifests the [corresponding] path of liber

ation. The subsequent readiness of suffering, through focusing on the two 

[preceding m om ents of] the dharm a readiness of suffering and the dharm a 

cognition of suffering, apprehends them as the causes for the dharm as of the 

noble ones. The subsequent cognition of suffering, through focusing on the 

[subsequent] readiness [of suffering], apprehends it in the same way as [the 

subsequent readiness did with the dharm a readiness and dharm a cognition] 

before. The same applies for the rem aining three [realities]. Thus, as for the 

objects of these [moments of] wisdom, since the dharm a readinesses and 

dharm a cognitions focus on the true nature of the [four] realities, [they are 

the cognizing subjects of] the apprehended. Since the subsequent readinesses 

and subsequent cognitions focus on [their respectively preceding m om ents 

as] the wisdoms that are the subjects [of said objects], they are the subjects of 

the apprehender.

The duration of a m om ent [here] is asserted as [“m om ents”] of completing 

an action, that is, how long [it takes these sixteen moments] to realize their 

respective objects.455 It does not refer to the smallest mom ents in time because 

these are not feasible on [the level of] conventions. Most scholars, such as 

master Haribhadra, follow this latter system [of the Abhidharmasamuccaya].

2.2.2.2.1.2.1.2.2.3.1.2.2.3. Explaining in how m any  m om ents it arises 

This has three parts:

1) Presenting the assertions

2) Teaching which one is the tenable one

3) The m anner of this being stated in the scriptures

2.2.2.2.I.2.I.2.2.3.I.2.2.3.I. P resenting  the assertions

This is twofold. {213} The first system says that, in terms of its fruitional 

clear realization, the path of seeing [has] a single moment, but in terms of its 

discriminating clear realizations, [it has] sixteen moments. As for the m ean

ing of the first [phrase], the activities to be performed by the path of seeing 

consist of, in due order, knowing, relinquishing, manifesting, and familiar

izing with the four realities. Therefore, [the fulfillment of these activities] is 

its fruition and, in terms of this, it is a single moment. W hen [the reality of] 

suffering is seen, the factors to be relinquished through seeing with regard to 

[this reality of] suffering are relinquished. However, since these [factors to be
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relinquished] are the origin [of suffering], its origin is relinquished too. Since 

said relinquishm ent represents cessation, cessation is manifested too. Since 

there is no [cessation] w ithout having familiarized w ith the path, these [four 

activities] are simultaneous. As for the m eaning of the second [phrase above], 

though [the path of seeing] is a single [moment] in this way, it is presented 

as [having] sixteen [moments] in terms of the progression of the arising of 

certainty subsequent to having cut through the various aspects of superim po

sitions onto each one of the [sixteen aspects of the four] realities. In this way, 

though [the path of seeing] lacks any progression in terms of the m anner of 

performing the activities of knowing, relinquishing, and so on with regard 

to the four realities, in terms of the manners of inducing certainty, it arises 

as having the progression of sixteen [moments]. Thus, the presentation of 

approachers to, and abiders in, the path of seeing is suitable too.

The second system says that even the  discrim inating clear realization is a 

single moment. For once one has arrived at the culmination of familiarization 

through having familiarized oneself [fully] with [the fact that] all phenom 

ena lack being entities, {214} th rough  the arising of uncontam inated  wisdom, 

which is the subject o f the true reality of all four realities, there is nothing to 

be seen again that has been seen [already. This happens] in the m anner of [the 

Pramdnavarttika  saying]:

W ithin what is identical in nature

W ith a referent and directly perceived,

W hat other unseen parts to be examined

Through valid cognition could there be?456

As for the m anner of relinquishing the factors to be relinquished, the afflic

tions (such as attachm ent and the views about a real personality) are m otivated 

by the clinging to entities, whereas being liberated from them  is by virtue of 

seeing tha t they do not exist in the way tha t one clings to them. Therefore, 

there is no progression in the [discriminating clear realization] either.

2.2.2.2.1.2.L2.2.3.1.2.2.3.2. T eaching w hich one is the tenab le  one

The latter system is not tenable. For in that case, by virtue of all aspects of 

the pa th  of seeing to be realized being complete in a single m om ent, there  is 

no cultivation of the path of seeing by way of any rem aining aspects. So how 

could the presentation of approachers to, and abiders in, the path of seeing 

be feasible? If one, merely through seeing the true reality of the four realities, 

would not make any superimpositions [onto these realities] that represent 

their opposites, the discriminating clear realization would [indeed] be a single 

mom ent. However, by virtue of certain causes for mistakenness, during the
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time of [such mistakenness] there exist other aspects that are said superim 

positions which represent the opposites [of the sixteen aspects of the four 

realities]. Therefore, it is for the sake of eradicating these aspects [of superim 

position] that there exists the familiarization by way of the other aspects [of 

the path of seeing] too. Consequently, also the presentation of approachers 

and abiders is tenable. Thus, though consciousness apprehends all aspects of 

the  true  reality of the four realities, it is through the power of its clear famil

iarity w ith  certain elements and so on tha t it is able to eliminate said aspects of 

superimposition. {215} It is this very [ability] that eliminates the obscurations 

that represent the obstructions of these [respective elements]. Therefore, 

[said ability] represents the valid cognitions with regard to [the respectively 

corresponding ones of] these [elements], but not with regard to [any of] the 

other elements. This is just as seeing blue and [seeing its] mom entariness are 

undifferentiated, but [seeing the former] is able to eliminate the superim posi

tion of [blue] not being blue, whereas it is not able to eliminate the clinging 

to permanence.

One should also not say, “If certainty is not induced even if [the true nature 

of the four realities] is seen, w hat difference is there between noble ones and 

ordinary beings?” For it is by virtue of the extent to which the aspects [of the 

four realities] are clear [in their minds] that the [former] are m ore eminent 

due to their cognitions being lastingly free from the causes of mistakenness.

This presentation of the [above] assertions and the analysis as to 

wether they are or are not tenable correspond to what appears in the 

Abhisamaydlamkardlokd ,457 which, accordingly, asserts the following. Since 

there are no parts in the true reality of the four realities, when it is seen, it 

is seen in its entirety, but this seeing does not necessarily induce certainty. 

Therefore, in order to eliminate superimpositions and give rise to certainty, 

one cultivates the path of seeing through sixteen moments. Consequently, its 

meditative equipoise arises in the m anner of entailing the progression of the 

sixteen [moments of the] readinesses and cognitions. However, since these 

[moments] do not discord in their m anner of realizing the object that is such

ness, they represent a single continuum  and thus a single m om ent [in the 

above sense o f completing an action]. The sixteenfold explanation of distinct 

m anners of realization is presented with regard to the m anners of inducing 

certainty [about said sixteen moments] during subsequent attainment.

2.2.2.2.1.2.1.2.2.3.1.2.2.3.3. [The manner of this] being explained in the 
scriptures

This has two parts. As for what is explained in Madhyamaka, the Yuktisastika 

says:
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Right upon dharm a cognition,

If there were a distinction in it,

Then those unlearned people

W ho think th a t even very subtle entities

Arise through something {216}

W ould not see the actuality of origination through conditions.458

The m eaning of [these lines in] the root text and [Candraklrti’s] com m entary  is 

as follows. Through understanding that dependently  originating phenom ena 

are w ithout arising and ceasing, it is realized that also the nature o f suffering, 

its origin, and the path is to be w ithout arising and ceasing. Since this nature 

is also the nature of cessation, the nature of the four realities is realized sim ul

taneously—it is not that they are realized progressively th rough  the m anner 

of different aspects o f realization after the dharm a cognition [of suffering]. 

Therefore, there is only a single clear realization. However, the presentation 

[of the path o f seeing] as [having] fifteen or sixteen m om ents is given in order 

to benefit those who are fond of elaborations. [In this vein,] it is asserted that 

the dharm a readinesses [are taught] by virtue of not being afraid of the nature  

of the four realities; the dharm a cognitions, by virtue of being aware of [this 

nature] properly; and the subsequent readinesses and subsequent cognitions, 

by virtue of possessing the power of not being afraid and being aware in said 

sense at the time of subsequent cognition too.

The Viniscayasamgrahanl says that [the presentation of the path  of see

ing is twofold]—the detailed presentation w ith reference points so that the 

teachings remain and the presentation o f ultimate personally experienced 

awareness w ithout reference points. In terms o f the first presentation, there 

are the four dharm a readinesses that accord with the factors that are the 

dharm a cognitions, the four subsequent readinesses that accord with the fac

tors that are the  subsequent cognitions (together eight), an d  a single state o f 

m ind  of calm  abiding. Through these n ine [states of m ind, the pa th  o f seeing 

is fully completed].459 However since this contains the [eight] cognitions, it is 

[nothing but] a presentation of sixteen [moments]. In terms of the second 

presentation, [the text] explains that [the path of seeing] is complete through  

a single state o f m ind that is the [cognizing] subject of suchness.460 {217} 

The first presentation is an explanation with reference points from the per

spective of those to be guided in order for the teachings to rem ain, while the 

second one is the one of the definitive m eaning without reference po in ts—the 

m anner in which [the path  of seeing] arises in the m ind  stream s of yogins. 

Also the explanation about sixteen [moments] in the com m entaries on the 

Abhidharmasamuccaya is given as a mere presentation.
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In this way, if one, for the time being, accepts the latter assertion by tak

ing it to be one with the intention of master [Nagarjuna] that was explained 

above, for now, such is convenient to m aintain.461

2.2.2.2.1.2.1.2.2.3.2. The path of familiarization
This has two parts:

1) The function of the path of familiarization

2) The path of familiarization that has this function

2.2.2.2.1.2.1.2.2.3.2.1. The function of the path of familiarization

[The function o f the path of familiarization] is sixfold—(1) being at peace 

th rough being disciplined and lacking pride; (2) bowing dow n to all [beings] 

by virtue of having attained this very [peace] in an em inent m anner;462 (3) 

being victorious over the afflictions through having overcome the weapons o f  

the afflictions of oneself an d  others; (4) being invulnerable to  attacks through 

not being harm ed by any of the following—being sprinkled with poison, spells 

being cast, being throw n into a pit of fire, being struck with weapons, being 

given poison, or being throw n into the water; (5) enlightenm ent—viewing 

the minds of all sentient beings after having attained unsurpassable perfect 

enlightenment; and (6) the foundation of worship—making the places where 

[bodhisattvas on the path of familiarization] dwell foundations of worship 

for all sentient beings.

These [functions] are taught before the path of familiarization [because 

they represent] a more concise topic [than the path of familiarization itself] 

{218} and because they introduce [those to be guided] into the path of famil

iarization th rough  generating enthusiasm  [for it].463

2.2.2.2.1.2.L2.2.3.2.2. The path of familiarization that has this function
This has two parts:

1) The contam inated [path of familiarization]

2) The uncontam inated [path of familiarization]

The difference between these two is asserted as their respectively being the 

subsequent attainments that entail conceptions of dualistic appearances and 

the meditative equipoises that lack these [conceptions].464

2.2.2.2.1.2.1.2.2.3.2.2.1. The contaminated [path of familiarization]
This has three parts:

1) The division of the contam inated path of familiarization

2) The nature of each element in this division

3) Summary by way of their functions
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2.2.2.2.1.2.1.2.2.3.2.2.1.1. The division o f  the con tam inated  pa th  o f fam il

iarization

This has two parts:

1) The actual division

2) Instruction on the boundary lines

2.2.2.2.1.2.1.2.2.3.2.2.1.1.1. The actual division

If the contam inated path of familiarization is divided, it is threefold, that is, 

[it consists of] the three mental engagements of aspiration, dedication, and  

rejoicing. The reasons for such a division are th a t [these types of the contam i

nated path of familiarization] respectively accumulate roots o f virtue, make 

them  inexhaustible, and increase them. [In his Abhisamayàlamkàravrttipind- 

ârtha,]465 Prajnàkaramati asserts this to be a division in terms of the triad of 

preparation, actual main phase, and conclusion. [One should also know  that] 

these three are different entities because they are divided by virtue of different 

modes of apprehension.

2.2.2.2.1.2.1.2.2.3.2.2.1.1.2. Instruction  on  the b oundary  lines

Aspiration is threefold—(1) aspiration in terms of ones own welfare, because 

the seeds of being proud about oneself are not term inated  due to the afflicted 

m ind operating up th rough  the seventh bhümi; (2) aspiration in terms of the 

welfare of oneself and others, because [bodhisattvas] who dwell in peace for 

their own welfare on the eighth bhüm i are made to rise again [from this peace] 

by the perfect buddhas for the welfare of others; and (3) aspiration in terms of 

the welfare o f others, because the p rom otion  of the welfare of others during 

the subsequent attainm ent of the tenth [bhümi] equals the [one of] buddhas. 

The two [mental engagements] o f dedication and rejoicing {219} are pre 

sented [as taking place] on all nine bhüm is [of the path of familiarization].

2.2.2.2.1.2.1.2.2.3.2.2.1.2. The na tu re  o f each elem ent in this division

This has three parts:

1) Aspiration

2) Dedication

3) Rejoicing

2.2.2.2.1.2.1.2 .23 .2 .2 .1.2.1. A spiration

This has two parts:

1) The actual [aspiration]

2) Its benefit
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2.2.2.2.1.2.L2.2.3.2.2.1.2.1.1. The actual [aspiration]
This has four parts:

1) The objects o f aspiration

2) The nature of aspiration

3) The causes of aspiration

4) The function of aspiration

2.2.2.2.1.2.1.2.2.3.2.2.1.2.1.1.L The objects of aspiration

The Abhisamayálamkáráloká466 explains [the objects] as being all three 

prajňápáram itás-scriptural, path, and fruitional. The ŠuddhamatP67 explains 

that since [bodhisattvas] aspire for writing and reading the object that is the 

scriptural [prajňápáramitá] and for venerating it with flowers and so on, it is 

the object of aspiration.

2.2.2.2.1.2.1.2.2.3.2.2.1.2.1.1.2. The nature of aspiration

As for the nature in general, the Prasphutapadá468 [says] that it is to ascer

tain the entities to be certain of, thus identifying it as being the same as what 

the Abhidharmasamuccaya explains as the mental factor aspiration. The 

Šuddhamati explains it as trusting confidence and desire for the object [that is 

the scriptural prajňápáramitá]:

Aspiration is confidence and striving, that is, it has the defining 

characteristics of trust and desiring.469

As for the nature in particular, the Vrtti [says]:

The aspiration in terms of ones own welfare is what accomplishes 

ones very own welfare and it also promotes the welfare of others in 

that it has the nature  of [the latter] being its aim. [The aspiration 

in terms of] the welfare of oneself and others is what accomplishes 

both welfares. [The aspiration in terms of] the welfare of others is 

for the welfare of others alone.470

Thus, it says that, though [all three types of aspiration] do not lack the 

motivation [of aspiring for] the welfare of others, their difference lies in the 

application [of this motivation. The text continues]:

In  the second [type of aspiration], the application is [still] inter

rupted [sometimes] and in the third one, the application {220} is 

uninterrupted.471
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Thus, [the text] speaks o f  their difference as engaging o r  not engaging in 

the application in a continual m anner.

2.2.2.2.1.2.1.2.2.3.2.2.1.2.1.L3. The causes of aspiration

[The causes of aspiration] are pure scriptures and reasonings.

2.2.2.2.I.2.1.2.2.3.2.2.1.2.1.1.4. The function of aspiration

According to the former [text (the Prasphutapada),472 the function of aspi

ration] is to counteract doubts about [ones own] philosophical system. 

According to the latter [text,473 it means that] the certainty about, and the 

striving for, the m other become great through counteracting the lack of trust 

[in her] and the lack o f desire [for her].

2.2.2.2.1.2.1.2.2.3.2.2.1.2.1.2. Its benefit
This has two parts:

1) Nature

2) Division

2.2.2.2.1.2.1.2.2.3.2.2.1.2.1.2.1. Nature

[Aspiration] has the defining characteristic [or nature] that consists of the factor 

of buddhas and bodhisattvas unmistakenly realizing the factual qualities, just 

as they are, of those who cultivate said aspiration and, through being certain in 

this way, proclaiming [these qualities. However,] it does not have the nature of 

flattery, that is, overly praising them to their face with beautiful words.

2.2.2.2.1.2.1.2.2.3.2.2.1.2.1.2.2. Division

Its main division is threefold—praise on the level of aspiration in terms of 

ones ow n welfare, eulogy on the level of aspiration in term s of both welfares, 

and laudation on the level of aspiration in terms of the welfare of others. As 

for these three, the Sdrottama  [says]:

Through dividing [aspiration] in terms of the lesser, medium, and 

great proclamations of the qualities [of those who familiarize with 

it], it consists of praise, eulogy, and laudation.474

2.2.2.2.1.2.1.2.2.3.2.2.1.2.2. The path of familiarization as dedication
This has three parts:

1) Its being special

2) Its function

3) Its nature
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2.2.2.2.1.2.1.2.2.3.2.2.1.2.2.1. Its being special

Through making their roots of virtue common to all sentient beings, bod 

hisattvas dedicate them  to unsurpassable enlightenment in a nonreferential 

manner. Thus, they are superior to the virtues of all sentient beings and the 

virtues of árávakas and pratyekabuddhas. {221}

2.2.2.2.1.2.1.2.2.3.2.2.1.2.2.2. Its function

It serves as the cause for teaching the path of becoming delivered through the 

three yanas to all sentient beings.

2.2.2.2.1.2.1.2.2.3.2.2.1.2.2.3. Its nature

The [Maháyánasütr]álamkára says:

The aspiration of the steady ones

Consists of in tention  associated with resolve.475

Accordingly, [dedication] consists of the intention to give ones roots of virtue to 

enlightenment and the resolve of desiring them  to be inexhaustible, as is appro

priate. However, the prajñá of realizing the lack of nature is also necessary.476

2.2.2.2.1.2.1.2.2.3.2.2.1.2.3. The path of familiarization as rejoicing

This is [discussed] in two parts. You may wonder, “In what do [bodhisattvas] 

rejoice?” [They rejoice in] all the m undane and supram undane virtues of 

themselves and others, such as [the virtues of] the tathagatas from their hav

ing generated bodhicitta up through their becoming buddhas, [the virtues of] 

their passing into nirvana, the virtues until the genuine dharm a vanishes, [the 

virtues of] sentient beings having been m atured th rough the three yánas, and 

[those of] learners and nonlearners.

You may wonder, “In what m anner do they rejoice?” On the level of the 

seeming, through being skilled in means, they do so by observing [these vir

tues] as being illusionlike. Ultimately, through prajñá, they do so by realizing 

that they are not observable as anything whatsoever.477

2.2.2.2.1.2.1.2.2.3.2.2.1.3. Summary by way of their functions

Among the three [types of] the contaminated path of familiarization that there 

are, through mentally engaging in aspiration [bodhisattvas] bring together a 

lot o f merit. The sütras say:

For those who have confidence in the inconceivable,

Their maturation is also inconceivable.
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Accordingly, [aspiration means] trusting confidence in  the unsurpassable 

object. The example forgathering  [new merit] {222} is a lum p of gold coming 

forth from a gold mine.

Through mentally engaging in dedication, [bodhisattvas] make the virtues 

collected by aspiration into branches (that is, causes) o f completely perfect 

enlightenm ent—through prajna and compassion, they give roots of virtue to 

perfect enlightenment. The example for these transform ing into causes [for 

enlightenment] is a goldsmith transform ing a gold nugget into some person’s 

ear ornam ents and so on.

Through mentally engaging in rejoicing, the  merits of the  one w ho culti

vates rejoicing and the others who accomplish merit attain the same function. 

For through having term inated envy, [bodhisattvas] cultivate joy about what 

others have done in the same way as [they are joyful about] what they them 

selves have done. It is explained that [one attains] the same if one’s m indset 

is the same, and that one accordingly attains [something different] if it is not 

the same.

As for dedication [being taught] here first and rejoicing being taught first 

in the [Prajndpdramitdjsamcayagdtha , it is explained that these two point out 

each other in that the virtues of dedication are increased through rejoicing 

and the virtues o f rejoicing, th rough  dedication.478

2.2.2.2.1.2.1.2.2.3.2.2.2. The uncontaminated [path of familiarization]
This has two parts:

1) The path of familiarization as accomplishment

2) The pure path of familiarization

The difference between these two refers to the single uncontam inated  m edita

tive equipoise that, by way of its m anner of realizing its object, accomplishes 

w hat is to be attained and, by way of its m anner of overcoming the factors 

to be relinquished, eliminates the stains. Through these two, [the uncon 

tam inated path  o f familiarization] is taught from the perspective of isolates. 

Therefore, one [should] not think of these two as being different entities.

2.2.2.2.L2.1.2.2.3.2.2.2.1. The path of familiarization as accomplishment
This has two parts:

1) The nature  that causes accom plishm ent {223}

2) T he power that depends on what is accomplished

2.2.2.2.1.2.1.2.2.3.2.2.2.1.1. The nature that causes accomplishment

[The nature of the path of familiarization as accomplishment] is threefold. (1) 

The distinctive feature o f  its nature is to directly see the unm istaken freedom 

from reference points w ith regard to all phenomena. (2) As for the distinctive
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feature of its being eminent, just as blind people w ithout a guide are not able 

to enter a city, even if they are many, without being embraced by this [uncon

tam inated  páram itá of prajňá] one is not able to attain buddhahood through 

the other, or contaminated, páramitás. Therefore, this [páramitá of prajňá] 

outshines all other páramitás. (3) The distinctive feature of its aspect is to 

accomplish [the path] through realizing all afflicted and purified phenom ena 

as equality in that they are without arising, ceasing, and observability.

2.2.2.2.1.2.1.2.2.3.2.2.2.1.2. The power tha t depends on w hat is accom plished

(4) Temporarily, [this path] produces all qualities of the path in the m ind 

streams of yogins in the m anner of not observing [anything] as any charac

teristics. (5) Ultimately, it causes the attainm ent of buddhahood, the great 

fruition that is the goal to be attained.479

2.2.2.2.1.2.1.2.2.3.2.2.2.2. The pure path  o f  fam iliarization

This has two parts:

1) The causes of purity

2) The actual purity

2.2.2.2.I.2.I.2.2.3.2.2.2.2.I. The causes o f purity  

This has two parts:

1) The causes for its arising

2) The causes for its not arising

2.2.2.2.L2.1.2.2.3.2.2.2.2.1.1. The causes for its arising

[The causes] are three—(1) pleasing countless buddhas through paying honor 

and service to them  for a long time, (2) perfecting the páramitás (such as gen

erosity), and (3) being skilled in cultivating nonreferential and nonobserving 

calm abiding when practicing the six páramitás.

2.2.2.2.1.2.1.2.2.3.2.2.2.2.1.2. The causes fo r  its no t arising

These are four—(1) being harm ed by máras due to not having accumulated 

roots of virtue before, {224} (2) not aspiring for the p ro found  dharm a— 

freedom from reference points—due to not having purified the maháyána 

disposition, (3) clinging to the skandhas and so on as being entities due to 

not having become familiar with the actuality of phenomenal identitylessness, 

and (4) having come under the influence of bad friends due to not having 

accustomed oneself to spiritual friends.

2.2.2.2.1.2.1.2.2.3.2.2.2.2.2. The actual purity

This has two parts:

1) General introduction to purity

2) Particular explanation [of purity]
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2.2.2.2.1.2.1.2.2.3.2.2.2.2.2.1. General introduction to purity

The sutras say:

Subhuti, what is the purity of form is nothing but the purity of the 

fruition . . . W hat is the purity of the fruition is nothing but the 

purity of prajnaparamita. W hat is the purity of prajnaparam ita is 

nothing but the purity of form. It is thus that the purity of form,

.'. . the purity of the fruition, and the purity of prajnaparam ita do 

not exist as two, cannot be made two, are not different, and are not 

divisible.480

This is [explained] in three parts:

1) [Explaining] the nature of the three bases of purity (the subject)

2) [Explaining] the three purities being one (what is to be proven)

3) Explaining the meaning of being divided into four such as not existing

as two (the means to prove this)481

1) As for the three bases of purity (the subject), prajnaparam ita represents 

[here] the path o f familiarization. Its fruition is the fruition of the un in ter

rupted pa th—the path of liberation. Form and so on are the focal objects or 

objects o f the path of familiarization. {225}

2) As for the  m anner of the  purity of these three being one, for as long as 

clinging to objects arises, they are presented as impure, b u t when th is  clinging 

is relinquished through its remedy since there is only a single stain to be p u ri

fied, both [cognizing] subject and object are w ithout difference as to whether 

they are or are not the purity of this stain not arising.

3) As for the four such as not existing as two (the means to prove this), “not 

existing as two” refers to apprehender and apprehended not existing as two. 

“Cannot be made two” means that one is not able to make them two through 

indirect intentions, that is, the mind cannot make apprehender and appre

hended into two either. “Inseparable” or “not different” refers to the lack of 

m any distinct natures. “Not divisible” means the lack of m any branches or parts. 

Alternatively, what is taught by the former two is explained by the latter two.

2.2.2.2.1.2.L2.2.3.2.2.2.2.2.2. Particular explanation of purity
This has two parts:

1) The actual division o f the path

2) The distinctive features of the path of completion

2.2.2.2.1.2.1.2.2.3.2.2.2.2.2.2.1. The actual division of the path

[The division o f the purity  of the path] is fourfold. The purity  of šrávakas 

consists o f the relinquishm ent o f the afflictive obscurations. The purity of
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pratyekabuddhas consists of the relinquishment of one part of the cognitive 

obscurations, that is, the conceptions about the apprehended. The purity of 

bodhisattvas consists o f the purity  of the obscurations of [all] three paths, 

that is, said two [obscurations] and the conceptions about the apprehender. 

The purity of buddhas consists of the purity  of all aspects of obscurations, 

which is u tter or consum m ate purity.

2.2.2.2.I.2.I.2.2.3.2.2.2.2.2.2.2. The distinctive features o f the path  of 

com pletion

You may wonder, “If Sravakas, pratyekabuddhas, and buddhas are all three 

equal in their respective paths of completion, {226} what is the reason for 

explaining here that the purity of buddhas is utter [purity] in all aspects, while 

the purity of Sravakas and pratyekabuddhas is limited?” This is due to the 

distinct features of their respective paths. Since the ninefold path of familiar

ization of the m ahayana as the remedy for the nine factors to be relinquished 

through familiarization (the antagonistic factors in dependence on the nine 

levels [of samsara]) is the cause that purifies all stains without exception, the 

purity of buddhas is utter [purity]. For if this cause is what purifies all stains, 

its result must be being liberated from all stains w ithout exception. The lesser, 

medium, [and great] paths of familiarization of Sravakas and pratyekabud

dhas (the remedies for their respective factors to be relinquished) are the 

causes tha t purify som ething other than  all aspects of the stains, tha t is, [only] 

certain parts of them  (merely the afflictive obscurations or merely these and 

the conceptions about the apprehended, respectively). Therefore, the puri

ties of Sravakas and pratyekabuddhas are limited. For if said causes are the 

remedies for limited stains, the results attained through them  represent being 

liberated only from certain parts of the stains.482

In this context, [the path of familiarization] is ninefold due to the supports 

o f both the factors to be relinquished and their remedies. The supports of the 

factors to be relinquished are the nine levels of the three realms. The supports 

o f their remedies are two distinct [sets]. In the abhidharm a, the following 

nine are asserted as the supports of the uncontam inated [path of familiariza

tion]. Since the Peak of Existence is not very lucid and the desire realm is not 

very much at peace, the uncontam inated  [path of familiarization] does not 

rely on these two, but on the six grounds of dhyana and the first three form 

less [absorptions]. Others say tha t this [presentation] is [only] in terms of the 

Sravakas, who are not skilled in means. But since bodhisattvas are skilled in 

means, {227} their uncontam inated [path of familiarization] relies also on the 

desire realm and the Peak of Existence. Therefore, [their nine supports of the 

remedies] are the nine levels [of the three realms], such as the desire realm. In 

any case, these represent the mental supports of the path of familiarization.
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As for the physical supports, as the support for the arising [of the path of 

familiarization] that has not [yet] arisen, one needs a hum an or divine [body] 

within the desire realm. As the support fo r abiding in [a path of familiar

ization] that has already arisen, since noble bodhisattvas are not born in the 

formless realm, [they can possess any of] the supports of the desire and form 

realms, while ¿ravakas [can] possess [any] supports am ong all three realms. 

However, it is in order if the nine bhum is explained here are explained as the 

supports for relinquishing the factors to be relinquished.483

To study, reflect, and meditate on the excellent paths of the three 

yanas without clinging 

And, through teaching the excellent paths of the three yanas with 

out clinging to all beings,

To establish them  well in the three [kinds of] enlightenm ent 

Is explained here to be the practice of the children of the victors.

[This completes] the chapter (the second one) that explains the general topics 

o f the knowledge of all paths.

2.2.2.2.1.2.L3. Detailed explanation of the branches of the knowledge of 
entities (what is to be relinquished)
This has six parts:

1) The nature o f the knowledge of entities

2) The reasons for presenting closeness and distance

3) The divisions of the factors to be relinquished and their remedies

4) The m anner of practicing it

5) The fruition of having practiced in this way

6) The concluding sum m ary of the three knowledges {228}

2.2.2.2.1.2.1.3.1. The nature of the knowledge of entities
This has two parts:

1 ) The mahàyàna knowledge of entities that is taught through the entailment

2) The hlnayana knowledge of entities that is taught through the reverse

2.2.2.2.1.2.1.3.1.1. The mahàyàna knowledge of entities that is taught 
through the entailment

[The mahàyàna knowledge of entities] consists of (a) seeing, through the 

prajnà o f realizing the lack o f nature of [samsàric] existence, the shortcom 

ings of abiding in it exclusively, (b) th rough  the compassion that focuses on
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all sentient beings without exception, prom oting the welfare of others, and (c) 

realizing [all] phenom ena as being equality. Therefore, this is the  knowledge 

of entities that is close to the perfect mother.

2.2.2.2.1.2.L3.1.2. The hlnayana knowledge of entities (the reverse)

[The hlnayana knowledge of entities] is devoid of the compassion and loving

kindness of prom oting the welfare of others as well as the prajñá of realizing 

the lack of nature, and it lacks the knowledge of the three times being equal

ity. Therefore, it is the knowledge of entities that is distant from the perfect 

m other.484

2.2.2.2.1.2.1.3.2. The reasons for presenting closeness and distance

It may be said, “It follows that it is not tenable to present being close to, and 

distant from, the [fruitional] m other by virtue of respectively having or not 

having the realization of the three times as being equality in said way. For 

árávakas and pratyekabuddhas also have the realization of the basis—the actu

ality of dependent origination—and, in the texts of the mahayana, dependent 

origination is taught to have the nature of emptiness. [Thus,] if dependent 

origination is realized, it is established that the freedom from reference points 

or equality is realized.” {229}

Though it is true that the  nature of dependent origination (the object) is 

emptiness, there is a difference as to whether the  m ind  realizes or does no t 

realize it to be this way. Since árávakas and  pratyekabuddhas [lack] spiritual 

friends and companions who teach them that all phenom ena lack a nature 

(the outer condition) and [also] lack skill in means (the inner condition), they 

cling to dependently originating phenomena (such as form) as being really 

existent. Therefore, they lack the realization of phenomena as being equal

ity. Bodhisattvas possess the unmistaken pith instructions that truly delight 

mahayana spiritual friends (the outer condition) and also possess the skill in 

means of their study, reflection, and meditation being based on both seeming 

and ultim ate reality (the inner condition). Therefore, they possess the prajñá 

of realizing [all] phenom ena as being equality.485

In this context, the explanation of whether árávakas and pratyekabuddhas 

realize or do not realize phenomenal identitylessness has two parts:

1) The m anner in which this is discussed in the sütras

2) How it is commented on in the treatises

1) [The m anner in which this is discussed in the sütras] has two parts. The 

m anner of [árávakas and pratyekabuddhas] not realizing phenomenal identit

ylessness is discussed in m any [sütras], such as the [Mahapari]nirvána[sütra], 

the $rimála[devi sütra], and the Samdhinirmocana[sütra]. Since this is very 

well known, I do not write out these [scriptural] sources.
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A s  for [certain other sutras] saying that [Sravakas and pratyekabuddhas] 

realize phenom ena as being w ithout nature, the Dasabhumika[ sutra] states:

O children o f the victors, it is as follows. For example, it is merely 

through his being born that a prince born  in the royal caste who is 

endowed w ith  the [proper] signs {230} outshines the entire assem

bly of m inisters under the authority of the king, but not because 

of [being able to perform] any analysis th rough  the power of his 

m ind [as a child]. [However,] when he has grown up, it is through 

what he produces by the power of his m ind that he goes very much 

beyond all activities of the ministers. O children of the victors, like

wise, immediately upon having generated bodhicitta, bodhisattvas 

outshine all Sravakas and pratyekabuddhas through the greatness 

o f their superior intention, but not because of any analysis through  

the power o f their minds. Bodhisattvas who dwell on this seventh 

bodhisattvabhumi, through abiding in the greatness of know 

ing its object, go very m uch beyond all activities of Sravakas and 

pratyekabuddhas.

Also the m other [sutra in eight thousand lines] says that those who wish to 

train in the bhumis of the Sravakas should train in prajriaparamita and so on.486

The first [source] says that until [bodhisattvas] attain the seventh bhum i, 

they are not able to outshine Sravakas and pratyekabuddhas through their 

realization. Therefore, Sravakas and pratyekabuddhas possess the realization 

of the lack of nature. Otherwise, why would the [bodhisattvas] not outshine 

them? The second [source] also teaches that Sravakas and pratyekabuddhas 

possess the realization of phenom ena lacking a nature. For it says that it is 

the m other itself who is the cause of the enlightenments of Sravakas and 

pratyekabuddhas and that those who cling to [anything], be it permanence, 

impermanence, an existing identity, or identitylessness, do not engage in the 

mother. This is also not invalidated by the m other [sutras] saying that the 

prajna of Sravakas and pratyekabuddhas {231} does not even am ount to a 

fraction of having cultivated the prajna of bodhisattvas for a day and so on.487 

For [the sutras] teach the difference in generating [their respective] mindsets 

as the reason for this, but they do not teach a difference in their prajnas.

Also the sutras taught to the Sravakas [say]:

Form is like a ball of foam.

Feelings resemble bubbles.

Discrimination is like a mirage.

Formations are equal to a banana tree.
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Consciousness is like an illusion.

Thus spoke the friend of the sun.488

This was taught in order that the šrávakas relinquish the afflictive obscurations.

2) [How this is com m ented on in the treatises] has two parts—those who fol

low (a) the first and (b) the second sütras, respectively.

2a) The Mahay dnasütralamkdra says:

Those people who reject the greatly valuable generation of the 

mindset

Progress toward peace, but reject the happinesses

O f intending the welfare of others, achieving the means for that,

And seeing the actuality of the great intention and supreme true 

reality.489

Thus, it says that those who reject the generation of the maháyána mindset 

lack the happiness of seeing supreme true reality, tha t is, phenom enal identit

ylessness. Also, in the explicit words o f the o ther dharm as of Maitreya, except 

for [sometimes stating] a mere difference with regard to the pratyekabuddhas, 

there is no explanation of šrávakas and pratyekabuddhas realizing phenom 

enal identitylessness. Following this, in the texts of Asafiga, his brother, 

Sthiramati, and others, there appears no explanation of šrávakas and pratye

kabuddhas realizing phenomenal identitylessness either.

Even among M adhyam aka masters, {232} the great master Bhávaviveka, 

master Šántaraksita and his disciples, as well as Aryavimuktisena and H ari

bhadra with their followers (all of w hom  follow prajñápáram itá) say that 

šrávakas and pratyekabuddhas do not realize phenom enal identitylessness. 

This position [is held by] very m any Indian and Tibetan scholars.

In this Alamkara  of the m other, in the context of the paths of preparation 

of šrávakas and pratyekabuddhas, it appears as if it speaks about [these paths] 

entailing the aspect of phenom enal identitylessness, but given the general 

scope [of this text], it is not in order [for this to actually be the case].

2b) This has three parts:

a) Presenting the scriptures of master [Nágárjuna]

b) Explaining the m eaning of these scriptures

c) Rebutting disputes about this

2ba) The Yuktisastikd says:

If one accepts [real] entities,

One grasps at awful bad views
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That arise from desire and hatred.

From that, disputes arise.

This is the cause of all views.

W ithout it, the  afflictions do not arise.

Therefore, if this is thoroughly understood,

Views and afflictions disappear.

“Through w hat is this understood?”

T hrough seeing dependent origination.

The suprem e am ong the knowers of true reality 

Said that what arises in dependence does not arise.490

The Ratnavall says:

For as long as the clinging to the skandhas exists,

For that long there is [the clinging to] them  as “me.”

If there is the  clinging to “m e,” [there is] also karm a 

And, from that, rebirth too.

W ith three paths491 w ithout beginning, middle, or end 

Serving as its mutual causes,

This round of samsara spins

Like the round  of a circling firebrand.

Since this [round] is neither obtained as oneself, {233}

N or others, n o r  both, n o r  in the three times,

The clinging to “m e” is exhausted,

And thus karm a and birth too.492

2bb) As for explaining the meaning of these scriptures, the form er one says 

that if there is the clinging to [real] entities, attachm ent and so on operate 

and, w ithout it, they are put to an end. The latter one speaks about the fol

lowing entailment. If there is the  clinging to entities, there are the  clinging to 

“m e” and  the  views about a real personality. F rom  these afflictions [comes] 

the karm a motivated by them  and, by virtue of these two, one is born  in 

[samsaric] existence. Through seeing that these are not established as any 

nature  of themselves, others, or the three times, the clinging to “m e” and so 

on are put to an end. Therefore, [these texts] teach that ¿ravakas and p ra t

yekabuddhas possess the realization of phenom enal identitylessness because 

he asserts [in his Bodhicittavivarana] that fravaka and pratyekabuddha arhats
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have relinquished all views about a real personality, attachment, hatred, and 

so on without expection and are not reborn under the influence of karma 

and afflictions. One is also not able to explain what is said in the Ratnavalx as 

being [meant] in terms of bodhisattvas. [For it] states the same as the above 

[quote from the Yuktisastika] and, at the end of [its verse which] teaches that, 

w ithout grasping, one passes into nirvana, [it says]:

Thus, through seeing in this way,

Bodhisattvas firmly desire enlightenment.493

Following these [scriptures], glorious Candraklrti, Jayananda, master Santideva, 

Prajnakaramati, Kalyanadeva, and Vimalamitra hold that sravakas and pratyek

abuddhas possess the realization of [all] phenomena being without nature.

2bc) As for rebutting disputes about this, {234} you may wonder, “So how do 

you account here for the [first] sutras and Maitreya stating that sravakas and 

pratyekabuddhas do not realize phenom enal identitylessness?” Well, how do 

you account for other scriptures speaking about the existence of an inexpress

ible person:

There is the person w ho carries the load,

Inexpressible as either perm anent or impermanent.

You may say, “This is [a statement] that entails an intention, being said in order 

to guide those who cling to views about a self.” Well, [likewise,] it is for the sake 

of guiding those who propound referents and so on and who are afraid of the 

teachings on the lack of nature that it is taught on a temporary basis that they 

will be liberated through [familiarizing with] personal identitylessness [in the 

form of the sixteen aspects of the four realities], such as impermanence.

Thus, the basis of the intention of presenting the path of im permanence 

and so on to sravakas and pratyekabuddhas and thus teaching that they do 

not realize phenomenal identitylessness is that they lack the familiarization 

with phenomenal identitylessness in a complete manner. The purpose [of this 

teaching] has already been described. As for the invalidation of its explicit 

statement, if the [sravakas and pratyekabuddhas] had no other path than the 

sixteen [aspects] o f imperm anence and so on, which entail the clinging to 

phenom ena [as being real], it would not be suitable to accept their having 

relinquished the afflictions at the root and being fully qualified noble ones. 

For both the path  and the afflictions are equal in focusing on the very same 

phenom ena of the skandhas as their focal objects and thus in wrongly engag

ing in the true nature  of these [phenomena]. Since the m ind would thus stray 

from the [ultimate] nature of the four realities, it would not see these realities 

exactly as they are. Furthermore, the afflictions (such as attachment) entail
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the  cause that consists o f the  clinging to the  skandhas as being really existent. 

{235} So if the [šrávakas and pratyekabuddhas] cling to the skandhas as being 

really existent in all [aspects], since this cause has not come to an end, how 

could all its results w ithout exception be put to an end?

You m ay say, “If šrávakas and pratyekabuddhas possessed the realiza

tion of phenom enal identitylessness, there would be no difference from the 

maháyána.” The Ratndvali answers:

In the šrávakayána,

The aspiration prayers of bodhisattvas,

Their conducts, and their dedications are not explained.

Therefore, how could they be bodhisattvas?494

[The text furthermore] explains that they also lack the familiarization with 

phenom enal identitylessness in a complete m anner. If one understands these 

differences, any concerns about w hether šrávakas and pratyekabuddhas are or 

are not fully qualified noble ones will stop.

Furthermore, in the meditative equipoises of these [šrávakas and pratyeka

buddhas], there are no manifest conceptions of [the skandhas] being real as 

being im perm anent and so on because [these meditative equipoises] repre

sent yogic perceptions and therefore are free from term s and conceptions. The 

Pramdnasamuccaya declares:

On the basis o f [meditating on] the teachings of the guru of yogins, 

Sheer reality unm ixed [with thoughts] is seen.

Thus, it says th a t yogic perception takes the phenom ena of the four reali

ties as its objects without mixing them  with names [and thoughts]. Also, the 

Abhidharmasamuccaya495 states that when supram undane cognition engages 

the aspects of the realities, it sees the actuality of impermanence, but not [the 

term] “im perm anence.” As it is for impermanence, so it is for the remaining 

aspects too.496 {236}

2.2.2.2.L2.1.3.3. The divisions of the factors to be relinquished and their 
remedies
This has three parts:

1) [The factors to be relinquished and their remedies in terms of clinging

to the characteristics of] entities and the path

2) [The factors to be relinquished and their remedies in terms o f clinging

to the characteristics of] conduct

3) The factors to be relinquished and their remedies in terms of clinging

to the characteristics of the fruition
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2.2.2.2.1.2.1.3.3.1. [The factors to be relinquished and the ir  remedies in 

term s o f clinging to the characteristics of] entities and  the path

This has two parts:

1) The factors to be relinquished

2) The remedies

2.2.2.2.1.2.1.3.3.1.1. The factors to be relinquished

[The factors to be relinquished] consist of the discriminating notions of enti

ties (the phenom ena of the skandhas, such as form, and the phenom ena that 

are included in the three times) having characteristics and the discriminating 

notions of the path (the phenom ena from generosity up through  the know 

ledge of all aspects) having characteristics.

2.2.2.2.1.2.1.3.3.1.2. The rem edies

[The remedies consist of not entertaining discriminating notions about 

entities and the path and] correspond in num ber to said three factors to be 

relinquished. [The sutras say]:

W hen bodhisattva mahasattvas who are skilled in means engage in 

the mother, they do not entertain discriminating notions of form 

being “form.”497

And

N or do they entertain discriminating notions of past phenom ena 

being “past phenom ena.”

And

W hen bodhisattva mahásattvas who are skilled in means engage in 

the mother, they do not think, “I give a gift,” “I give a gift to him,” “I 

give such a gift”. .. “I shall purify the buddha realm,” “I shall m ature 

sentient beings,” or “I shall attain the knowledge of all aspects.”

2.2.2.2.1.2.1.3.3.2. The factors to be relinquished and  their remedies in  

te rm s  o f [clinging to th e  characteristics of] conduct

This has two parts:

1) The factors to be relinquished

2) The remedies



Translations: The General Topics 227

2.2.2.2.1.2.1.3.3.2.1. The factors to be relinquished

[These factors to be relinquished] consist of [the kinds of) conduct that entail 

characteristics and are dedicated to enlightenm ent through clinging to the 

m ind that dedicates and the virtue to be dedicated as having characteristics. 

{237} [The sutras say]:

Bodhisattva mahásattvas entertain discriminating notions about 

bodhicitta, entertain discriminating notions about generosity . . . 

entertain discriminating notions about the eighteen unique bud- 

dhadharm as, entertain discrim inating notions about buddhas, and 

entertain discriminating notions about the roots of virtue gener

ated with regard to buddhas. After having collected [all] these roots 

of virtue, com bined them  into one, and measured them, they dedi

cate them  to unsurpassable perfect enlightenment. This, Kaušika, is 

the attachm ent o f bodhisattva mahásattvas.

2.2.2.2.1.2.1.3.3.2.2. The remedies

[The sutras say]:

Bodhisattva mahásattvas do not think, “I give a gift,” . . .  or “I 

engage in bodhisattva conduct.” It is in this way that bodhisattva 

mahásattvas should teach others, encourage them to take up [this 

conduct], make them  enthusiastic, and greatly delight them.

2.2.2.2.I.2.I.3.3.3. The factors to be relinquished and their remedies in 
terms of clinging to the characteristics of the fruition
This has two parts:

1) The factors to be relinquished

2) The remedies

2.2.2.2.1.2.1.3.3.3.1. The factors to be relinquished

The antagonistic factors of the bodhisattva path are to physically prostrate to 

the tathagatas, verbally praise them, and so on through taking them  to have 

characteristics. You may wonder, “Since these [activities] are the remedies, it 

is contradictory for them to be the [antagonistic factors].” Though they are 

the remedies for certain karmic obscurations and so on, they are of the nature 

of subtle attachm ent and therefore not remedies in all aspects.

2.2.2.2.1.2.1.3.3.3.2. The remedies

{238} [Such] attachm ent is relinquished through knowing that phenom ena 

are of a single nature in tha t they are w ithout nature. [The sutras say]:
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Since all phenom ena do not have two natures, Subhtiti, the nature 

of phenom ena is nothing but one. W hat is the nature of phenom 

ena is not a nature. W hat is not a nature  is their nature. W hat is 

this nature is unconditioned. Subhuti, if bodhisattva mahasattvas 

understand and see, in this way, the single nature of phenom ena 

that is a nonnature  and unconditioned, all extremes of attachm ent 

will be completely relinquished.498

2.2.2.2.1.2.1.3.4. The manner of practicing [the knowledge of entities]
This has two parts:

1) The nature of the training

2) The aspects [of the training]

2.2.2.2.1.2.1.3.4.1. The nature of the training
This has two parts:

1) The yogas of bodhisattvas, which are taught explicitly

2) The trainings of šrávakas and pratyekabuddhas, which are taught

implicitly

2.2.2.2.1.2.1.3.4.1.1. The yogas of bodhisattvas, which are taught explicitly

In general, [here] “the path of training” is said to refer to the mere yoga of 

training in [or connecting with] its repective objects without focusing on 

them  [as such objects], but not to [the path of preparation499 as] one of the five 

paths. Therefore since this training in the knowledge of entities represents the 

cultivation of the remedies for clinging to any characteristics of view, m edita

tion, conduct, fruition, subject, and object, one must cultivate it for as long 

these characteristics arise. Consequently, it is presented as [ranging] from the 

path of accumulation {239} up th rough  the ten th  bhúmi.

This training in the knowledge of entities is tenfold—(1) the training in 

form and so on ([the sutras say], “If bodhisattva mahásattvas, while being 

engaged in the mother, do not engage in form and so on, they engage in the 

m other”),500 (2) the training in im permanence and so on (“If they do not engage 

in ‘form being perm anent’ or ‘impermanent,’ they engage in the m other”), (3) 

the training in being complete or incomplete (“If bodhisattva mahásattvas, 

while being engaged in the mother, do not engage in ‘form being incomplete,’ . 

. . ”), (4) the training in detachm ent (“If bodhisattva mahásattvas, while being 

engaged in the mother, do not engage in ‘form  being with attachm ent’ or ‘w ith 

out attachment,’ . . . ”), (5) the training in changelessness (“No m atter w hether 

this profound  m other is taught or not taught, it does not diminish. No matter 

whether it is taught or not taught, it does not increase.”), (6) the training in 

there being no agent (“No matter whether the true nature of phenom ena is
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taught or not taught, it is just as it is.”), (7) the training in the three [kinds 

of] what is hard to do (“Those who don the arm or for the sake o f sentient 

beings exert themselves to liberate space”; “Those who wear the arm or for 

the sake of sentient beings exert themselves to support space by space”; “The 

bodhisattva mahasattvas who want unsurpassable perfect enlightenment for 

the sake of sentient beings attain great vigor.”), (8) the training in fruitfulness 

(“Then, another fully ordained m onk thought, T pay homage to the Bhagavatl 

. . .  in whom there is no arising or ceasing and who can be designated as the 

skandha of ethics {240} . . . who can be designated as turning the wheel of 

dharm a.’”), (9) the training in being independent of others (“If a son of good 

family or a daughter o f good family dwells in the m other as it was taught, 

just this will be their protection, guard, and shelter.”), and (10) [the tra in 

ing according to] Indra’s question, “W hen bodhisattva mahasattvas engage in 

the m other, to w hat extent will they understand all phenom ena as being like 

dreams, illusions, mirages, echoes, reflections, cities of gandharvas, and m agi

cal creations?” and Subhuti’s answer that if [bodhisattvas] lack the fourfold 

conceit about [phenom ena according to] these seven [examples], they under

stand [all phenomena] as being like [dreams and so on].

As for the meaning of “form  and so on being complete or incom plete” in 

the context [of training (3)], the Abhisamaydlamkardlokd  says:

Imaginary form is incomplete because it is em pty of characteris

tics. The form of the nature o f phenom ena is complete because it is 

replete w ith the collection of qualities.501

As for the meaning of this, [some Tibetans] explain the following. If one 

focuses on them, [that is, the perfect and imaginary natures, resepectively,]502 

said qualities arise or do not arise. Therefore, [these two types of form] are 

respectively complete or incomplete as the foundation o f qualities. However, 

this is not the intention [of the Aloka] because it speaks of being empty of 

characteristics as the reason for [imaginary form] being incomplete. So what 

is [the m eaning then]? Since imaginary form is merely what is conceptually 

superimposed as form, it is not established through any characteristics or 

nature. Therefore, ultimately, it does not exist. The form of the nature of phe

nom ena is the nature of fo rm —the emptiness o f conceptual imaginations. 

{241} Since it abides as being inseparable from the naturally pure qualities, it 

is called “complete” or “abiding ultimately.”503

As for [the three things] that are hard to do [in training (7)], in due order, 

it is hard to take the knowledge of all aspects as one’s aim, it is hard to gener

ate the knowledge o f the path in one’s mind stream, and it is hard to teach the 

knowledge of entities to others. At the time of this training, [bodhisattvas]
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take said three things that are hard to do as their objects and understand these 

three as lacking anything to be attained, what causes attainment, and so on, 

just like space, but it is not that the training is constituted by these three things 

that are hard to do.

In the context of the seven kinds of appearances [in training (10)] that 

make [bodhisattvas] understand [all phenom ena as dreams and so on], there 

are four [distinct features] for each one. W here [or for what] do they appear? 

[They appear] for the subsequent attainm ent of bodhisattvas. W hat appears? 

It is inner and outer entities. How [do they appear? They appear] like dreams. 

The reason for this is that consciousness, by virtue of the sleep of latent ten 

dencies, appears as being transformed into such and such. By applying these 

four features to the following [six of] the seven [examples] too, [phenomena 

are like] illusions because they arise from the coming together of ignorance s 

m antra and elixir; mirages, because they appear contradictory by virtue of 

appearing as real, but not existing; echoes, because they appear in dependence 

on conditions; and optical illusions, because they appear in the m anner of 

not going beyond the way of being of knowable objects, tha t is, the ways in 

which these are propelled by inner latent tendencies (which resemble the 

factors that bring about a reflection). Here the sutras [say] “reflection” and 

the Abhisamaydlamkdraloka  says “optical illusion.” The smaller Brhattika304 

[explains] this as the appearance of falling strands of hair for those who have 

blurred vision and some explain it as a swiftly circling firebrand and so on. 

{242} [Furthermore, phenom ena are like] cities of gandharvas because they 

appear on their own without any support to dwell on. [They are like] magical 

creations because they appear as activities o f body and speech, which lack any 

causes in true reality. Through these seven [examples], bodhisattvas are made 

to understand all phenom ena as being equal to said [examples]. Therefore, 

they are called “the seven appearances that make one understand.” During 

subsequent attainment, [bodhisattvas] should understand all phenom ena to 

be illusionlike and, if they have any clinging to even this very being illusion

like, they must stop [such clinging] by way of the fourfold lack of conceit.

[In his Abhisamayalarnkaravrittipindartha,] Prajnakaramati holds that 

these ten trainings increase more and more through casting off their respective 

clingings.505 However since they, ultimately, are just divisions by way of their 

respective objects, their nature is one in that they [all] represent nonclinging.

2.2.2.2.1.2.1.3.4.1.2. The trainings of Sravakas and pratyekabuddhas, which 
are taught implicitly

[These refer to] cultivating [the trainings] by way of entailing clinging, that 

is, the opposite of what was [explained] above as “familiarizing through stop

ping engaging in clinging.”506
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2.2.2.2.1.2.1.3.4.2. The aspects o f  the tra in ing

[Bodhisattvas] cultivate the [above ten] trainings by way of realizing subject 

and object as being equality. [The sütras say]:

Furthermore, when bodhisattva mahasattvas engage in the mother, 

their m inds lack conceit [about form] as being form, their m inds 

lack conceit by virtue of form, their m inds lack conceit about form 

as being “m ine,” and their m inds lack conceit about form.507

The same is said for [all phenomena] up through the knowledge of all 

aspects. Here the smaller Brhattxka508 explains that since [bodhisattvas real

ize that] form is not established ultimately, [the first, second, and fourth lack 

of conceit above mean] that they are not conceited [by respectively th ink 

ing], “This is form,” “Through this form, that kind of entity is established,” 

“I should benefit or harm  form in this way.” {243} The larger [Brhattika]S09 

explains the th ird  one as not being conceited about [form and so on represent

ing] entities [as in the relationship between] a master and servants. Master 

[Haribhadra s Áloká]510 says that the first one is the clinging to a nature of 

form and so on; the second one, the clinging to conventional characteris

tics511 [with regard to form]; the th ird  one, the clinging to the classificational 

elaborations [of form and so on]; and the fourth one, the clinging to what is 

realized through [what is conducive to] penetration and so on.512

2.2.2.2.I.2.1.3.5. The fru ition  o f  having  practiced in this way

[This fruition] is the path of seeing, which [is discussed] in two parts:

1) Explaining the actual path o f seeing

2) The reason for not explaining the path of familiarization

2.2.2.2.1.2.L3.5.1. Explaining the actual pa th  o f seeing 

This has two parts:

1) The path  o f seeing of bodhisattvas, which is taught explicitly

2) The paths o f seeing of šrávakas and pratyekabuddhas, which are taught

implicitly

2.2.2.2.1.2.L3.5.1.1. The path  o f  seeing o f  bodhisattvas, w hich is tau g h t 

explicitly

[The path of seeing of bodhisattvas] is the direct seeing of the true nature 

of the four realities through being free from the thirty-two superim posi

tions—the sixteen aspects o f the four realities, including their opposites (such 

as permanence and impermanence, happiness and suffering, em pty and not 

empty, and identity and identitylessness).
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2.2.2.2.1.2.1.3.5.1.2. The paths of seeing of Sravakas and pratyekabuddhas, 
which are taught implicitly

[The paths of seeing of Sravakas and pratyekabuddhas] consist of the oppo 

site of what is free from the thirty-two superimpositions—the path  of seeing 

of bodhisattvas, which is taught explicitly in a positive manner. That is, they 

consist of familiarizing with the sixteen aspects such as imperm anence {244} 

through clinging to them.

2.2.2.2.1.2.1.3.5.2. The reason for not explaining the path of familiarization

The Vrtti says:

You may wonder, “Due to which point is it that, unlike with the 

knowledge of the path, there is no separate path of familiarization 

for the knowledge of entities?” This is because [the sutras] say that 

bodhisattvas view the excellences of Sravakas and pratyekabud

dhas through understanding and seeing them  and then go beyond 

them .513 Therefore, the other one [(the path of familiarization of 

bodhisattvas)] is taken to be prim ary here.514

The realizations as they are realized by Sravakas, pratyekabuddhas, and so 

on are only something tha t is to be known by bodhisattvas, but not something 

with which they have to familiarize and acquaint themselves again and again. 

Therefore, a path of familiarization of how bodhisattvas have to familiarize 

with the knowledge of entities of Sravakas and pratyekabuddhas is not taught. 

You may wonder, “But why not teach the very paths of familiarization of 

¿ravakas and pratyekabuddhas, on which [bodhisattvas] familiarize w ith the 

actualities that these Sravakas and pratyekabuddhas themselves have seen [on 

their respective paths of seeing] ?” Though they are not taught, they are easy to 

understand. For in the  context of bodhisattvas teaching the paths of sravakas 

and pratyekabuddhas to others, it is sufficient for them  to teach, “The path 

of familiarization is to familiarize with the very actuality as you have seen it,” 

but [bodhisattvas] themselves do not familiarize with this [actuality].515 {245}

2.2.2.2.1.2.1.3.6. The concluding summary of the three knowledges

[The sutras] give the following concluding summary of the knowledge of 

entities:

Subhuti, this m other is neither w hat makes one attain nor w hat does 

not make one attain any dharma. The same applies for her neither 

showing nor not showing [any dharm a], neither bestowing nor tak 

ing them  away, neither m aking them perm anent nor extinct, neither
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of th e  same m eaning nor of various meanings, neither coming nor 

going, neither afflicted nor purified, neither decreasing nor increas

ing, neither making them  arise in the past, nor in the future, nor in 

the present.516

The concluding sum m ary o f the knowledge of the path is as follows:

Again, Subhüti, this m other is neither what makes one utterly tran 

scend the desire realm nor what makes one dwell [there]. The same 

goes for the two other realms. It is neither what bestows the pàram ità 

o f generosity nor what takes away miserliness . . .  It is neither what 

bestows the knowledge of all aspects nor what takes it away.

The concluding sum m ary of the knowledge of all aspects is as follows:

Again, Subhüti, this m other is neither w hat bestows the buddhad- 

harmas nor what takes them  away. The same applies for the dharm as 

o f ordinary beings, the dharm as of sràvakas and pratyekabuddhas, 

and conditioned and unconditioned dharmas.

As the justification for this [the sütras continue by] saying that, no m atter 

whether tathagatas arise or do not arise, the nature of phenom ena abides [just 

as it is]. {246} After the tathagatas have fully realized this, they teach it to o th 

ers and so on.

[Thus,]517 everything that is stated in this th ird  chapter—the chapter of the 

knowledge o f entities—is not taught in o rder to respectively adopt and reject 

all the phenom ena of skandhas, dhàtus, and àyatanas (the entities) by way of 

clinging to dualistic phenom ena, such as attaining or not attaining, bestowing 

or taking them  away. Rather, it is stated for the sake o f cutting through the 

reference points of clinging through stopping the conceptions that cling to 

any extreme whatsoever.

W hatever is taught in the second chapter—the chapter of the knowledge of 

the path—is not taught in order to adopt nirvàna and reject samsàra through 

regarding the phenom ena that make up samsàric existence as the set of the 

antagonistic factors that are to be relinquished and the phenom ena that make 

up what is purified (nirvàna) as the set of the remedies that are to be adopted. 

Rather, it is taught for the sake of cutting through the clinging to what is to be 

adopted and to be rejected through realizing [samsàric] existence and peace 

as being equality.

W hatever is taught in the first chapter—the chapter o f the knowledge of 

all aspects—does not instruct on a knowledge of all aspects that is explained
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through relinquishing some really established nature of what is to be relin

quished, attaining some really established nature of what is to be attained, 

and knowing some really established nature of all phenomena. Rather, the 

knowledge of all aspects is the u tter peace of all reference points of clinging 

to samsara as what is to be relinquished and nirvana as what is to be adopted 

{247} being taught to be free from superimpositions and denial, once the 

primordially abiding true nature of all phenom ena is fully realized [as it is]. 

Thus, it is taught for the sake of cutting through the clinging to what is to be 

attained and what causes attainment. This represents the concluding sum 

m ary by way o f stating how the three knowledges are taught and what the 

purposes of teaching them  are.

As for the m eaning of the commentaries [explaining] here tha t the three 

knowledges are taught completely, this does not mean that all points of the 

three knowledges are taught here in a complete manner, but [this statement] 

teaches that the explanation of the three knowledges has been completed.

As for [the A A] providing a concluding sum m ary for the three knowledges, 

but not mentioning the other five clear realizations, this is because the three 

knowledges are the prim ary [clear realizations] by virtue of their including all 

points o f the eight clear realizations and because, through having explained 

them  in detail, the others have been explained implicitly too.

W hat entails clinging, even if it is a remedy, is a factor to be 

relinquished.

In the actual realization of nonclinging there is nothing to be 

adopted or to be rejected.

The difference between clinging and nonclinging being in this way

Is what is explained here as what is to be adopted and to be 

relinquished by the children of the victors.

This completes the explanation o f the general topics of the chapter (the third 

one) on the knowledge of all entities. {248}

2.2.2.2.1.2.2. Detailed explanation of the branches of the four trainings (the 
practice)
This has two parts:

1) [Detailed explanation of the branches that are the cause and result of]

gaining mastery

2) Detailed explanation of the branches that are the cause and result of

stabilizing [this mastery]
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2.2.2.2.1.2.2.1. [Detailed explanation o f the branches that are the cause and 
result of] gaining mastery
This has two parts:

1) [Detailed explanation of the branches of the complete training in] all

aspects—the cause that makes one gain mastery

2) Detailed explanation of the branches of the culminating [training] —

the result over which mastery is to be gained

2.2.2.2.1.2.2.1.1. [Detailed] explanation of [the complete training in] all 
aspects—the cause that makes one gain mastery
This has two parts:

1) The special training that is produced in the m ind stream

2) The progressive familiarization through which the special training is

produced in the m ind stream

2.2.2.2.1.2.2.1.1.1. The special training that is produced in the mind stream
This has four parts:

1) The aspects to be trained in

2) The persons who train

3) The train ings own nature

4) The preliminary dharm as of the training {249}

2.2.2.2.1.2.2.1.1.1.1. Explaining the aspects to be trained in
This has two parts:

1) General [topic]

2) The meaning o f the branches

2.2.2.2.1.2.2.1.1.1.1.1. General topic
This has four parts:

1) Identifying the aspects

2) The m anner in which they are described in the sutras

3) The m anner in which they are sum m arized in the treatise

4) The m anner in which to familiarize [with them]

2.2.2.2.1.2.2.1.1.1.1.1.1. Identifying the aspects

[The aspects] are the divisions that are the particulars or instances of afflicted 

and purified phenom ena. [They are summarized as] the two [types of] partic

ulars o f the phenom ena that exist in the four realities (what is to be realized) 

and the three knowledges (that which realizes), which are the aspects of the 

objects and the agents, respectively. For these two, the conventional terms 

“referent aspects” and “cognitive aspects” are also used.
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2.2.2.2.1.2.2.1.1.1.1.1.2. The manner in which they are described in the sütras

The sütras say:

“This mother is the pàramità of what is not.” The Bhagavàn said, 

“Because, Subhüti, space is not existent.” . . . “This m other is the 

pàram ità of the buddhadharm as.” The Bhagavàn said, “Because, 

Subhüti, all phenom ena are completely perfectly realized in all 

aspects.”518

[In this way,] Subhüti presents the theses and the Tathàgata pronounces 

their justifications.

2.2.2.2.1.2.2.1.1.1.1.1.3. The manner in which they are summarized in the treatise

Venerable [Maitreya] {250} delineates the outline of these sütra [passages] 

through [verse VI.2], “Beginning w ith the aspect of nonexistence . . .” [Thus, 

he says that,] from this [passage] to that [passage in the sütras], respectively, 

the aspects of the knowledge of entities, the knowledge of the path, and the 

knowledge of all aspects are taught. For the first two knowledges [in this order], 

[the aspects of] all four realities [are described] and for the last one, the aspects 

of the reality of the path are said to be trifling. The reason for this reality of 

the path being explained to be trifling and its aspects being the referent aspects 

and the cognitive aspects of the knowledge of all aspects will be explained in 

the section [on the aspects o f the knowledge of all aspects below].

2.2.2.2.1.2.2.1.1.1.1.1.4. The manner in which to familiarize [with them]

Earlier [masters] explain that the referent aspects are what one should famil

iarize with because, through the 173 cognitive aspects, one should familiarize 

with the 173 referents byway of cutting through superimpositions [onto them]. 

However, the texts statement that one, through the training, familiarizes with 

the aspects appears to be primarily a familiarization with the cognitive aspects 

because the meaning of familiarizing with the aspects through the training is 

as follows. The paths that entail the focal objects and [cognitive] aspects which 

consist of the distinct instances of the wisdoms of the three knowledges (the 

subjects) realizing the particular phenom ena of the four realities (the objects) 

in said m anner are generated as the union of means and prajnà through two 

[among the twenty trainings within the complete training in all aspects]—the 

training in nonabiding [in form and so on] and the training in nontraining.

As for [those paths that exist] solely on the buddhabhüm i versus those that 

exist in the m ind streams of sràvakas and pratyekabuddhas, to generate certain 

paths that are of concordant type with said [paths] is labeled as familiarizing 

with, and generating, these [paths], just as in the example of bodhisattvas
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being said to generate the  paths of sravakas and  pratyekabuddhas. Therefore, 

{251} in this chapter [of the complete training in all aspects], it is held that, no 

m atter w hether these aspects are taught [by way of] the different supports of 

the  mahayana, the  hlnayana, buddhas, or bodhisattvas, or by way of subject or 

object, they po in t out the  focal objects and  [cognitive] aspects of the  particu

lar wisdoms o f realizing the triad of bases, paths, and aspects to be w ithout 

arising that are to be generated in the m ind streams of bodhisattvas. It is in 

this way that [the text] speaks about such and such focal objects and aspects 

o f the distinct instances of the wisdoms of the three knowledges. [Thus, the 

text] speaks of the aspects as the objects with the intention that, once the focal 

objects and aspects that are to be generated are understood, they are generated 

in the m ind stream through the training as [described] above. In this way, just 

as in the cases of familiarizing with identitylessness and compassion, from 

am ong the two [manners] of familiarizing w ith an object and familiarizing 

with [its] subject (the m ind in its character o f [bearing] said [object]), here 

[the m anner of familiarization] is to be identified primarily as the latter one.519

2.2.2.2.1.2.2.1.1.L1.2. The meaning of the branches
This has three parts:

1) [Detailed explanation of the aspects of] the knowledge of entities

2) [Detailed explanation of the aspects of] the knowledge of the path

3) Detailed explanation of the aspects of the knowledge of all aspects

2.2.2.2.1.2.2.1.1.1.1.2.1 [Detailed explanation of the aspects of] the knowl
edge of entities
This has two parts:

1) [The aspects of] the first three realities

2) The aspects of the reality of the path

2.2.2.2.1.2.2.1.1.1.1.2.1.1. [The aspects of] the first three realities

The twelve aspects of the three [realities] of suffering, its origin, and cessation 

are described through the twelve conventional term s such as “the aspect of 

nonexistence.” The four [aspects] of the reality of suffering are (1) not exist

ing as something permanent, (2) conventionally, arising as suffering, but not 

arising in true reality, or not arising for m ore than a single instant, (3) being 

free from a self that is an agent, and, (4) by virtue of lacking a self, not being 

subdued by the flaw o f conceiving of a self. {252}

T he four [aspects] o f th e  reality of the  origin [of suffering] are as follows.

(5) Conventionally, it is the cause for the production of nam e and form, but, 

in true reality, there is no basis for their production. (6) Conventionally, it 

is associated with the activities of coming and going, but, in true reality, it 

lacks these two and thus is like space. (7) Conventionally, there are inner
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expressions, examinations, and analyses, but, in true reality, they and their 

results are inexpressible. (8) Conventionally, there is the craving that is the 

condition for rebirth and arises from feelings (a subdivision of name and 

form), but, in true reality, there are no names.

The four [aspects of the reality] of cessation are as follows. (9) It is something 

to be manifested th rough the body of prajna, but lacks going anywhere [in the 

sense] of being something to be attained th rough having gone from one m ind 

stream to another. (10) By virtue of its being primordial peace, it [cannot be] 

taken away, that is, it cannot be grasped as an object of mental delimitation.

(11) It is inexhaustible since it has the nature of the dharm adhatu. (12) It is 

w ithout arising since there is no cause of arising that produces one or many.

2.2.2.2.1.2.2.1.1.1.1.2.1.2. The aspects of the reality  o f the pa th

This has two parts:

1) [The subdivisions of] the path as the support

2) The subdivisions of the aspects as w hat is supported

2.2.2.2.L2.2.1.1.1.1.2.1.2.1. [The subdivisions of] the p a th  as the support

This has two parts:

1) The actual subdivisions of the path

2) A critical analysis

2.2.2.2.1.2.2.1.1.1.1.2.1.2.1.1, The [actual] subdivisions o f the path

These are threefold. The remedy for the afflictive obscurations is one— 

the uncontaminated path of the hlnayana. The remedies for the cognitive 

obscurations are two—the contaminated path of familiarization and the uncon

taminated path of seeing. [Within] this [scope of the aspects of the knowledge 

of entities,] the remedies for the cognitive obscurations consist of the pratyeka

buddhas remedies for the conceptions about the apprehended. {253}

2.2.2.2.1.2.2.1.1.1.1.2.1.2.L2. A critical analysis 

This has four parts.

1) The reasons for presenting the first four [aspects of the reality of the 

path as the remedies for] the afflictive obscurations and the rem aining eleven 

as the remedies for the cognitive obscurations are as follows. The first four 

appear as bearing the aspect of the lack of a personal self, and the clinging 

to a personal self is the cause of the afflictive obscurations. These four repre

sent [the four aspects of the reality of the path in the abhidharma] (such as 

path and appropriateness) and the sixteen [aspects] such as im permanence 

are the subdivisions o f the remedies for the afflictive obscurations. Therefore, 

the first four [aspects o f the reality of the path] are the remedies for the afflic

tive obscurations. As for the reasoning of the rem aining ones [being the
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remedies for the  cognitive obscurations], they m ust be taught as remedies for 

the obscurations, but since [the four remedies for] the afflictive obscurations 

have already been taught, [the rem aining eleven] are not suitable [as remedies 

for the afflictive obscurations].

2) As for presenting the first five among the remedies for the cognitive obscu

rations as being contam inated and the last six as being uncontam inated, they 

are presented as such because the first five point out [the phase of] subsequent 

attainment, during which objects appear while not existing. The latter six point 

out [the phase of] meditative equipoise, which is w ithout appearances.

3) As for presenting [these two sets] as the contam inated path of familiar

ization and the uncontam inated path o f seeing, respectively, [this is done] 

because the meditative equipoise of the path  of seeing [arises] in an un in ter

rupted manner, while the path of familiarization, by virtue of being longer 

in time, arises by way of [meditative equipoise] alternating with manifest 

[phases of] subsequent attainments.

4) As for the remedies for the afflictive obscurations no t being subdivided 

[in the above m anner] while the remedies for the cognitive obscurations are 

subdivided, this is due to these two [obscurations] respectively being easier or 

more difficult to relinquish.520

2.2.2.2.1.2.2.1.1.1.1.2.1.2.2. The subdivisions of the aspects as what is 
supported
This has three parts:

1) [The subdivision into] four

2) [The subdivision into] five

3) The subdivision into six

2.2.2.2.I.2.2.1.1.1.1.2.1.2.2.I. [The subdivision into] four

Among the three paths that there are [here as explained above], the first path 

exhibits uncontam inated aspects. (13) Through realizing that there is no per

son who is an agent, it functions as the remedy for clinging to such a [person]. 

{254} (14) Through realizing that there is no person who is a cognizer, it func

tions as the rem edy for clinging to such a [person]. (15) Conventionally, there 

is a transition by way of leaving inf erior levels behind and taking hold of more 

em inent stages [on the path], but, in true reality, there is no transition. (16) 

Conventionally, one passes into nirvana through subduing the afflictions, but, 

in true reality, there is no subduing. In due order, these four correspond to 

the four [aspects of the reality o f the path in the abhidharma] (such as path).

2.2.2.2.1.2.2.1.1.1.1.2.L2.2.2. [The subdivision into] five

The five aspects that exist on the second path (the contam inated path [of 

familiarization]) are as follows. (17) Just as in a dream, outer apprehended
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[objects] appear as objects, but lack any real nature. (18) Just like a reverbera

tion or an echo, they do not arise from a real cause. (19) Just like an optical 

illusion ([such as] a reflection or the appearance of two moons), their mere 

aspects are unimpeded. (20) Just as with the water in a mirage, [in these objects 

all] reference points are at peace primordially. (21) Just like the horses and 

elephants in an illusion, they are naturally pure. As for the m anner in which 

these [five] function as remedies, through familiarizing with each one of them 

(such as the realization that apprehended [objects] are dreamlike), one is able 

to relinquish all clinging to their being realy existent.

2.2.2.2.1.2.2.1.1.1.1.2.L2.2.3. The subdivision into six

The six aspects that exist on the third path (the uncontam inated path [of see

ing]) are as follows. (22) O uter apprehended [objects] do not exist as afflicted 

entities to be rejected. (23) They do not exist as purified entities to be adopted. 

(24) Their untainted nature is luminosity. (25) They lack the elaborations of 

any divisions such as forms or sounds. (26) There is nothing to be conceited 

about, that is, being conceited about the realization of realizing that said 

[objects] are em pty of a nature.521 {255} (27) The emptiness of their being 

em pty of a nature is immovable, which is the aspect o f realizing that it abides 

for as long as [samsaric] existence lasts.

These represent the remedies for six conceptions that are cognitive obscura

tions. You m ay w onder w hat these six are. They are the cognitive obscurations 

of conceiving of outer apprehended [objects] as afflicted phenom ena to be 

rejected, and, in the same way, [conceiving of] them  as purified phenom ena to 

be adopted, [conceiving of] their nature as being stained in that it is tainted by 

the latent tendencies of the afflictions, [conceiving of] their having elabora

tions of subdivisions from form up through tangible objects, [conceiving of] 

one’s own realization, due to having realized tha t they are em pty  of a nature, 

as being the realization that previously existing apprehended [objects] do 

not exist later, and conceiving o f their nature of being empty of a nature as 

[involving] deterioration since one apprehends it as being empty for a while, 

but being reversed later and thus not being empty.

2.2.2.2.1.2.2.1.1.1.1.2.2. [The aspects of] the knowledge of the path
This has four parts:

1) [The reality of] the origin [of suffering] taught by way of the factors to

be relinquished and their remedies

2) The reality of the path [taught by way of] its concordance with the thesis

3) The reality of suffering [taught by way of] its general and specific

characteristics

4) The reality of cessation taught by way of emptiness



2.2.2.2.1.2.2.1.1.1.1.2.2.1. [The reality of] the origin [of suffering] explained 
by way of the factors to be relinquished and their remedies

(1) The aspect of the knowledge of the path that consists of tu rning one’s back 

on objects and being free from desire is the remedy for the desirous striving 

to look at objects and so on. (2) The aspect of not dwelling on objects through 

clinging is the remedy for desire, that is, the clinging that is preceded by desire 

toward objects. {256} As for these two [aspects], since striving is the cause and 

desire is its result, if one is free from the one, one is also free from the other. 

It is merely for this reason that [striving and desire and said two aspects] are 

matched as factors to be relinquished and their remedies. (3) The aspect of 

characteristics and flaws being at u tter peace is the remedy for becoming, that 

is, delighting in future divine and hum an physical supports. These three fac

tors to be relinquished represent the  aspect th a t is the nature of the origin [of 

suffering, that is, its] being a cause.522 (4)—(6) The aspects of lacking the triad 

o f desire and so on are the remedies for the triad of desire and so on. These 

three factors to be relinquished represent the aspect of the origin [of suffer

ing] that is origin. (7) The aspect of the lack of afflictions by virtue of being 

free from the cause of the afflictions (im proper mental engagement) is the 

remedy for imagining them  as being purity, happiness, and so on. This fac

to r  to  be relinquished represents the aspect o f th e  origin [of suffering] that is 

arising. (8) The aspect o f realizing the lack of a sentient being or a self is the 

remedy for the views about a real personality, that is, the clinging to being a 

sentient being. This factor to be relinquished represents the aspect that is the 

nature of the origin [of suffering, that is, its being] a condition. Thus, [the 

prajnaparam ita sutras and the A A] do not teach the actual [four] aspects of 

the  origin [of suffering], bu t discuss their remedies because th is teaches that 

the origin [of suffering] is what is to be relinquished.

2.2.2.2.1.2.2.1.1.1.L2.2.2. The aspects of the reality of the path [taught by 
way of its concordance with the thesis]

(9) [The aspect of] being immeasurable teaches the nature of [the aspect 

o f the reality o f the path that is] the path—the m ahayana that provides the 

opportunity  for all sentient beings [to progress to buddhahood]. (10) [The 

aspect of] being disconnected from the two extremes teaches the reason 

for how this [path] provides said opportunity  for all sentient beings {257} 

because it prom otes the  welfare of others through being free from  clinging 

to the two extremes o f [samsaric] existence and peace. For if one clings to 

either [samsaric] existence or peace, the prom oting  of immeasurable welfare 

does not occur. (11) [The aspect of] not being different teaches the nature 

of [the aspect o f the reality of the path] that is the appropriateness of real

izing that all phenom ena w ithout exception are not different in their being
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the dharm adhatu. (12) [The aspect of] no clinging to superiority teaches 

the reason for how said appropriateness of the mahàyàna is the realization 

of everything w ithout exception [being the dharm adhàtu] because it is not 

content w ith merely the levels of éràvakas and pratyekabuddhas, but accom

plishes all qualities of the mahàyàna. For if one takes the levels of Sràvakas 

and pratyekabuddhas to be superior, this [only] represents a partial appro 

priateness. (13) [The aspect of] nonconceptuality teaches the nature of [the 

aspect o f the reality of the path] that is the accomplishment which makes one 

realize the object [—the nature  of phenom ena—] w ithout conceiving it as the 

two [kinds of] identity. (14) [The aspect of] being unassessable teaches the 

reason for how this mahàyàna accomplishment does not conceive [the nature 

of phenomena as the two kinds of identity]. For preceded by being free from 

the clinging to regressing from what was already attained as being inferior and 

[the clinging to] attaining what was not attained as being excellent, the nature 

of phenomena is not clung to as an object that can be known. (15) The aspect 

of lacking attachm ent teaches the nature of [the aspect of the reality of the 

path that is its being] conducive to deliverance in that it, just like space, is free 

from attachment to any phenomena. That [the sütras] do not give a justifica

tion for this is by v irtue of the thinking of those to be guided who were close 

[at the time]. In this way, the sütras discuss the reality of the path as being 

distinguished by way of [the above] pairs o f theses and reasons {258} because 

the path is w hat is to be relied upon in the m ind stream.

2.2.2.2.1.2.2.1.1.L1.2.2.3. The aspects o f  the reality  o f suffering [taught by 

way o f its general and  specific characteristics]

(16) Since it abides as the nature of arising and ceasing, [suffering] is imper

manent. (17) Since it is pervaded by the suffering of [all-pervasive] formation, 

it is suffering. (18) Since it is not connected with a self that functions as its 

support, it is empty. (19) Since [suffering] itself is not a self [either], it is iden

tityless. (20) The fifth [item] in this enum eration refers to the nature  of the 

aspect of its not having any characteristics or nature because, in true reality, 

all phenom ena are not established. Thus, [here the aspects of the reality of 

suffering] are five. The former four represent its specific natures, while the 

last one is the nature  o f all four and pervades all. Therefore, they are the spe

cific and general characteristics, respectively, [of suffering]. That [the [sütras] 

teach the reality of suffering through its specific and general characteristics is 

because suffering represents w hat is to be known.

2.2.2.2.1.2.2.1.1.1.1.2.2.4. The aspects o f the reality o f cessation [taught by 

way o f emptiness]

They are taught as sixteen, from the aspect of the emptiness of the internal 

up through the aspect o f the emptiness of the nature of nonentities. You may
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wonder how the aspects of cessation are taught through these [emptinesses]. 

This has five parts—cessation of (a) entities, (b) imputations, (c) agents, (d) 

mistakenness about objects, and  (e) a nature.

a) (21)-(23) The three aspects of the emptinesses of the internal, the exter

nal, and both teach the aspect of the nature of the reality of cessation that is 

the very nature of cessation. For these [three aspects] respectively consist of the 

cessation of the contaminated entities of the internal (such as eyes), the exter

nal (such as form), and what is both internal and external (the sense organs).

b) {259} (24)-(31) The eight from the aspect o f  the emptiness of emptiness 

up th rough  the aspect o f the emptiness of w hat is not rejected teach the aspect 

o f the nature o f the reality o f cessation that is the nature of its aspect of peace 

because the eight [kinds of] clinging that have the nature of superimpositions 

onto the following eight are at peace. [In due order, these eight refer to] the 

remedy of regarding [emptiness] as emptiness; the world that is the container 

which consists merely o f arranged forms; the ultim ate being the [remedial] 

factor that is not established as the ultimate; conditioned phenom ena merely 

in dependence on the characteristics of unconditioned phenom ena; uncondi

tioned phenom ena (their opposite); the lack of the extremes of perm anence 

and extinction because a middle that posits extremes is not established; 

samsara being without beginning and end [in the sense] that, just as its being 

w ithout beginning and end, also its middle corresponds to the nature of phe

nomena; and the concordant dharm as [of realization] that are not rejected at 

the time of the path because they, just like a raft, are to be relinquished at the 

time of the fruition.

As for the meaning of the former [three aspects] being called “ [the cessa

tion of] entities” and these [eight], “the cessation of im putations,” the former 

refer to [the cessation of] suffering in terms of contam inated objects, while 

these here refer to the cessation of the clinging of superimposing subjects 

onto objects.

c) (32) The aspect o f the emptiness of the prim ordial nature teaches the 

aspect o f the nature o f the reality o f cessation that is excellence. It puts an end 

to the prim ordial nature and the agents (such as Isvara) that are im puted by 

others, such as the tlrthikas, because it is not fabricated by them, but repre

sents the purity  that is naturally free from flaws. {260}

d) (33)-(35) The three aspects of the  emptinesses of all phenom ena, specif

ically characterized phenom ena, and the unobservable teach the aspect of the 

nature of the reality of cessation that is the aspect of how it is fina l deliverance. 

They put an end to the three [kinds of] mistakenness about mere imputations, 

characteristics, and time. These three [kinds of mistakenness] have the nature 

o f mistaking all phenom ena, [characteristics] such as w hat is suitable as form, 

and [the three times] (such as the past) fo r being [actual] objects. Since final 

deliverance523 is what is to be attained, the way in which said three [kinds of]
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mistakenness are eliminated through final deliverance teaches the m anner in 

which this [final deliverance] is attained.

e) (36) The single aspect of the emptiness of the nature of nonentities 

teaches the aspect of the nature of cessation that is the aspect of what is fina l  

deliverance. It pu ts  an end to the  four natures of entities, nonentities, self[- 

entity], and other[-entity].524 W hat is put to an end here is anything that is 

real as the nature of w hat is to be attained through final deliverance since said 

four natures are taught to not exist. In this way, [the sutras] teach cessation 

through the ceasing of the obscurations because it is taught as w hat is to be 

manifested.525

2.2.2.2.1.2.2.1.1.1.1.2.3. The aspects of the knowledge o f all aspects 

This has two parts:

1) Brief introduction

2) Detailed explanation

2.2.2.2.1.2.2.1.1.1.1.2.3.1. Brief in troduction

This has two parts:

1) The actual brief introduction

2) The reasons for dividing the aspects of the knowledge of all aspects

into three

2.2.2.2.1.2.2.1.1.1.1.2.3.1.1. The actual b rief in troduction

If the aspects of the knowledge of all aspects are divided, they are divided by 

way of the three omnisciences. {261} Therefore, they consist of the thirty- 

seven aspects that exist in sravakas, the thirty-four [aspects] that exist in 

bodhisattvas, and the thirty-nine aspects that exist in buddhas. Through add 

ing them  up, they are 110 [altogether].

2.2.2.2.1.2.2.1.1.1.1.2.3.1.2. The reasons for dividing the aspects o f the 

knowledge of all aspects in to  [those of] the three knowledges

Some [earlier masters] assert, “Since the knowledge of all aspects contains 

the qualities of all noble persons in the m anner of the lower being incorpo

rated in the higher, the thirty-seven and the thirty-four that arise in the m ind 

streams of sravakas and bodhisattvas exist in the knowledge of all aspects in 

an approximately concordant manner. They are merely taught through being 

labeled with the names of these [qualities as they arise in sravakas and bodhi

sattvas] because [AA IV.4c] says that they are ‘in approximate concordance 

w ith the reality of the path .’”

Some [others] say, “Since all the yanas [that consist o f said thirty-seven and 

thirty-four aspects] are the causes for buddhahood, they are presented as the 

aspects tha t are the causes of the knowledge of all aspects. However, in actual
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fact, the aspects o f the knowledge o f entities and the knowledge of the path 

are counted as adduced above.”

However, our own system is not to assert said thirty-seven and thirty-four 

aspects as either the cognitive aspects of the knowledge of all aspects or its 

causal aspects, but to assert them  as the referent aspects that are the objects 

o f the knowledge of all aspects. The knowledge o f all aspects is the [cogniz

ing] subject o f all aspects without exception that are based on the three [sets 

of] objects (entities, the path, and [all] aspects) and their subjects (the three 

knowledges). Therefore, when its aspects are taught, the aspects o f both the 

knowledge of entities and the knowledge o f the path m ust be taught too. Since 

these [two sets o f aspects] were taught by way of their defining characteristics 

before, here these two [sets] are taught by way of their instances. {262} The 

factors that make one realize the two [sets of] referent aspects that consist of 

the above twenty-seven [aspects of the knowledge of entities] and the thirty- 

six [aspects of the knowledge of the path] are the thirty-seven [aspects of 

the knowledge o f entities] and the thirty-four [aspects of the knowledge of 

the path] in this [explanation of the aspects o f the knowledge of all aspects]. 

Hence, when these [two sets of cognizing] subjects are explained as the focal 

objects [of the knowledge of all aspects], their objects—the four realities— 

also become the focal objects of this [knowledge of all aspects]. For w ithout 

identifying the focal objects and aspects of the path as being such and such, 

they are not able to be made known. It is by virtue of seeing this implication 

that what this treatise explains explicitly are the limited aspects that are based 

on the reality o f the path. This is also not a repetition of w hat was explained 

before. For the above [twenty-seven aspects of the knowledge of entities and 

thirty-six aspects of the knowledge of the path] were taught as the respective 

factors to be realized by these two [knowledges], while here [the thirty-seven 

aspects of the knowledge of entities and the thirty-four aspects of the know 

ledge of the path] are taught as factors to be realized by the knowledge of all 

aspects. Therefore, this is what refers to their being “in approxim ate concor

dance w ith the reality o f the path ,” but such is not tenable if it were to refer 

to [these aspects] being [merely] nom inal—since [being concordant with 

the reality of the path] applies to all three paths, it would also follow for the 

thirty-nine [aspects o f the knowledge of all aspects within the knowledge of 

all aspects that they are merely nominal] ,526

2.2.2.2.1.2.2.1.1.1.1.2.3.2. Detailed explanation
This has three parts:

1) [Detailed explanation of the aspects of] the knowledge of entities

2) [Detailed explanation of the aspects of] the knowledge of the path

3) Detailed explanation [of the aspects] o f the knowledge of all aspects
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2.2.2.2.1.2.2.1.1.1.1.2.3.2.1. Detailed explanation of the aspects of the knowl
edge of entities
This has two parts:

1) General [topic]

2) Meaning of the branches

2.2.2.2.1.2.2.1.1.1.1.2.3.2.1.1. General topic
This has three parts:

1) On which paths one familiarizes w ith them

2) The difference between substantial and imputational [aspects]

3) Explanation of the term [“factors concordant w ith enlightenm ent”]

2.2.2.2.1.2.2.1.1.1.1.2.3.2.1.1.1. On which paths one familiarizes with them

In general, the scriptures of the mahayana say that, on the path of accumula

tion, one cultivates the first three sets [of remedies];527 on heat and peak, the 

[five] faculties; on poised readiness, the [five] powers; on the path of seeing, 

the [seven] branches of enlightenment; and {263} on the path of familiariza

tion, the [eight] branches of the path [of the noble ones]. The last two [sets] 

are [matched with the paths of seeing and familiarization, respectively, in 

terms of their] being predom inant or prim ary [on these paths], but the [eight] 

branches of the path [of the noble ones] also exist on the path of seeing.

Abhidharmakosa  [VI.70] explains that, on the path of accumulation, 

[one cultivates] the foundations of mindfulness and, on the path of prepa

ration, the four [sets] from the correct efforts up through the [five] powers. 

On the path of familiarization, [one cultivates] the branches of enlighten

m ent because it is closer to enlightenment than the path of seeing. As for the 

paths w ithin the m undane [yanas], they are divided in terms [of the different 

realms] of beings, so the path of seeing proceeds much faster than the path 

of familiarization. Therefore, on the [path of seeing, one familiarizes with the 

eight] branches of the path [of the noble ones]. Since this progression is the 

assertion of the Vaibhasikas, master Vasubandhu too refutes it in his auto 

com m entary [on the Abhidharmakosa].

The explanation by some that the former and the latter positions represent 

the manners in which bodhisattvas and sravakas, respectively, cultivate [said 

seven sets of meditations just shows] tha t they do not distinguish between the 

m anner in which the clear realizations arise in the m ind streams of noble ones 

and the superimpositions of [certain] proponents of [Buddhist] philosophical 

systems. For the Vaibhasikas present it the way they do in terms of all noble 

persons and the m ahayana [presents it the way it does] in terms of [applying] 

in general. Therefore, how could it be certain that what is explained in the 

philosophical system of the Vaibhasikas [actually] happens in this way for
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sravakas and pratyekabuddhas? Otherwise, [there would be] infinite [flaws, 

such as] having to assert that the m inds o f sravakas and pratyekabuddhas lack 

self-awareness, that an alaya[-consciousness] is impossible in them, and that, 

ultimately, their skandhas and so on are not empty.

2.2.2.2.1.2.2.1.1.1.1.2.3.2.1.1.2. The difference between substantial and 
imputational [aspects]

The Abhidharmakosa  says:

In terms of names, ten are substantial—

Confidence, vigor, mindfulness,

Prajna, samadhi, {264} equanimity, joy,

Thought, ethics, and suppleness.528

Thus, by condensing [correct] speech, aims of action, and livelihood into one, 

[namely, ethics, the above aspects] are explained as the ten substantial ones. 

The autocom m entary says:

According to the Vaibhasikas, the actions of body and speech are 

different and not o f similar type. Therefore since the [above three] 

branches of ethics represent two [different] substances, there are 

eleven substantial [aspects].529

2.2.2.2.1.2.2.1.1.1.1.2.3.2.1.1.3. Explanation of the term [“factors concor
dant with enlightenment”]

This corresponds to the Abhidharmakosa  [saying]:

The knowledge of term ination and nonarising 

Is enlightenm ent. Since they are concordant w ith  it,

These thirty-seven are the factors that concord with it.530

2.2.2.2.L2.2.1.1.1.1.2.3.2.1.2. Meaning of the branches
This has seven parts:

1) [The path of] examining entities

2) [The path] that arises from effort

3) [The path of] training in sam adhi531

4) [The path of] preparing for clear realization

5) [The path of] connecting with clear realization

6) [The path of] clear realization

7) The path that is conducive to pure final deliverance
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1) The first one among these seven sets is explained as the path of examining 

objects, that is, entities such as the body. It consists of the fourfold foundation 

of mindfulness. You may wonder, “(a) W hat are their objects, (b) in which 

way are they examined, (c) through which nature, and (d) for what purpose?”

la) The objects [range] from the body up through phenom ena. As for the 

body, there are three. The internal body consists o f the five inner sense 

faculties tha t posssess form (the greater Brhattxka and [Ratnakara]santi 

[saying that this] refers to the six sense faculties does not accord w ith the 

Abhidharmasamuccaya). The external body consists of the five objects (such 

as forms and sounds) that are not the sense organs. {265} The body that is both 

internal and external consists of (a) the outer ayatanas that possess form and 

function as the sense organs and (b) the five sense faculties in the continua of 

others. Feelings are pleasant, unpleasant, and indifferent. M ind consists o f the 

skandha of consciousness. Phenom ena consist o f [all] mental factors except 

feelings, nonassociated [formations], and unconditioned phenomena. As 

for the internal, [external, and combined aspects] of these last three [sets of 

objects], in due order they arise through being based upon said three bodies 

or th rough focusing on them. These four are the objects that childish beings 

respectively conceive as the support o f the self, the basis of the experiences 

of the self, the nature of the self, and the basis of the self becoming purified.

lb) As for the m anner in which they are examined, the body and so on are 

examined by way of both their specific and their general characteristics. Their 

general characteristics are [explained as] “W hat is conditioned is im per

manent, w hat is contaminated is suffering, and all phenom ena are em pty 

and identityless.” The specific characteristics are explained as regarding the 

respective specific natures of the elements and the elemental derivatives [that 

make up] the body, of the experiences that are feelings, of the observer that 

is the mind, and of the mental factors and so on that are phenom ena as being 

the [respective specific natures of these objects]. Furthermore, [one consid

ers] the conceptual images of rotten corpses, their disintegration through 

bugs, and so on that arise in the m ind and [the fact that] one’s own natural 

body which has not died [yet] {266} bears such properties, has such a nature, 

and is not beyond these characteristics. [In this way,] one regards [one’s body] 

as being equal in its impurity [to a corpse]. Said three phrases are applied to 

one’s past, present, and future body. One [further] familiarizes with feelings 

as being suffering; states of m ind as being im perm anent since they arise as 

various different [states] due to different supports and focal objects; and phe

nom ena as being sheer afflicted and purified phenom ena devoid of a self. This 

is the com m on cultivation [of the four foundations of mindfulness].
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The uncom m on [cultivation of bodhisattvas entails] three differences [in 

term s of] (a) its focal objects, (b) its m ental engagement, and (c) its attain 

ment. (a) Šrávakas and pratyekabuddhas [focus] only on their own bodies and 

so on, while bodhisattvas focus on those of both themselves and others, (b) 

Šrávakas and  pratyekabuddhas [familiarize with these objects] through m en 

tally engaging in them  as being im perm anent and  so on, while bodhisattvas 

familiarize with them through not observing the characteristics of phenom 

ena as such [characteristics], (c) Šrávakas and pratyekabuddhas familiarize 

[with said objects] only in order to become free from their contaminated bod 

ies and so on, while bodhisattvas do not [familiarize w ith  them] in o rder to 

either become free or not become free from their [bodies and so on], but in 

order to accomplish the nonabiding nirvána.

lc) As for the nature [of the foundations of mindfulness, the Abhidharm a

samuccaya identifies it as] “prajñá and m indfulness.” Accordingly, it consists 

of the prajñá of discrim inating the specific and general [characteristics] of 

the  body and so on and the mindfulness of retaining [these characteristics] as 

they  were discriminated, without forgetting them.

Id) As for the purpose [of the foundations], one familiarizes w ith  them  in 

order to engage in the four realities as what is to known, relinquished, m an i

fested, and cultivated, respectively. In this way, th rough  the m indfulness of 

the body, {267} one knows that the contam inated  body has the nature  of the 

suffering of the im pregnations of negative tendencies. Through the m indful

ness of feelings, one realizes, by way of their results, that they are the causes 

for the craving to be separated from unpleasant feelings and to not be sepa

rated from pleasant ones. This craving is the prim ary  [factor] o f the origin [of 

suffering] and is therefore relinquished [in this way]. Through the m indful

ness of mind, one analyzes the m ind (the basis for the clinging to a self) as 

being im perm anent and so on and thus puts an end to the clinging to its being 

such [a seIf]. Therefore, by virtue of not having any concerns about the self 

being extinguished, one is not afraid of cessation as w hat is to be manifested. 

Through the mindfulness o f phenom ena, when one understands that all 

afflicted phenom ena are the antagonistic factors and that purified phenom ena 

are their remedies, one understands the [latter] as being the means for putting 

an end to [all] harm  and thus gives rise to them. In these ways, one engages in 

the four realities. For the Madhyantavibhaga says:

Because of the impregnations of negative tendencies, because of 

being the cause of craving,

Because o f being the basis, and because of not being ignorant,

One should engage in the four realities.

Therefore, one cultivates the foundations of mindfulness.532
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Furthermore, one relinquishes the four mistakennesses of clinging to purity, 

happiness, permanence, and a self, cuts through clinging to the four that con

sist of the contaminated body and so on, and attains being free from these four.

You m ay wonder, “W hy are these four called ‘foundations of mindfulness’?” 

[According to  the  Abhidharmakosabhasya ,]533 the Vaibhasikas assert that, just 

like seizing split wood with a wedge, through the pow er of m indfulness not 

forgetting the focal objects and aspects, prajna engages in its objects. However, 

master [Vasubandhu] says that prajna [first] discriminates entities as distinct 

focal objects. Subsequent to that, through mindfulness {268} seizing these 

[objects], mindfulness settles on the objects of prajna. This is excellent.534

2) As for the path that arises from effort, it is within the engagement in enti

ties (such as the body) through examining them  by way of their specific and 

general characteristics that the vigor of rejecting the factors to be relinquished 

and adopting their remedies arises. Therefore, on this path, there are the four 

correct efforts. As before, [their explanation has four parts].

2a) As for [the question] on which objects one focuses and thus exerts oneself, 

they are four— [already] arisen and not [yet] arisen virtues (purified phenom 

ena) and non virtues (afflicted phenomena).

2b) As for the m anner in which one exerts oneself, one applies the vigor that 

serves as the cause for the following four. Through discontinuing one’s engage

m ent in the afflicted phenom ena that have arisen [already], one relinquishes 

them and does not give rise to those that have not arisen in the m ind stream 

before. One increases the purified phenom ena that have arisen [already] and 

gives rise to those that have not arisen in the m ind stream before. In the sutras, 

these four are discussed by linking each one of them to “giving rise to striv

ing,” “making effort,” “applying vigor,” “holding the m ind,” and “settling.” 

These sutra [passages] teach the cultivation of vigor including its basis. Thus, 

striving is the basis because it is the preliminary of vigor. “Making effort” 

represents the mental engagement in the characteristics of calm abiding, 

holding, and equanimity. Through mentally engaging in the characteristics 

o f these three, this is the time of cultivating flawless remedies. {269} Since 

superior insight is predom inant [here] and calm abiding is not so strong, just 

like a butter lamp in the wind, the m ind is very agitated. Therefore, since true 

reality is not seen clearly, at that point one mentally engages in the charac

teristic of calm abiding. W hen the opposite of this [happens], just as when 

falling asleep, true reality is not seen clearly either. Therefore, at that point 

one mentally engages in the characteristic of holding the mind. W hen one 

rests naturally, w ith calm abiding and superior insight being well balanced, 

at that point one m entally engages in the characteristic of equanimity. This is 

[the m eaning of] “making effort.” “To apply vigor” is [to do so] for the sake of
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eliminating dullness and agitation. For thereafter, one speaks of “holding” and 

so on. That is, when one sinks into inner dullness, through m entally engaging 

in a buddha statue and so on one holds the m ind [in the sense] o f uplifting 

the mind. If one is agitated tow ard the outside, one settles the m ind  through 

mentally engaging in things that make one weary of samsara. Through these 

two [methods], dullness and agitation are eliminated.

2c) The nature [of the correct efforts] is vigor.

2d) As for [the question] for what purpose one exerts oneself, through the first 

two [correct efforts] one obtains the deterioration of all antagonistic factors 

w ithout exception and, through the last two, the increase of all remedial fac

tors w ithout exception. You m ay wonder, “W hy are these four called correct 

efforts?” They are labeled with the name of a part of them  since one relin

quishes both arisen and unarisen factors to be relinquished.535 Alternatively, 

the Abhidharmakosabhasya says:

You may wonder, “W hy is vigor explained as correct settling?” 

Because body, speech, and m ind are correctly settled through it.536

3) As for the path of training in samadhi, in those who are endowed w ith the 

vigor of rejecting the factors to be relinquished and adopting their remedies, 

the m ind becomes workable through samadhi. On this path there are the four 

limbs of miraculous powers. As before, [their explanation] has four parts.

3a) You may wonder, “Through focusing on which object is m ind trained?” It 

is [through focusing on] the activities of miraculous powers, such as turning 

a single body into many and m any into one.

3b) “In what m anner is m ind trained?” The Madhyantavibhaga  says:

W hich follows upon cultivating

The eight applications that relinquish the five flaws.537

Accordingly, one cultivates the eight relinquishing applications. These eight 

are striving, effort, confidence, suppleness, mindfulness, alertness, intention, 

and equanimity. They bear this name because they are applied in order to 

relinquish*[the five flaws]. To be endowed with them  is [regarded] as a cause. 

The first four am ong them  are desiring, vigor, trust, and body and m ind  being 

workable. In due order, they are presented as support, supported, cause, and 

result. Since desiring precedes effort, it is its support and, therefore, effort is 

w hat is supported  [by it]. The cause of striving (the support) is confidence. 

For if one has the confidence of having trust in cause and result, one desires
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the activity of resting in meditative equipoise. {271} The result of effort (the 

supported) is suppleness. For th rough applying vigor, the suppleness of body 

and m ind being workable arises.

You may wonder, “They are applied in order to relinquish what?” [They are 

applied in order to relinquish] the five factors to be relinquished, which are 

stated in the Madhyantavibhaga:

Laziness, forgetting the instructions,

Dullness and agitation,

Nonapplication, and application—

These are asserted as the five flaws.538

Accordingly, [the factors to be relinquished] are five since dullness and agita

tion are taken to be one. The first one is the flaw [at the time] of preparing 

[for meditative equipoise]; the second one, [the one at the time] of joining 

w ith it; the th ird  one, [the one at the time] of resting in meditative equipoise; 

the fourth one, [the one at the time] when dullness or agitation occur; and 

the fifth one, [the one] at the time when dullness and agitation have subsided. 

For in due order, [they mean that] one does not prepare [for meditative equi

poise], m ind will not be resting in meditative equipoise, m ind will not become 

workable, one does not mentally engage in the remedies for dullness and agi

tation when necessary, and one mentally enages in them when unnecessary.

As for the m anner in which these [flaws] are relinquished, the first four 

[applications] are the remedies for laziness. Though [the actual remedy] is 

vigor, [all four are presented] in terms of the causes and the result [of vigor]. 

The latter four [applications] relinquish the latter four factors to be relin

quished. For as the Madhyantavibhaga says:

Not forgetting the focal object,

Recognizing dullness and agitation,

Application to relinquish them,

And natural flow upon their subsiding.539

3c) As for m ind being trained through which nature, this has two parts. The 

general nature [of the four limbs of miraculous powers] {272} is samadhi. 

Here Abhidharmakosa [ VI.68d-69c says] that the explanation of the first three 

sets [of the factors concordant with enlightenment] being prajna, vigor, and 

samadhi, respectively, is one given [in terms of their] predom inantly  [repre

senting these three factors]. As for the specific natures [of the four limbs of 

miraculous powers], they respectively consist of the devoted application of
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the  intense striving for virtue, the  continuous application of constant vigor, 

the flourishing of the seeds of mind having cultivated samadhi before, and 

the samadhi o f m inds one-pointed abiding that is based on analysis due to 

the instructions o f others.

3d) As for [mind] being trained for which purpose, through directing ones 

m ind toward the respective miraculous powers and so on that one wishes 

to manifest, they will be manifested. You may wonder, “W hy are these four 

called ‘the limbs of miraculous powers’?” The Abhidharmakosabhasya says:

“W hy is samadhi explained as ‘the limbs of miraculous powers’?” 

Because it is the foundation of obtaining all qualities.540

The greater BrhattikaS4] asserts that, with miraculous powers referring to 

the supram undane path, [they are called] limbs because they are the basis or 

matrix for it.542

4) As for the path of preparing for clear realization, it is w ith in  having trained 

the m ind through the eight [remedies] such as striving that the preparations 

of heat and peak, which make one clearly realize the [four] realities, arise. On 

this pa th  there  are the five faculties. [Their explanation] also has four parts.

4a) The objects [of the five faculties] are the four realities. For since these 

[five] are included in the preparation for the path of the noble ones, they bear 

the aspects of said realities. {273}

4b) As for th e  m anner in which to cultivate them, through relying on the 

respectively form er ones existing as the causes one engages in the respectively 

latter ones.

4c) As for their nature, from the faculty of confidence up th rough  the faculty 

o f prajna, in due order, they consist o f trust in the four realities, enthusiasm 

for realizing them, not forgetting the focal objects and aspects in terms of 

this, the factor o f m ind’s being one-pointed  with regard to the ir  actuality, and 

thoroughly discriminating each one of them. If you w onder to which stages 

o f the path these [faculties] belong, [they belong] to the stages of heat and 

peak.

4d) Their fruition is to swiftly attain the path of seeing and to accomplish [all] 

four [stages of) the path of preparation. You m ay wonder, “W hy are these five 

called ‘faculties’?” The Alokd says that they “are the sovereigns of accomplish

ing the path of the noble ones.”543

5) As for the path of connecting with clear realization, it is within having 

attained the five faculties (the natures of heat and peak) that the five powers 

(the natures of poised readiness and the supreme dharma) arise.
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5a-b) Their focal objects and m anner of cultivation are like [those of the five] 

faculties.

5c) As for their natures, they consist of the power of confidence up through 

the power of prajna. The difference between these and the [five] faculties cor

responds to what the Abhidharmakosabhasya  [says]:

You may wonder, “W hy are nothing but the faculties also explained 

as the powers?” Because they, through their difference in being 

small and big, respectively, [can be] overwhelmed and cannot be 

overwhelmed [by the afflictions or other m undane phenom ena].544

The Aloka  says:

The arising of the antagonistic factor (such as lack of confidence) 

and {274} its rem edy (such as confidence) in a mixed m anner is 

called “faculty.” The arising of solely the remedy, w ithout being 

mixed with its antagonistic factor, is called “power.”545

5d) The fruition is the accom plishm ent of the two latter [stages of] the path 

of preparation and the path of seeing. As for it being said that the above [path 

of preparing for clear realization] and this path respectively prepare for clear 

realization and connect [with clear realization], in fact, both are [doing] both. 

However, [they are called so with] the intention tha t they prepare for the path 

of seeing (the clear realization of the [four] realities) from some distance and 

are closely connected to it, respectively.

6) As for the path of clear realization, it is within having attained the fourfold 

path of preparation (the nature of the paths of preparing for and connect

ing w ith  clear realization) in said ways that the path of clear realization—the 

path of newly seeing the [four] realities—arises. Therefore, on this path, there 

are the seven branches o f enlightenment. You may wonder, “W hat are their 

(a) focal object, (b) m anner of cultivation, (c) nature, (d) m anner of being 

branches, and (e) fruition?”

6a) Their focal object is the true  reality of the  four realities.

6b) As for the m anner of cultivating them, through correct mindfulness (the 

branch of enlightenm ent) focusing on suffering one seeks to be separated 

from this [suffering] and abides in that. Through its focusing on the origin [of 

suffering] one seeks to be free from  the desire for this [origin] and abides in 

that. Through its focusing on the cessation of suffering one seeks to manifest 

this [cessation] and abides in that. Through its focusing on [the path] that 

will relinquish suffering by way of accomplishing ones progressing toward
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th e  cessation of suffering, {275} one seeks to  cultivate this [path]. T he same 

[applies] for the rem aining six [branches].

6c) As for their nature, that through whose power the other branches are ren 

dered not being distracted from their focal objects and aspects is the branch 

of the matrix [of enlightenment]. This is [the aspect of] the branches of 

enlightenm ent that is correct mindfulness ([the phrase] “the  aspect of the 

branches of enlightenm ent that is c o r re c t . . .” is to be applied to the follow

ing [branches] too). The branch that is the nature [of enlightenment] is the 

thorough discrimination of phenom ena since it is the nature of nonconcep- 

tual wisdom. The branch of final deliverance is vigor since it makes one go 

far beyond the level o f an ordinary being. The b ranch  of benefit is joy since 

it benefits body and mind. The branch  of the lack of affliction consists of 

suppleness, samadhi, and equanimity since they are the basis of the  lack of 

affliction, the matrix of its lack, and the nature of its lack. For the first one, 

through making body and m ind workable, relinquishes the impregnations of 

the  negative tendencies of body  and  m ind  not being workable. The second 

one, th rough  the power of meditative equipoise, gives rise to correct prajna 

and thus relinquishes the afflictions. The th ird  one functions as the rem edy 

for the afflictions that consist of m inds being imbalanced in that it abides 

in accordance with the afflictions, its not resting in its own natural flow, 

and its entailing effort. [Here] the difference between “basis” and “m atrix” 

lies in being the basis o f activity and being the agent, respectively. Thus, the 

Madhyantavibhaga  says:

The branch of the nature, {276} the branch of the matrix,

The third being the branch of final deliverance,

The fourth being the branch of benefit,

And three aspects being the branch o f the lack of afflictions—

These are taught as basis,

Matrix, and nature .546

6d) As for the m anner o f their being branches, the Madhyantavibhagatika  

says:

The complete and perfect enlightenm ent of true reality is the 

nonconceptual wisdom of enlightenment. Since the six547 such as 

mindfulness concord with enlightenment, they are its branches. As 

for the discrimination of phenom ena, since it has the character of 

realization, it is enlightenment. [But] since it serves as an aid for the 

[others], it is [also taken as] a branch.548
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6e) The fruition is the relinquishment of all factors to be relinquished through 

seeing w ithout exception.549

7) As for the path that is conducive to pure final deliverance, it is within hav

ing attained the path of the clear realization of directly seeing the [four] 

realities that the path that is conducive to pure final deliverance (the nature 

of the path of familiarization) arises. On this path, there is the eightfold path 

of the noble ones.

7a-b) Its focal objects and m anner of cultivation are as above [under the path 

of clear realization].

7c) As for the nature [of its branches], just as personal and phenomenal iden- 

titylessness were realized on the path of seeing, on the path of familiarization 

one correctly follows what was viewed previously, thinking, “I realized it in this 

way.” This is the aspect of the branches of the path of the noble ones that is cor

rect view ( [the phrase “the aspect of the branches of the path] of the noble ones 

that is co rrec t. . . ” is to be applied to the remaining [branches] too). In general, 

the m undane [wisdom of] subsequent attainment delimits the realization dur

ing the time of having been in the meditative equipoise of the path of seeing. 

{277} Therefore, [the branch of the correct view, which represents said delimi

tation,] must be presented as [a part of] the path of familiarization. However, 

in the context of presenting it as the path of seeing, though the actual correct 

view does not arise during the meditative equipoise of the path of seeing, the 

attainment of the powerful ability to give rise to it [during the following subse

quent attainment] is presented as the attainm ent of the [correct view]. Correct 

thought is to delimit the presentation of the realization that was realized 

through the correct view and to engage in the meaning of the Buddhas words, 

such as the sutra collections, that present [said correct view]. Correct speech is 

to be pure of verbal acts such as lying. Correct aims of action are to be pure of 

physical acts such as killing. Correct livelihood is to be pure of both physical 

and verbal actions such as corrupt ethics. Here the Madhyantavibhagatika550 

says that, when linked to the path of seeing, [correct] thought and speech both 

refer to obtaining, during meditative equipoise, the power for their arising 

[during subsequent attainment]. Correct effort means to cultivate the remedies 

for the factors to be relinquished through familiarization (or for the cognitive 

obscurations) for a long time without becoming weary. Correct mindfulness is 

to cultivate, through not forgetting the characteristics of calm abiding, holding 

[the mind], and equanimity, the remedies for the obscurations of the paths 

of calm abiding and superior insight that are to be manifested in order to be 

without dullness and agitation. Correct samadhi is to cultivate the remedies for 

the obscurations that prevent the accomplishing of special qualities, such as the 

supernatural knowledges. The Mahdydnasutralamkdra {278} says:



Thereafter, they follow their realization,

Just as it is, understand

The presentation of this realization, just as it is,

And engage in this presentation.

The three actions become pure 

And they familiarize with the remedies 

For the cognitive obscurations,

[Those] o f the path, and [those] of special qualities.551

As for “the  three actions becoming pure,” here  the  triad of [correct] speech, 

aims of actions, and livelihood is asserted as representing the physical and 

verbal actions that are free from inferior physical and verbal actions. As for 

the assertion by the Vaibhasikas that these two [kinds of actions] are fully 

qualified [entities] that possess form, the second Buddha, [Vasubandhu,] 

refutes it in his Abhidharmakosabhasya  and Karmasiddhiprakarana  and pres

ents [both] as [the m ental factor] intention. Therefore, they refer to cognition 

and do not refer to matter.

7d) The fruition is the relinquishm ent of the factors to be relinquished 

through familiarization.

These eight branches are [summarized] into four branches. [Correct] view 

is the branch of delimiting the realization in m editative equipoise. Motivated 

by [correct] thought, [correct] speech makes [others] understand. Therefore, 

[these two] constitute the branch of making understand. Through verbal 

explanations and elaborate discourses, [others gain trust] in the pure view. 

By virtue of [correct] aims o f action, one does not do what is not to be done 

and thus [makes others gain trust] in pure ethics. By virtue of [correct] liveli

hood, one uses dharm a robes and so on just as they happen to appear and thus 

[makes others gain] trust in being content with few daily necessities. Therefore, 

these three represent the branch of instilling trust in others. [Correct] effort 

[functions as the remedy for] the afflictions that are factors to be relin

quished through familiarization. Mindfulness [functions as the remedy for] 

the secondary afflictions dullness and agitation. {279} Samadhi, by virtue of 

accomplishing special qualities (such as the supernatural knowledges), func

tions as the remedy for the antagonistic factors of these [qualities]. Therefore, 

these three make up the branch of remedies. The Madhyantavibhaga  says:

Delimiting, making understand,

The three aspects that instill trust in others,

And the remedies of antagonistic factors 

Are the eight branches o f the path.
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View, ethics, and being content with [few] daily necessities 

Are asserted as what make others aware.

[The remaining] are the remedies for afflictions, secondary 

afflictions,

And the antagonistic factors of power.552

2.2.2.2.1.2.2.1.1.L1.2.3.2.2. Instruction on the aspects of the knowledge of 
the path
This has six parts:

1) [The path of] the remedies

2) [The path of] manifesting

3) [The path of] blissfully abiding amidst visible phenom ena

4) The supram undane [path]

5) [The path  of] relinquishment

6) The path of buddhahood

1) The path of the remedies consists of the three aspects that are the three 

doors to liberation. In general, there are m any ways of presenting the three 

doors to liberation, but according to the Abhidharmasamuccaya, [one speaks 

of the door of] emptiness because the two aspects “em pty” and “identity- 

less” of the reality of suffering are realized as its being empty of a self that 

is another referent or its nature.553 [One speaks of the door of] signlessness 

because, [among] the eight aspects of [the realities of] cessation and the path, 

[the first four] represent being free from conceptions about characteristics 

and [the latter four], being w hat makes one free [from such conceptions]. 

[One speaks of the door of] wishlessness because the two aspects “im perm a

nence” and “suffering” of the reality of suffering and the four aspects of [the 

reality of] its origin are realized as being the bases for revulsion. In due order, 

these three [doors] function as the remedies for three [factors]—the cling

ing by virtue of viewing [the skandhas] as a self and w hat is mine, {280} the 

conceptions about characteristics that are the results o f the views about a real 

personality, and wishing for the three realms, that is, craving.554 Therefore, 

they constitute the path of the remedies.

[According to the Viniscayasarngrahani],55S the statement that emptiness, 

signlessness, and wishlessness are without difference is a general instruction 

on their [equally] arising from the triad of study, reflection, and meditation. 

W hen they are used as the terms for [the corresponding three] samadhis, they 

refer to both m undane and supram undane [factors] arisen from meditation. 

W hen they are used as the terms for the [three] doors to liberation, they rep 

resent supram undane [factors] arisen from meditation.556
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2) The path o f  manifesting consists o f [the first] three [of the eight] libera

tions—(a) looking at form through what possesses form, (b) looking at form 

through what is formless, and (c) the liberation [of notions] of [specific] beauty.

2a) Looking at form through what possesses form has six parts:

a) [Looking] w ith which supports

b) [Looking] by relying on which ground

c) [Looking] at which objects

d) [Looking] in what m anner

e) Hermeneutical etymology

f) Looking for which purpose

2aa) As for the supports, in the case of the m ahàyàna they are [the paths] from 

the greater path of accumulation onward. In the hînayàna, they are the nonre

turners who are a bodily witness and those arhats who are liberated by virtue 

o f both elements, [that is, prajnà and meditative absorption]. Abhidharmakosa  

[VIII.37d] says that the first three liberations arise in a hum an [psychophysi

cal] support and arise as the actual grounds [of dhyàna] in a [psychophysical] 

support of the desire realm. However, I think that bodhisattvas are [also] able 

to cultivate them  in [psychophysical] supports o f the form realm and [those 

of] the gods in the desire realm.

2ab) Abhidharmakosa [VIII.32ab] {281} asserts that since the first two libera

tions are progressively cultivated as the remedies for the desire for the colors 

o f the desire realm and the first two dhyànas, they are based on the first two 

dhyànas. However, in that system, the first two [liberations] are held to be the 

m editation on repulsiveness, which is not what they are identified as here. 

Therefore, here, according to w hat the Abhidharmasamuccaya  says, [the first 

three liberations] rely on the culm ination o f the actual fourth dhyàna.

2ac) As for which objects are looked at, [their objects] are small forms, 

whether they have nice colors, ugly colors, or are bad or good. The same goes 

for big forms. “Nice colors” are those that appear to be beautiful. “Ugly colors” 

are the opposites of those. “Bad” refers to [objects] from sounds up through 

tangible objects that are unpleasant. “Good” means the opposites of those. 

“Small” refers to the forms of sentient beings and the possessions that they 

enjoy. “Big” means [things such as] huts and houses.

2ad) As for the m anner of looking, with the notion of oneself as the inner 

looker possessing form, one looks at big, small, good, and bad [forms in the 

sense] that there is no absolute certainty about their being bigger, smaller, and 

so on than they [are]. No m atter w hether the objects that one looks at in this 

m anner are good or bad, one must be free from attachm ent to them. However, 

even if one is free from attachment, one has not yet attained mastery over



260 Groundless Paths

the creative willpower [to manifest these objects] as one wishes and therefore 

[looks at them] with the wish to attain [such mastery]. In this context, since 

one must [mentally] establish the notion of oneself as [possessing] form {282}, 

this is easy if one is no t devoid [of form]. But even if one is devoid [of form] 

through having attained a formless [absorption], one m ust establish the notion 

of [oneself possessing] form without [physically] manifesting [in any form].

2ae) The reason behind the hermeneutical etymology [of looking at form 

through what possesses form is] that one establishes the notion of oneself as 

[possessing] form.

2af) The purpose for which one is looking [in this way is that such looking 

serves] as the rem edy f or the obscurations that prevent one from manifesting 

outer entities just as one wishes. [However,] this is just [one] example—the 

Yogacarabhumi557 explains that [this liberation] is [cultivated] in order to 

furthermore accomplish the totalities, [the ayatanas of] overpowering, the 

miraculous powers of the noble ones, dispassion, the knowledge through 

aspiration, the discriminating awarenesses, and so on.

2b) As for the liberation of looking at form through what is formless, [except 

for the following] all other points are as above. The distinct feature of its sup

port is the attainm ent of the first liberation. The m anner of looking is to look 

with the notion of oneself not possessing form, [that is, w ith the notion of] 

the four space[like] names.558 In this context, if one has attained a formless 

[absorption], [such looking] is easy, but even if one has not attained [a form 

less absorption], one m ust [mentally] establish the notion of not possessing 

form. The Bahubhumivastu559 explains that, even if one has attained a form 

less [absorption], one merely establishes a m ental state of formlessness, but 

does not give rise to that actual [formless] meditative absorption. Therefore, 

the statement in some texts that the supports of the [first] two [liberations can 

be] any of the dhyanas and formless [absorptions] entails the intention that 

even in those who [cultivate these liberations on the basis of] having attained 

a formless [absorption], there is only the cultivation [of the notion of not 

possessing form]. On the other hand, there are num erous statements that, 

within the actual formless [absorptions], forms are [by definition] not taken as 

objects. Therefore, {283} [the first two liberations] do not rely on the formless 

[absorptions]. The reason behind the hermeneutical etymology [of looking at 

form through what is formless is] that the notion of oneself as [possessing] 

form is destroyed. The m eaning of these two establishing or not establishing 

the notion of oneself as [possessing] form derives from the two [facts] of the 

m anif ester appearing or not appearing at the time of manifesting [forms].

2c) [The explanation of] the liberation [of notions] of [specific] beauty has 

four parts, (a) The persons [who can cultivate it] differ from the former [two]
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in having attained the first two liberations, (b) As for the ground, they rely 

on the fourth dhyana. (c) The purpose is [that this liberation serves] as the 

remedy for the arising of mental states of wishing to manifest beautiful forms 

and not wishing to manifest ugly ones, (d) As for the m anner in which [it 

is cultivated], one relies on the three notions of (1) m utual dependence, (2) 

m utual connection, and (3) mutually being of one taste. (1) [One starts with] 

a beautiful, an ugly, and a neutral form (such as a golden, a silver, and a cop

per vase). In dependence on the copper vase, the silver vase is beautiful, but in 

dependence on the golden vase, it is ugly. Through m editating on these three 

[forms in this way], one puts an end to the clinging to [forms] being indepen

dently  beautiful or ugly. (2) Through m editating on [the fact] that both being 

ugly in dependence on the golden vase and being beautiful in dependence on 

the copper vase are connected w ithin the single silver vase, one puts an end to 

the clinging to beautiful and ugly being different. (3) Through having m edi

tated according to the form er two [steps], w ithout apprehending everything 

that is beautiful or ugly as being absolutely distinct, one attains the notion of 

everything being of one taste as [having the aspect of] being beautiful or being 

an aspect that one wishes to manifest. This is the time of having accomplished 

[the th ird  liberation]. {284}

You m ay wonder, “W hy is the  pa th  of manifesting presented as the [first] 

three liberations?” If one does not look at small, big, good, and bad as not 

being definite, one is not able to manifest them  as som ething other. Therefore, 

even if one has attained the first two [liberations] and the conviction tha t the 

[properties of big, small, good, and bad] are not definite, if one does not put 

an end to the clinging of being biased about beautiful and ugly, one does not 

wish to manifest what [one thinks] is ugly. But if one does not manifest what 

[one thinks is ugly], one has not completed [the power to] manifest [all kinds 

of things]. Therefore, one must cultivate the third [liberation].560

3) [The path of blissfully abiding amidst visible phenom ena consists of the 

remaining five liberations.] You may wonder, “In what does one rest in medi

tative equipoise?” To blissfully abide amidst visible phenomena (that is, [the 

appearances of] this life) is the path that benefits body and mind, which is five

fold. W hat are these [five]? First, on the path of abiding in concordance with 

liberation (nirvana) and being free from the manifest fetters [of the afflictions], 

there are the four actual formless absorptions. These are the [four] formless 

liberations. One cultivates them through distancing oneself from the craving 

for relishing the formless levels in order for them not to be mixed with such 

[craving]. Second, in the nature of the path of abiding in the utter peace of 

the afflictions (such as attachment), or of [primary] minds and mental factors, 

there is the one liberation of the cessation of feelings and discrimination since 

these are the main factors to be ceased [here]. This [meditative absorption] is
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manifested in order to be liberated from  the obscurations of the cessation of 

feelings and discrimination. As for the difference between the [regular] four 

formless [absorptions] and the meditative absorption of cessation versus said 

[five] liberations, they are [presented as] meditative absorptions by virtue of 

being balanced with regard to their focal objects that consist of the great ele

ments of the body or [primary] minds and mental factors. {285} They are 

presented as liberations from the point of view of being liberated from the fet

ters of their own respective levels and not being mixed with them.

The followers of the Abhidharmakosa  assert that [the liberations] also 

[include] the preparatory stages [of the dhyànas and formless absorptions, 

saying that] since the meaning of “liberation” is to turn  one s back on lower 

[levels], the uninterrupted paths of the preparatory stages are not liberations, 

while their paths of liberation are. Thus, [among] the eight [liberations], the 

first three arise for the welfare of others, while the next five, while entailing 

the aim of the welfare of others, are liberations in terms of blissfully abiding 

in the actuality that is seen by oneself.

4) The supram undane path consists o f nine [meditative absorptions]. These 

nine are the eight dhyànas, the formless [absorptions], and the m edita

tive absorption of cessation. Since these constitute aspects in relation to the 

knowledge of the path, they are identified as said [meditative absorptions] 

in the m ind streams of bodhisattvas. As for their being presented as the 

supram undane path, though the Abhidharmikas assert that there is n o th 

ing uncontam inated within the Peak of Existence, in the mahàyàna it is held 

that there is. Therefore, since it is the uncontam inated elements of the eight 

dhyànas and formless [absorptions] that represent the nature of the supra

m undane path, they are presented as such. Cessation [is said to belong to 

the supram undane path] by virtue of the need to gain certainty through the 

supram undane [path].

Here a critical analysis of the meditative absorption of cessation has seven 

parts:

a) W hich persons [enter this meditative absorption]

b) Based on which mental states [they enter it]

c) Through which m ental engagement [they enter it]

d) W hich factors to be ceased are ceased

e) Its nature

f) Its time

g) In which realms [this meditative absorption is entered]

a) As for which persons enter this meditative absorption, {286} [the position 

of] the hïnayàna corresponds to what the Vmiscayasamgraham says:
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The nonreturning learners w ho are a bodily witness and the n o n 

learners w ho are liberated by virtue o f bo th  elements are the ones 

who enter this meditative absorption.561

In  the mahàyàna, [bodhisattvas] are able to enter it from the pa th  of seeing 

onward. O rdinary  beings, stream-enterers, once-returners, and [arhats] who 

are liberated by virtue of the element of prajnà [alone] are not able to enter 

it. For in order to enter it, the afflicted m ind must have ceased and the mental 

state of the Peak of Existence must have been attained—the first lack the first 

[criterion] and the remaining lack the latter. In the Dasabhümika[sütra] it is 

said that bodhisattvas enter the meditative absorption o f cessation from the 

sixth bhüm i onward. Since this is held to be the cessation within the dhàtu free 

from all reference points, the name is the same but the meaning is different.

b) As for the m ental states based on which [one enters this meditative absorp

tion, according to Abhidharmakosa  VIII.33b] the Abhidharm ikas assert the 

following. Since the mental state o f the Peak of Existence is very subtle, 

based on it it is easy to cease the flux of [primary] m inds and mental factors. 

Therefore, it is the one on which one relies [here]. However, in the m other 

sütras it is explained that one can rely on any one of the nine levels. Therefore, 

the former [position] must be asserted as [applying only to] the time of first 

making efforts [to enter this meditative absorption].

c) As for the mental engagement [through which one enters this meditative 

absorption], it is through the mental engagement of seeing that one is not free 

from the coarse flux o f feelings, discrimination, and so on, and thus [giving 

rise to] the discriminating notion of [wishing to] abide in the peace [of said 

flux having ceased] through this [meditative absorption].

d) As for which factors to be ceased are ceased, it is seven that are ceased—the 

six collections [of consciousness] and the afflicted m ind {287} together with 

their accompanying [mental factors]. For if the afflicted m ind has not ceased, 

[just] in terms o f w hether they are or are not peaceful there is no difference 

between this [meditative absorption] and the meditative absorption without 

discrimination.562 This [explanation] refers to the desire realm. However, in 

the form realm the nose and tongue consciousnesses [do not exist] and, in 

the formless realm, [all] five collections [of the sense consciousnesses] do 

not exist. Therefore, [in these realms, only] five and two, respectively, [of 

the  above seven consciousnesses] cease. As for the  sràvakas saying that only 

the [first] six collections [of consciousness] cease since the sràvaka texts only 

explain six collections, they [also] explain that only that m any [can] be ceased. 

However, the Viniscayasamgrahani explains that, actually, also the afflicted
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mind ceases. Since the álaya[-consciousness] exists in this state, it is “ [a state] 

of being endowed with m ind.”563

e) As for its nature, both the proponents of referents and the followers of 

the mahayana assert tha t it is a nonassociated formation. However, the 

Vaibhásikas assert tha t it is substantially established, while [the others] from 

the Sautrántikas on up hold tha t it is imputedly existent.

Some say, “The explanation of its being a nonassociated formation accords 

with the factions of the šrávakas. However, in the m aháyánas own system, it is 

held to be a special [type of] samádhi. For the Dasacakraksitigarbhasütra says:

Bodhisattvas, through abiding in the samádhi of cessation, com 

pletely sever the th ree discriminations and the th ree  feelings.

Also, the m other sütras explain it as [belonging to] the samádhi of cross

ing in one leap, speak o f it as a meditative absorption, and [even] explain it 

as the wisdom dharm akáya of realization. Therefore, it is the nonconceptual 

wisdom of the noble ones of the maháyána.” {288}

[However,] noble Asañga and his brother [say that,] let alone the  nature of 

th is [meditative absorption] being cognition, the assertion of the Vaibhásika 

m onk Vasumitra that there is an unclear mental consciousness in this state is 

refuted based on the scriptures stating that if there is the m ental conscious

ness, [the mental factors] contact, feelings, and so on arise [too]. Also, when 

they establish that the álaya[-consciousness] exists for the šrávaka factions 

[too], they say that since the six collections do not exist when having entered 

the meditative absorption of cessation, if the álaya[-consciousness] did not 

exist, this would be just like being dead and so on.564 Therefore, the texts of 

these [two] brothers say tha t it is by virtue of the álaya [-consciousness] that, 

during the meditative absorption of cessation, m ind exists, but they do not 

say that m ind exists [in it] by virtue [of the existence] of any other [kinds of] 

consciousness. Since there is no o ther great maháyána scriptural system that 

com m ents in a way that does not accord with this either, one cannot [simply] 

explain the intention of the sütras and Maitreya through ones own power. 

Therefore, it is obvious that this com m ent of the meditative absorption of 

cessation being a nonconceptual samádhi is not tenable. Furthermore, if this 

[meditative absorption] were a nonconceptual samádhi, it would have to be 

a m ental consciousness. But in tha t case, such is not tenable [either] because 

[Vasubandhu’s] Trimšiká  [says]:

The mental consciousness occurs always
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Thus, it explains the tim e of its arising in general and then  specifically con 

trasts this with its not arising during the following five states:

Except for in those w ithout discrimination,

In the two kinds of meditative absorption,

[Deep] sleep, fainting, and also the state without m ind .565

Therefore, it is with the intention that [this meditative absorption] is attained 

through the power of the path and that buddhas {289} also have the capa

bility to manifest it that it is explained as the wisdom dharm akaya [in the 

prajnâpâram itâ sütras]. However, it is not the case that a substantial [entity] 

o f this [meditative absorption] is generated in the m ind streams of buddhas. 

[Also,] the statem ent that buddhas enter this [meditative absorption entails] 

the intention of their having attained the capacity [to do so]. This is not inval

idated through [this meditative absorption] being explained as [belonging to] 

the crossing in one leap either—it is just as in the case of the m ind that is 

not in meditative equipoise. As for the in tention of its being described as a 

meditative absorption, it is the intention that the state o f m ind that enters 

it is a meditative absorption, or that it puts the great elements o f the body 

into a balanced state. It does not exist before the [first] seven collections [of 

consciousness] have ceased, bu t exists once they have ceased. Therefore, it is 

referred to by the  conventional term “conditioned.”

f) As for the length of time during  which this meditative absorption is 

entered, some assert, “Bodhisattvas enter this m editative absorption only for 

seven days because [otherwise] they reject the welfare of others.” However, 

it is taught that this is not tenable because, [for bodhisattvas,] to enter this 

meditative absorption also represents the welfare of others.

g) As for in which realms [this meditative absorption is cultivated], 

Abhidharmakosa  [II.44cd] explains that, after it has first been generated in the 

[psychophysical] support o f a hum an, later, [it can be] generated in the form 

[realm too]. The explanation in the Viniscayasamgrahani566 accords with that, 

but explains that it is the presentation that needs [to be made] if the alaya[- 

consciousness] is not accepted. If the alaya[-consciousness] is accepted, [this 

meditative absorption can be] manifested in all three realms. Thus, this rep 

resents the difference between the existence and the nonexistence of a basis 

of cessation.

5) The path of relinquishm ent consists o f the aspects of the unin terrup ted  

paths that are the dharm a readinesses {290} which represent the [cogniz

ing] subjects o f the four realities. These are the four dharm a readinesses 

[that have the] defining characteristic o f not being associated w ith the
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afflictions to be relinquished through seeing. Though this [path] is explained 

as the dharm a cognition that is the end of the continuum , [according to the 

Munimatâlamkâra,]567 to assert it as the path of seeing is the intention of 

Àryavimuktisena and Haribhadra.

6) The path of buddhahood consists of the ten pàramitàs (such as generos

ity) that, on the path of progressing to true reality, do not engage in their ten 

antagonistic factors (the six [factors] from miserliness up through corrupted 

prajňá, the two of what are not [skill in] means and aspiration prayers, and the 

two of little power and ignorance).

You may wonder, “If  the thirty-seven [aspects o f  the knowledge o f  all 

aspects in terms of the knowledge of entities] are also cultivated by bodhisat

tvas, while [all] the [aspects] from the three doors to liberation up through  

the path of relinquishment exist in sràvakas too, w hy are these two [sets of 

aspects] explained to respectively exist in the persons w ho are sràvakas and 

bodhisattvas and [why] are they explained as the aspects of the knowledge of 

entities and  the knowledge of the path, respectively, [among the three] knowl

edges?” They are explained [in this way] by virtue of the thirty-seven aspects 

[being primary for] sràvakas and the thirty-four being prim ary for bodhi

sattvas. How are they [primary]? The specific aim that the sràvakas desire is 

the mere nirvána of being liberated from the afflictions, and said thirty-seven 

[aspects] represent the branches that are indispensable for accomplishing 

that. For it is said that, though the realization of phenomenal identitylessness 

exists in these thirty-seven, they primarily entail the completion of the focal 

objects and aspects of personal identitylessness, and the afflictions arise from 

the views about a personal identity. [On the other hand,] the eight libera

tions, the nine meditative absorptions, and the ten pàram itàs are cultivated 

as the remedies for the cognitive obscurations because the final desire of 

bodhisattvas {291} is the omniscience of having relinquished the cognitive 

obscurations [too].

Alternatively, it is not that the realization o f  phenomenal identitylessness is 

presented from the perspective of the isolates of said thirty-seven [aspects of 

the knowledge of entities]. Therefore, [such a realization is attained] through 

the power of being embraced by the other paths that represent the extraor

dinary realizations of identitylessness. Consequently since said thirty-seven 

[aspects] are the ones that entail the focal objects and aspects of personal 

identitylessness, they represent the aspects of [the knowledge of all aspects 

that correspond to] the knowledge of entities. In the context of the thirty-four 

[aspects of the knowledge of all aspects that correspond to the knowledge 

of the path], the first and the fifth paths both constitute the remedies for the 

afflictive obscurations. Among the remaining [paths], the liberations and m ed

itative absorptions [constitute the remedies for] the cognitive obscurations
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that [bodhisattvas and those in] the hlnayána have in com m on, while the ten 

páramitás are the remedies for the uncom m on cognitive obscurations [of 

bodhisattvas alone]. In brief since these [thirty-four] teach the  aspects of the 

remedies for all of the two obscurations without exception, they are presented 

as the aspects o f [the knowledge of all aspects that correspond to] the know 

ledge of the path of bodhisattvas.

2.2.2.2.1.2.2.1.1.1.1.2.3.2.3. Explanation of the extraordinary aspects of 
buddhahood
This has four parts:

1) The subdivisions of the qualities

2) Their nature

3) W hose [qualities] they are

4) For what aim they are

2.2.2.2.1.2.2.1.1.L1.2.3.2.3.1. The subdivisions of the qualities
[The qualities are subdivided into] four [sets].

(1) The first one consists of the ten aspects of the powers. W hat are they?

a) The power of knowing what is the case and what is not the case consists 

o f knowing such [things] as the following. Through generosity, it is the case 

that [one will obtain] large possessions, while it is not the case that one will be 

destitute (through miserliness, the opposite [will happen]); th rough  corrupt 

ethics, it is the case that one will be reborn in the lower realms, while it is not 

the case that one will be reborn in the pleasant realms (through ethics, the 

opposite [will happen]); through a malicious mind, it is the case that one will 

be of ugly appearance, while it is not the case that one will be beautiful {292} 

(through patience, the  opposite [will happen]).

b) The power o f  knowing karmic m aturations is the knowledge about karma 

as distinguished by virtuous and evil actions, and about the inferior and the 

special maturations o f [certain] motivations and the actions that [are moti

vated by] them.

c) The power of knowing various inclinations is the knowledge about vari

ous [inclinations of beings], such as dwelling in desire, being inclined toward 

hatred, the opposites [of these], the inclinations or wishes of šrávakas, prat- 

yekabuddhas, and so on.

d) The power of knowing various constituents (dhátus) is the knowledge 

about the m any constituents of the world—the eighteen such as the eye con 

stituent, the six such as the earth constituent, and so on.568
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e) The power of knowing superior and nonsuperior faculties is the knowledge 

about faculties such as confidence being sharp, dull, medium, nonexistent, 

and so on.

f) The power of knowing the paths tha t go everywhere is the knowledge about 

[all] paths that are definite in being the correct paths that go everywhere in 

[samsaric] existence and peace, those that are indefinite, those that accord 

with them, and those that are definitely wrong.

g) The power of knowing dhyánas and liberations is the knowledge about the 

afflicted phenomena of relishing the four dhyánas, the eight liberations, the 

three samádhis (such as conceptual ones), the four formless [absorptions], 

and the nine [meditative absorptions] of progressive abiding as well as about 

the purified phenomena of not observing them, such as entering and rising 

from the lion’s sport or crossing in one leap. {293}

h) The power of knowing the  recollection of former states is the  recollection 

of many former states o f birth of oneself and others.

i) The power of knowing death, transition, and rebirth  is the knowledge, 

through the divine eye, about the present and future deaths, transitions, and 

rebirths of sentient beings.

j) The power of knowing [the term ination of the contam inations is the 

knowledge] about the partial and complete terminations of the contam ina

tions from šrávakas up through buddhas.

Since these [ten] aspects have overcome all antagonistic factors and [can] not 

be suppressed by them, they are [called] powers.

2) The second [set] consists of the four aspects of the fearlessnesses.

(a) The first one am ong these four is to be fearless about proclaim ing one’s 

consummate realization. The Sütra [in Twenty-five Thousand Lines] says:

If I proclaim, “I have completely and perfectly realized these phe 

nom ena,” in the world neither šramanas, nor brahm ans, gods, 

màras, Brahmà, or anyone else [can] see any reasons for disputing 

[this] in accordance with the dharma, such as saying that I have 

not realized these phenomena. Since no such reasons are seen here, 

th rough experiencing the attainm ent of bliss, the atta inm ent of the 

lack of cowardice, and the a tta inm ent of fearlessness, I proclaim 

this as the stance of a mighty bull. I u tter the lion’s roar am ong those 

that surround me. In the world I shall tu rn  the wheel of Brahmà569 

{294} that cannot be turned in accordance with the dharm a by 

either šramanas, brahmans, gods, màras, Brahmà, or anyone else in 

the world.570
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b) As for being fearlessness about [proclaiming] consummate relinquishment, 

[the sutra says:]

If I proclaim, “I have term inated the contam inations” . . . neither 

sramanas . . .  saying that I have not term inated these . . .

c) As for being fearless about [proclaiming] obstructing phenom ena, [the 

sutra says:]

There is no basis such as that what I taught as obstructing p henom 

ena not becom ing obstructing phenom ena if relied upon. Thus, 

neither s ra m a n a s . . .

d) As for being fearless about [proclaiming] the path of final deliverance, [the 

sutra says:]

If one practices w hat I taught as w hat is conducive to final deliver

ance f  or the sake o f perfectly term inating suffering, which functions 

as the noble path that is conducive to final deliverance, there is no 

basis for its not becoming what is conducive to final deliverance 

for the sake of perfectly term inating suffering. Thus, here, to me, 

neither sramanas . . .  [saying], “Even if it is practiced correctly, suf

fering will not be term inated perfectly.”

Here sramanas and brahmans refer to those who are conceited due to prajna; 

gods and demons, to those with excellence due to the divine eye, knowing 

the m inds of others, and so on; and Brahma, to those with great power and 

miraculous powers. Therefore, these are m entioned due to their being greatly 

conceited [in these ways]. Through the power of [buddhas] having attained 

the bliss of being without their body hairs standing on end [due to fear], shy

ness, and so on, {295} they proclaim their stance of the all-knowing steed 

and the [mighty] bull because the enlightened activity of their bodies is pure. 

Through the power of having attained [the state of] their speech being w ithout 

any trepidation (such as being tim id or inferior), they u tter [this stance] like 

a lion’s roar because the enlightened activity of their speech is pure. Through 

the power of having attained the fearlessness of their m inds being without 

doubt, faintheartedness, and so on, they turn  the wheel like Brahma because 

the enlightened activity of their m ind is pure. Alternatively, Brahma refers to 

being a tathagata because o f being nobler than everybody [else].
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3) The third [set] consists of the four aspects of the discriminating aware

nesses. W hat are they?

a) The discriminating awareness of dharmas is to engage in [the objects that 

consist of] the twelve branches of [a buddha’s] speech or the objects that con 

sist of the synonyms tha t are means of expression (such as “the one with 

white light” and “the one with a rabbit”)571 without any attachm ent of relish

ing them and any obstruction of cognitive obscurations.

b) [The discriminating awareness of] meanings [is to engage,] as before, in the 

objects that consist of w hat is expressed by the twelve branches or the specific 

and general characteristics of phenomena.

c) [The discriminating awareness of] semantics [is to engage,] as before, in the 

objects that consist of the languages w ithin the six [realms of] beings or the 

languages of each country.

d) [The discriminating awareness of] self-confidence [is to engage,] as 

before and in order to teach others, in the objects that consist of the m ani

fest triad [(a)—(c)] of dharm as and so on or the subdivisions of the natures 

and the aspects of phenomena, such as their existing substantially or existing 

imputedly.

Since these four [awarenesses] are w ithout attachment and obstruction with 

regard to said four [sets of] objects, they are discriminating awarenesses. {296}

4) The eighteen dharm as of the  buddha qualities that are unique compared to 

others are (a) the  six that consist of conduct, (b) the  six that consist of realiza

tion, (c) the three that consist of enlightened activity, and (d) the three that 

consist of wisdom.

a) The six flaws that will be explained [in the following] are possible for arhats 

of the hlnayana, but tathagatas [lack them. (1) They lack] being harm ed by 

fierce elephants, cattle, dogs, and so on, and lack any mistakenness such as 

crushing black snakes under their feet. Therefore, their physical actions are 

pure. (2) They lack chatter, such as spoiling the path and thus uttering chat

tering sounds and, under the sway of latent tendencies, guffawing like a horse. 

Therefore, their verbal actions are pure. (3) They lack any deterioration of 

mindfulness in term s of failing to do something by virtue of forgetfulness and 

it then  being too late [to do it]. (4) At all times, they lack [a m ind tha t is] not 

settled in meditative equipoise, no m atter whether they rest or do not rest in 

meditative absorption. (5) They lack discriminations in terms of [samsaric] 

existence and nirvana being different by way of clinging to them  as being dis

cordant or concordant. (6) They lack the indifference of forsaking the welfare 

o f sentient beings through not examinining [whether] the time for guiding 

them  [is right or not] and so on. These four aspects represent the purity of 

their mental actions. Thus, [these] are the six [aspects of unique conduct].572
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b) [As for the six aspects of unique realization,] (7) tathàgatas lack any dete

rioration of their striving because they always promote the welfare of sentient 

beings and incessantly wish for the dharm as such as great love and com pas

sion. {297} (8) They lack any deterioration of vigor in th a t they, for the sake of 

each single sentient being, go to the places o f [all] b u ddha  realm s th a t exceed 

[the num ber of the grains of] sand in the River Gangâ. (9) They lack any dete

rioration of mindfulness in tha t they, after having become buddhas, place the 

mental behaviors of all beings in the three times, the means to guide them, and 

so on onto the path of mindfulness and therefore do not have to th ink about 

these [things] later. (10) They lack any deterioration of the samadhi of rest

ing in meditative equipoise in the suchness of all phenom ena. (11) They lack 

any deterioration of prajna because their knowledge o f the m ental behaviors 

of sentient beings and teaching the dharm a is inexhaustible. (12) They lack 

any deterioration of their inexhaustible liberation within their prom oting the 

welfare of sentient beings for as long as samsara exists. Thus, [these] are the 

six aspects [of unique realization]. Among these six, striving is the support; 

the middle four, the faculties; and the last one, the fruition. For those in the 

hlnayana, there is no deterioration of these six once they have been attained, 

but there is deterioration when they have not been attained [fully]. However, 

for tathàgatas, there is no [deterioration] in either [case].

c) [As for the three aspects of unique enlightened activity,] the enlightened 

activities of [a buddha’s] body guiding sentient beings through radiating light, 

walking, opening his eyes, and so on; the enlightened activities o f his speech 

instructing sentient beings in accordance with their thinking and their laten

cies; and the enlightened activities of his m ind having relinquished all latent 

tendencies without exception and being endowed with great love {298} arise 

from the cause o f wisdom having arisen before them. Therefore, these are the 

three aspects o f  [said enlightened activities both] being preceded by wisdom 

and, since they flow together with wisdom, following wisdom.

d) The three aspects of [unique] wisdom are that [this wisdom], th rough  the 

mere wish [to know  them], knows all knowable objects in the three times 

that occur in the past, the future, and the present. By virtue of that, it is not 

attached to them  and, by virtue o f knowing everything, it is not obstructed 

[with regard to them  either].

2.2.2.2.1.2.2.1.1.1.1.2.3.2.3.2. Their nature

It is only by virtue of the differences of those to be guided that the buddhas 

who appear teach three yànas or a single one, but it is not possible for them  to 

not teach suchness. Therefore, the suchness that is explained by all buddhas is 

the nirvana of being pure of all stains without exception.
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2.2.2.2.1.2.2.L1.1.1.2.3.2.3.3. W hose [qualities] they are

To have gained mastery over all conditioned and unconditioned phenom ena 

is through the power of w hat is self-arisen, that is, self-arisen wisdom. [In 

general,] what is self-arisen is twofold—the dharm adhatu  and  the  wisdom of 

someone in their last existence realizing all knowable objects. In terms of the 

first one, this corresponds to what the Gandavyuhasutra [says]:

Though some worldly realms,

Inconceivable [in their number], are burned,

Space will not be destroyed.

Self-arisen wisdom is just like that.

As for the second one, through bodhisattvas having familiarized with the 

instructions of spiritual friends for a long time, w ithout depending on a m as

ter, [their final wisdom] is self-arisen. {299} As it is said:

Having arrived, I am a buddha.

I have nobody as a master.

Since the first one of these [two kinds of w hat is self-arisen] is the suchness 

that is explained by all buddhas, it is the second one that is to be taken here [as 

that which possesses the  above qualities].573

2.2.2.2.1.2.2.1.1.I.I.2.3.2.3.4. F or what aim they are

[The aim is represented by] the aspect that is buddhahood—the perfect real

ization of all aspects o f suchness and variety.

Thus, the [last] three [among these thirty-nine aspects of the knowledge 

of all aspects are suchness, what is self-arisen, and buddhahood]. W hen the 

wisdom of the knowledge of all aspects is attained through having focused 

on suchness, it is by virtue of its being endowed w ith the power of mastering 

all entities [that it is presented] as w hat is self-arisen. By virtue of its knowing 

all kinds of knowable objects w ithout mixing them, it is presented as bud

dhahood. Apart from that, there is no difference. In this way, suchness is the 

nature of the thirty-six qualities [before it]. W hat is self-arisen refers to hav

ing gained mastery over the collection of these qualities, or to the persons to 

which [they belong]. The last [aspect] refers to the aim for which these [quali

ties] are, [namely, buddhahood]. It is in this way that [these] are the [last] 

three [aspects o f the knowledge of all aspects].574
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2.2.2.2.1.2.2.L1.1.2. The persons who train
This has four parts:

1) [The vessels who] listen [to prajňápáramitá]

2) [The vessels who] take it [into their minds]

3) [The vessels who] retain it

4) [The vessels who] mentally engage in it properly

2.2.2.2.1.2.2.1.1.1.2.1. The vessels who listen [to prajňápáramitá]

[According to the sutras, those who are able to listen to prajňápáramitá] are 

endowed with three distinctive features:

The sons o f good family or the daughters of good family in whose 

ears this prajňápáram itá resounds have perform ed their duties for 

past victors. {300} Those in whose ears it resounds have produced 

roots o f v irtue w ith  regard to the tathágatas . . . were m entored by 

spiritual friends.575

2.2.2.2.1.2.2.1.1.1.2.2. The vessels who take it [into their minds]

Those w ho rendered their services to m any buddhas represent the vessels who 

take the words [of prajňápáramitá] to mind. [The sutras say:]

How m uch more so for those w ho . . . having taken it [into their 

minds], seized it, read it, understood it, and mentally engaged in 

it, seriously engage in prajňápáram itá as suchness. They rendered 

their services to m any buddhas.

2.2.2.2.1.2.2.1.1.1.2.3. The vessels who retain it

Those who, after having rendered their services to the buddhas, asked them 

questions about all the meanings about which they have doubts represent the 

vessels who retain the meanings [of the words of prajňápáram itá. The sutras 

say:]

They asked the past tathágatas, the arhats, the completely perfect 

buddhas, questions, attended them, and paid their services.

2.2.2.2.1.2.2.1.1.1.2.4. The vessels who mentally engage in it properly

Those who attended buddhas and so on and thus engaged in the páramitás 

(such as generosity) represent the vessels who mentally engage in the charac

teristics [of prajňápáramitá] in a proper m anner. [The sutras say:]
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Under many millions of past buddhas, they have practiced the 

paramitas from generosity up through dhyana. U nder m any b u d 

dhas, they have engaged in prajnaparamita.576

2.2.2.2.1.2.2.1.1.1.3. The training’s own nature
This has two parts:

1) The m anner in which the training arises {301}

2) The training that arises

2.2.2.2.I.2.2.I.1.1.3.1. The manner in which the training arises

In terms of the manner of its arising, the complete training in all aspects is 

fivefold. (1) The training in nonabiding is the realization that objects such as 

form are not real as something that is to abide through clinging to it. (2) The 

training in nontraining is to not train through clinging to form and so on, 

which is to train in true actuality. Since these two put an end to the clinging to 

objects and subjects, respectively, they are [also] called “putting an end to abid

ing and yoga.” Alternatively, the meaning of the sutras is to realize that form 

and so on do not exist as entities that are the objects to be trained in and that 

it is the realization of this [fact] that, conventionally speaking, constitutes the 

training. If one familiarizes with the threefold lack of arising [of all aspects, 

paths, and entities] th rough not clinging to objects and subjects in this way, 

the [following three] trainings of realizing the three such as profundity arise. 

The three such as profundity are the following three. (3) Conventionally, enti

ties are supports, but, ultimately, they do not exist as anything that is to abide. 

Therefore, they are profound. (4) Though the path is associated with stains, it 

is naturally pure. Therefore, it is difficult to fathom. (5) Since any end of the 

aspects that are these two is not observable, they are immeasurable. As for the 

m anner in which these three are realized, the Aloka  says:

W hen one, in the m anner of not clinging to form and so on, th ink 

ing, “They are profound,” does not abide in them  as true reality, this 

is unmistaken. Therefore, the training in profundity with regard 

to [forms and so on] is attained. W hen one does also not engage 

in yoga, thinking, “They are profound,” one does not even abide 

in “form  and so on being profound.” {302} In this way, through 

putting an end to abiding and yoga, the unm istaken meaning of 

the training in profundity  is taught. Likewise, the meanings of the 

trainings in being difficult to fathom and being imm easurable are to 

be expressed by following this.577
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Though entities (the phenom ena of skandhas, dhatus, and ayatanas) are the 

supports of bondage, liberation, and so on on the level of seeming [reality], 

ultimately, they do not exist as anything whose nature is really established. 

Therefore, they are profound. W hen they are realized to be p rofound  in this 

way, the m ind that is associated with clinging to real existence does not see 

them  as anything that is to abide and thus becomes w ithout any clinging to 

the real existence of objects—’’having put an end to abiding” is the training in 

nonabiding. W hen the profound nature of objects is not established as any

thing that is to abide, from the perspective of the m ind as the subject too, 

[mind] is not engaged in yoga, thinking, “They are profound.” Thus, the m ind 

does not cling to objects that are not established as anything whatsoever as 

being anything whatsoever—’’having put an end to yoga” is the training in 

nontraining. That there is no clinging in this m anner from the perspective of 

bo th  object and subject is the training in the profundity of the  knowledge of 

entities and the same applies for the remaining two [trainings].

2.2.2.2.L2.2.1.1.1.3.2. The training that arises

The training that arises th rough  these means is fifteenfold. [It can be divided 

into] two [categories—the trainings of] those who attain [buddhahood] 

th rough great hardships and of those who attain  it in an easy m anner. First, 

(1) in persons who are beginners w ith dull faculties, fear, terror, and so on 

abou t the  points of profundity, being difficult to fathom and being im m ea

surable, arise. {303} This makes them  realize [buddhahood through training] 

w ith great hardships and over a long time. Secondly, as for those who attain 

[buddhahood through training] in an easy manner, (2) those of sharp fac

ulties who are neither afraid no r terrified about nonarising realize th e  three 

objects in an easy m anner by way of their twofold lack of clinging [to objects 

and subjects, respectively]. Thus, [they train in the m anner of] receiving the 

prophecy [of attaining buddhahood] at the latest [after] three buddhas [have 

appeared]. (3) [They train in] making the realization of the m other that has 

arisen in them  irreversible th rough seizing [this realization] and so on. (4) 

[They train in] becoming finally delivered from  the  phenom ena that obstruct 

the knowledge of all aspects. (5) [They train in] their being close to what 

was prophesied not being obstructed by clinging to the m other and so on.

(6) [They train in] being close to perfect enlightenment. (7) [They train in] 

becoming enlightened swiftly in the form of perfect buddhahood. (8) [They 

train in] the welfare of others through turning the wheel o f dharm a for the 

sake of the benefit and happiness of beings and encouraging them  [to practice 

accordingly]. (9) [They train in] seeing that the way of being of phenom ena is 

w ithout increase and decrease. (10) [They train in] not seeing dharm as (white 

actions) or nondharm as (black actions) and so on. (11) [They train in] the
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lack of conceit of not [even] seeing the inconceivability of form and so on.

(12) [They train in] not conceiving form and  so on, their characteristics, and 

their nature in that they do not cling to them. (13) [They train in] bestowing 

the six precious fruitions (the four [šrávaka fruitions] such as stream-enterer, 

pratyekabuddhahood, and perfect buddhahood) to others. (14) [They train 

in] purifying the subtle impregnations of negative tendencies. (15) They train 

in a set period of tim e—not giving up their efforts after they have set a period 

of time (from days to years) for writing dow n the precious m other, listening 

to her, and so on. This last [training] is the cause of the fourteen [preceding] 

trainings. {304}

As for the boundary lines of these [trainings], [the training with great hard 

ships and the training in] the prophecy [exist on] the path of accumulation 

and [the level of] heat, respectively. Then, in due order, [the next three tra in 

ings exist on the next] three [levels] of the path of preparation; one, on the 

path of seeing; one, on the seven impure bhtimis; five, on the eighth bhúmi; 

and one each, on the n inth and tenth bhiimis. The training in a set period of 

tim e [exists] from the path  of accumulation up through the seventh bhumi. 

From the eighth [bhumi] onward, there is no effort that is divided into set 

periods of time.578

2.2.2.2.1.2.2.1.1.1.4. The preliminary dharmas of the training
This has four parts:

1) The qualities to be attained

2) The flaws to be rejected

3) The defining characteristics to be known

4) The factors conducive to liberation (what is to be relied on in the m ind

stream)

2.2.2.2.1.2.2.1.1.1.4.1. The qualities to be attained

For the persons who delight in and practice the unmistaken trainings in this 

way, there are fourteen reasons for the arising of m any kinds of benefit, based 

on which they attain fourteen benefits. In due order, these are as follows. (1) 

In order to weaken the power of the máras who obstruct the persons who 

cultivate the trainings, the power of these máras is vanquished through the 

blessings of the buddhas. (2) Since the m inds of the tathágatas consider 

said [persons] for the sake of giving rise to their capacities to train, they are 

considered and know n by the tathágatas in all situations. {305} (3) Since the 

tathágatas see them  w ith the eye that is the wisdom of the knowledge of all 

aspects in order for their training to become special, they are perceived by the 

buddhas. (4) Since they, by virtue of these points, are close to the tathágatas, 

they are close to attaining completely perfect enlightenment. (5) Since they
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down and o f venerating her, they attain the great aim of not being separate 

from the buddhas, the great benefit o f being born in the pleasant realms, the 

great fruition of enlightenment, and the great m aturation of engaging in the 

welfare of others even after having passed into nirvána. (6) Since they per

form the activities of the tathàgatas, they come to write down the m other 

and so on in places where the m other has spread, such as Partani. (7) Since 

they perfect the dharm as that are the remedies for the two obscurations, they 

perfect all uncontam inated qualities (such as the six páramitás). (8) Since they 

obtain discourses of the knowledge of all aspects from the tathàgatas, even 

after having died and transited, they proclaim the discourses on the unborn 

that start w ith perfect enlightenment. (9) Since the tathàgatas function as their 

companions and protectors, they [can] not be separated from perfect enlight

enm ent through màras and the hordes of màra. (10) Since they have given rise 

to the [great] joy in seeking the supram undane dharmas, the [great] openness 

o f relying on the three refuges, and the great delight o f their m inds engaging 

in virtue, the virtuous roots that are not in com m on with šrávakas and pra

tyekabuddhas {306} (generosity and so on pure of the three spheres) arise [in 

them]. (11) [The tathàgatas] know that the words of the vow “I shall establish 

many sentient beings in enlightenm ent,” which the ones who cultivate the 

trainings take in the presence of the tathàgatas, are their pure motivation. 

Thus, [the tathàgatas] rejoice in their vow and, therefore, they actually accom

plish it in precise accordance with its meaning of prom oting the welfare of 

sentient beings. (12) Since they desire and aspire for the p ro found  and vast 

dharm a, they take hold of the vast maturational result that is buddhahood.

(13) Since they attain  the special capacity of prom oting the welfare of sentient 

beings, they accomplish the welfare of sentient beings by way of giving them  

inner and outer things including their results. (14) Since they do no t abandon 

their vigor for the six páram itás (their past roots of virtue of having found 

prajnàpàram ità in its entirety), they definitely obtain the m other even when 

they change [from lifetime to] lifetime.

Here the land Partani is explained by some as the central area of India, 

while some [others] explain it to refer to areas in the east and north  of India 

and so on.

As for the  m eaning of “during the last five hundred  [years]” in this context 

in the sütras,579 Šántaraksita asserts that during the first half of the teaching’s 

remaining for ten times five hundred  [years], they increase, while they decline 

during the latter half. Therefore, he holds that the part o f the five times five 

hundred [years] of the decline [of the teaching] is said last five hundred 

[years]. Some [others] hold that the last [five hundred] am ong the ten times 

five hundred [years] are taken to be merely an indication.
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As for the boundary lines of these qualities, they are primarily attained 

from [the level of] heat [of the path of preparation] onward.580 {307}

2.2.2.2.1.2.2.1.1.1.4.2. The flaws to be rejected
This has two parts:

1) The actual flaws

2) The remedies that eliminate them

2.2.2.2.1.2.2.1.1.1.4.2.1. The actual flaws

The flaws are forty-six, which consist of (1) the twenty-three of the adverse 

conditions for the arising of unarisen trainings being close and (2) the twenty- 

three of the favorable conditions [for such arising] not being complete.

1) The adverse conditions being close are twofold—those that depend on (a) 

oneself and (b) others.

la) The adverse conditions that depend on oneself are threefold—hindrances 

for (a) understanding the meaning, (b) the activities of the three doors, and 

(c) engaging in the mahayana.

laa) ([The phrase] “At the time of cultivating the training” is supplemented 

at the beginning of all [of these flaws].) [The first] two are (1) to attain an 

understanding of the m other over a long time and with great hardships and 

thus being weary of it and, (2) w ithout examining former and later lifetimes, 

a very swift arising of self-confidence in terms of understanding the m other 

and thus being conceited thereby.

lab) As for the activities of the three doors, (3) at the time of writing down the 

m other and so on, [one may be distracted by] the impregnations of the nega

tive physical tendencies of the physical expressions of yawning or laughing, 

“Ha ha,” or of fooling around with others with the body or what is connected 

to the body. (4) [At said time,] one may be distracted by the im pregnations of 

the negative mental tendencies of the m ind being distracted toward friends 

and so on, or m utual attachm ent to pleasant objects in dependence on oneself 

and others, or [thinking,] “I do not experience the taste of this mother,” thus 

rising from one’s seat and going somewhere else. (5) [This flaw is] threefold. 

One’s recitations and explanations may be produced with said three im proper 

physical [conducts]. {308} O r one’s retaining [of the mother] up through 

one’s mental engagement [in her] may be produced with said three im proper 

mental [conducts]. These represent the impregnations of physical negative 

tendencies and the impregnations of mental negative tendencies. O r one’s 

recitations and so on are produced with im proper speech.
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lac) The hindrances for engaging in the mahayana are twofold.

laca) The seven causes for falling away from the mahayana are as follows. (6) 

If bodhisattvas have not entered the  flawless, there is no prophecy about them. 

Therefore, when there is no prophecy about them, they may hold on to reasons 

for turning away from the mother, thinking, “I have not been prophesied. The 

village where I was born and so on are not m entioned.” The following six are 

not different as far as rejecting the m other and then engaging in the scriptural 

collections of inferior [yanas] goes—they are merely presented as different by 

way of isolates. (7) Just as one’s aim is not accomplished if one discards the 

roots of a tree and then searches for its branches, to reject the rootlike mother, 

who is the cause of m undane and supram undane qualities, and then engage 

in the scriptural collections of inferior [yanas], which are like branches and 

so on, means to fall away from holding on to the causes of the knowledge of 

all aspects. (8) Just like a dog who does not beg [for food] from a master from 

which excellent and lots [of food] would come, but begs [f or food] from a ser

vant from whom  [only] bad and little [food] comes, to reject the m other, who 

is the root o f all dharm as o f the tathagatas and then engage in the [scriptural] 

collections of inferior [yanas] means to fall away from experiencing the taste 

of excellence, that is, the bliss o f the suprem e fruition. Thus, the form er and 

the latter [are presented] from the perspectives of the isolates of falling away 

from the cause and the result, respectively. (9) Just like not knowing the char

acteristics of an elephant when having found one and then {309} searching for 

its characteristics in its footprints, to not take hold of the mahayana by virtue 

o f the mother, bu t [trying to] take hold o f it by virtue of inferior [scriptural] 

collections means to fall away from completely taking hold of the mahayana 

in all aspects since it is impossible to find it in the [inferior scriptures]. [This is 

presented] from the perspective of the isolate of falling away from both cause 

and result. (10) Just as when some who desire gems see the ocean and then, 

being satisfied w ith [taking it] to be equal to the water in a cow’s footprint, 

do not set sail on the ocean and thus do not obtain the gems for which they 

aim, through being satisfied w ith [taking] the m other and inferior [scriptural] 

collections to be equal and thus not engaging in the mother, it is impossible 

to attain one’s desired aim —the knowledge of all aspects. Therefore, one con

stantly falls away from one’s aim. (Up to here, this is the first set of ten [among 

the forty-six flaws].) (11) Just like a mason who wishes to build a palace equal 

in size to [Indra’s] palace, Vaijayanta, through [trying to take] the measure of 

the orbs o f the sun and the moon, one falls away from the connection between 

the cause and the result [in terms of the knowledge of all aspects]. (12) Just 

like thinking, “A cakravartin resembles h im ” upon seeing the vassal king of 

a country, or discarding food with a hundred tastes upon having obtained 

cooked rice that is sixty days [old], or, upon having found a gem w ithout any
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worth, [taking it] to be equal to a gem with a small worth, to reject the m other 

and search for the knowledge of all aspects in inferior [scriptural] collec

tions means to fall away from the triad of the unsurpassable dharma[kàya], 

sambhoga[kàya], and nirmàna[kàya].

The first two among these six [cases of] falling away refer to striving for the 

result o f inferior yânas. The following one and [the last] three, respectively, 

mean that, despite one striving for the mahàyàna knowledge of all aspects, 

{310} one does not understand the actuality of the m other and her being the 

cause of true reality. Therefore, [to fall away from] the former [set of] two 

[in terms of] cause and result and to fall away from the following causes and 

results is not repetitious. This is the meaning of the sütras.

lacb) The eight causes for being distracted from the mahàyàna are (13) the 

arising of many conceptual [forms of] self-confidence through clinging to 

m any kinds of objects (such as forms and sounds); (14) clinging to writing 

letters as being the mother; (15) clinging to mere nonentities as being the 

mother; (16) clinging to mere written-down letters as being the mother; (17) 

clinging to solely what is without letters as being the mother; (18) mentally 

engaging in landscapes that are pleasant and so on, single houses, villages, cit

ies where the eighteen kinds of arts and crafts exist, market towns where there 

are many merchants, areas where the four castes dwell, and so on; (19) savor

ing gain (such as obtaining gems) and fame (that is, services being rendered 

to one, such as silken ribbons of glory being tied to one, and verses [of praise 

being dedicated to one]); and (20) searching for skill in means in scriptural 

collections that are taught by màras and are not the means for attaining bud 

dhahood. (Up to here, this is the second set of ten.)

lb) The three adverse conditions that depend on others are (21) the activities 

of màras arriving in the disguise of fully ordained monks, saying, “W hat is 

found in m y sütra collection represents the mother, but the large, medium, 

and brief [mother sütras] and so on are not the m other,” thus {311} creating 

schisms in the dharm a and between persons; (22) [màras] procuring the con

trivances of teaching sütra collections of a facsimile mother; and (23) màras, 

th rough magically appearing as buddhas, m aking one give rise to desire for 

them, thus giving rise to confidence and desire for inappropriate objects of 

confidence and desire.

2) The favorable conditions not being complete is twofold—those depending 

on (a) both oneself and others and (b) oneself alone.

2a) Those that depend on both oneself and others are twofold—those that are 

connected to (a) the one who listens [being mentioned] first and (b) the one 

who explains [being mentioned] first.



2aa) Those that are connected to the one who listens [being m entioned] first 

are (24) falling away from shared dharm a activities by virtue of the listener 

having great striving for writing down the m other and so on versus the one 

who explains being very idle and lazy; in the same way, [the listener and the 

one who explains, respectively,] falling away from shared dharm a activities 

through (25) wishing to listen in a certain area versus wishing to explain in 

another area; (26) being content and having little desire for dharm a robes and 

so on versus the opposite o f that (not having little desire); (27) being endowed 

with the twelve qualities of abstinence (such as [begging for] alms) versus not 

being endowed with them; (28) through having a virtuous and striving char

acter, desiring to write down the m other and so on versus, through having a 

nonvirtuous character that lacks confidence in the [mother], not desiring to 

write down the m other and so on; (29) giving away daily necessities to others 

versus being miserly about them; (30) wishing to give dharm a robes and so 

on to the one w ho explains versus the [latter] not accepting them; {312} (31) 

understanding through [just] m entioning the beginning of [acertain] dharm a 

and not emphasizing words versus understanding through elaborations and 

emphasizing words; (32) knowing the dharm as of the twelve branches of 

[a buddha’s] speech (such as the sutras) versus not know ing them; and (33) 

being endowed with the six páramitás (such as generosity) an d  wishing to 

train in them  versus the opposite o f that (not being endowed with them). 

(This is the th ird  set o f ten.)581 As before, applying [mentioning] the one who 

listens first and the one who explains later, [the remaining] four [flaws] are

(34) being skilled in the means of the páramitás and striving for such skill in 

means versus the opposite of that (being skilled in what are not the means);

(35) having attained the  dharanl o f no t forgetting words and  their meanings 

versus not having attained it; (36) wishing to write dow n the m other in letters 

up through mentally engaging in it properly versus not wishing to do all this; 

and (37) being free versus not being free from the five obscurations (mali

ciousness, sleepy dullness, agitation, regret, and doubt) tha t are exemplified 

by desire for sense pleasures.

2ab) [The flaws that are] connected to the one who explains [being m en

tioned] first are (38) [delighting in] solitude (being alone) versus delighting 

in the hustle and bustle of a retinue; (39) the listeners wishing to follow the 

one who explains while the [latter] does not provide any opportunity  and 

the listeners refusing [to follow] while [the one who explains] wishes them  

to follow;582 (40) wishing to teach the dharm a for just the tiniest bit of m ate

rial goods versus not wishing to give them; (41) wishing to go to places that 

are life-threatening {313} versus not wishing to go there (by adding the two 

[flaws] that depend on oneself alone, which will be explained [below], to the 

eight up to here, the fourth set of ten [is complete]); (42) wishing versus not
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wishing to go to places where there are famines and so on; (43) wishing to go 

to places haunted by robbers and so on versus not wishing to go there; and 

(44) the one who explains mainly looking at households of loved ones and so 

on, through which the listener feels mentally uncomfortable.

[All] such [cases of] falling away from shared dharm a activities become 

flaws by virtue of masters and students disagreeing, both th ink ing  before

hand, “If [the other one] agrees with a certain one of my own desires, I will 

engage in [shared] dharm a activities, but otherwise I will not.” Otherwise, it 

would very absurdly follow that [the fact of] master and student being old and 

young, respectively, also constitutes a flaw. [Also, the m anners of presenting 

these flaws by way of] relating them  to those who listen first and to those who 

explain first, respectively, represent mere indications, while their opposites 

also constitute flaws.

2b) [The flaws] that depend on oneself alone are as follows. (45) If the suffer

ings (such as hunger) of the three lower realms are mentioned, one does not 

aspire to go to the lower realms for the welfare of others and becomes weary. 

(46) If the gods or mere peace is praised, one delights in one’s own welfare 

of going to the pleasant realms and manifesting [states] such as a stream- 

enterer. These are the two [flaws] that depend solely on those who cultivate 

the training.

2.2.2.2.1.2.2.1.1.1.4.2.2. The remedies that eliminate them

The example of precious substances [provoking] m any enemies [illustrates 

that] {314} there are m any hindrances for those who cultivate the trainings. 

However, through the buddhas and bodhisattvas of the ten times always con

sidering and thus protecting them  and so on, they will not fall away from 

the trainings, just as w hen a m other w ith  m any children has fallen ill, all of 

these [children] will perform healing rituals [for her]. The [Prajnaparamita] - 

samcayagdtha [says]:

It is for four reasons that skillful powerful bodhisattvas

Are difficult to be defeated by the four maras and cannot be shaken 

[by them] —

Abiding in emptiness, not abandoning the welfare of sentient 

beings,

Acting in accordance with w hat [the buddhas] say, and being 

endowed w ith the blessings of the sugatas.583
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2.2.2.2.1.2.2.1.1.1.4.3.The defining characteristics to be known
This has four parts:

1) The presentation of defining characteristics and definienda

2) The m anner in which knowing the defining characteristics is a preliminary

3) Instruction on their boundary lines

4) Elaboration on these defining characteristics

2.2.2.2.1.2.2.1.1.1.4.3.1. The presentation of defining characteristics and 
definienda
This has two parts:

1) The general presentation

2) The specific m anner of defining

2.2.2.2.1.2.2.1.1.1.4.3.1.1. The general presentation

Though there are many different descriptions o f defining characteristics in 

general, here they are described as “the defining characteristics of knowledge, 

distinctiveness, activity, and nature.” From knowledge up through nature, in 

and of themselves, these undoubtedly represent their own specific natures 

and their own specific defining characteristics. However, here these four must 

be explained as the defining characteristics of the trainings. Therefore, based 

on that, the last defining characteristic represents the nature  [of the trainings], 

while [the characteristic of] distinctiveness has mostly another meaning, and 

the two [characteristics] o f knowledge and activity illustrate the causes by way 

of their results. {315} Just as “crow ” illustrates “palace,”584 [said characteris

tics] are merely made understood in said ways. The great system founders of 

the land of snows assert that this means that the causes are illustrated by their 

results, which is the intention of the root text and its commentaries.

Some great translators say that since there is no difference between 

“instance” (mtshan gzhi) and “definiendum ” (mtshon bya), with the equiv

alent term  (laksya) [in Sanskrit] being the same, the explanations by those 

Tibetans who take them  to be distinct is not tenable. [However,] since [the lat

ter explanations] are precisely w hat appear in the great scriptural systems [of 

Indian mahayana], it is good not to apply the conventional term  “instance” to 

the definiendum —the pertinent subject that consists of the trainings.

2.2.2.2.1.2.2.1.1.1.4.3.1.2. The specific manner of defining
This has two parts:

1) The meanings of “w hat establishes an agent” and “w hat establishes an

object”

2) The uncom m on m anner of defining
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2.2.2.2.1.2.2.1.1.1.4.3.1.2.1. The meanings of “what establishes an agent” 
and “what establishes an object”

For example since [the single term] “to boil” is a word that is connected to 

[both] what is acted upon and the agent (that which is boiled and that which 

boils it), it is suitable to be adduced in both [cases]. Likewise, with the in ten 

tion that [the single term] “defining characteristic” is connected to both the 

agent and w hat is acted upon (that which defines and that which is defined), 

venerable [Maitreya uses it in the sense of] the first three defining charac

teristics [of knowledge, distinctiveness, and activity] being w hat define [the 

trainings], while he uses the last one in the sense of w hat is defined. For these 

two (agent and what is acted upon), master [Haribhadra] coined the conven

tional terms “what establishes an agent” and “what establishes an object,” 

respectively. Therefore, there are very m any applications of “w hat establishes 

an agent” and “w hat establishes an object” to [cases] such as what makes one 

understand and w hat is understood (like a reason and a probandum ), what 

cuts and what is cut (like an axe and a tree), and what is aware and what it is 

aware of (like subject and object). {316}

2.2.2.2.1.2.2.1.1.1.4.3.1.2.2. The uncommon manner of defining

You may wonder, “W hy are the first three defining characteristics called ‘what 

establishes an agenť?” Because these three define the trainings. “How [do 

they do that]?” As defining factors, the two [characteristics] of knowledge 

and activity respectively define the two capacities of realizing the three know 

ledges (ones own welfare based on the training in the three knowledges) and 

of giving rise to enlightened activity (the welfare of others). Therefore, these 

two capacities represent the instances or definienda.

As for their m anner of defining, when one sees an excellent harvest arising 

in a field, one infers that this [field] has the capacity to produce [this harvest]. 

Likewise, when one sees that the [special] realizations of the three knowledges 

and the special enlightened activity that promotes the welfare of others origi

nate from the trainings, one infers that these trainings possess the capacity 

to produce them. Since said two [defining characteristics] point out that said 

capacities exist [in the trainings], they define them  in the m anner of excluding 

nonpossession.585

[Some people] may wonder, “Do these [capacities] also exist in the trainings 

of šrávakas and pratyekabuddhas?” To [answer] that, the defining character

istic of distinctiveness makes one understand that [said capacities] exist only 

in the [maháyána trainings], but not in others. Therefore, it defines them  in 

the m anner of excluding possession by others.586

You may wonder, “W hy is the last [defining characteristic] called ‘what 

establishes an object’?” This is because it, by virtue of being the nature of the
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training in the  three knowledges, is what is defined through the  form er three 

[characteristics]. You may wonder, “Aren’t said capacities what is defined? 

How is the training w hat is defined?” Since these two are not different entities, 

there is no flaw. For [all] these [defining characteristics] are not fully qualified 

defining characteristics and definienda that, respectively, represent what sets 

up [something] and what is set up [by it]. {317} You may wonder, “If this [last 

characteristic] is a definiendum, how can it be suitable as a defining character

istic?” Didn’t I say [above] that the term  “defining characteristic” is connected 

w ith both the object and the agent? Also since the sixteenfold [defining char

acteristic that is the] nature makes one know the nature of the training in the 

three knowledges, it is also something that defines. “But is [this characteristic] 

then not something that establishes an agent?” There is no flaw—though it 

defines the trainings, in terms o f another meaning it does not define them  and 

thus is not something that establishes an agent.587 However, the form er three 

[defining characteristics] are presented as what establishes an object because, 

in their own respective ways, they have a different m eaning than said [defin

ing characteristic that is the nature]. It may be said, “However, since these 

[defining characteristics] are different instances and entities, they are not 

suitable as defining characteristics and definienda, respectively. Otherwise, it 

very absurdly follows that even a vase would be the defining characteristic 

of an ox.” Though they are different in nature, by way of them  one is made 

to understand, and it is [this very fact] that is merely labeled as the defining 

characteristic “being defined through them.” Therefore, they do not repre

sent [actual] defining characteristics in terms of w hat sets up [something] and 

w hat is set up [by it].

2.2.2.2.I.2.2.I.1.1.4.3.2. The manner in which knowing the defining charac
teristics is a preliminary

W hen those who have the mahàyàna disposition strive with certainty for 

unsurpassable enlightenment, they engage in its cause—the yogas of the 

mother. Since one needs to analyze whether said [persons] at said time have 

or do not have the capacity to give rise to the final realization, the defining 

characteristic o f knowledge [must be taught] in order [to understand that 

they do have said capacity]. Furthermore, if the capacity of giving rise to the 

final welfare of others does not appear in these [persons], since mere realiza

tion is not the prim ary object to be strived for in the mahàyàna, the defining 

characteristic o f activity [must be taught] in order to understand that. If said 

two capacities existed on the paths of éràvakas and pratyekabuddhas too, 

any engagement in the mahàyàna path, on which one m ust undergo m any 

hardships, {318} w ould be stopped. Therefore, the defining characteristic of 

distinctiveness [must be taught] in o rder to understand tha t said [capacities]
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do not exist [on the paths of srávakas and pratyekabuddhas]. The last defin

ing characteristic must be taugh t in order to m ake one understand  tha t the 

own nature  of the [mahayana] trainings consist of being endow ed w ith the 

corresponding relinquishments and realizations. Therefore, this is the m an 

ner in which knowing said [four] defining characteristics is a preliminary for 

cultivating the trainings.

2.2.2.2.1.2.2.1.1.1.4.3.3. Instruction on their boundary lines

[To know said defining characteristics] is presented as [ranging] from the 

path of accumulation up through the tenth bhum i because [the trainings] are 

cultivated by way of each cultivation of a training preparing [for it through] 

these [defining characteristics].588

2.2.2.2.1.2.2.1.1.1.4.3.4. Elaboration on these defining characteristics

A critical analysis of the m ind coming forth, withdrawing, and so on in the 

context of the defining characteristic of knowledge of the knowledge of enti

ties has four parts:

1) The nature o f the [wrong] views

2) The m anner in which these four states of mind are matched with affir

mation and negation

3) [The views] of which persons they are

4) Explanation of the term [“undecided”]

1) [The views in question] are fourteen—(a) the four tha t depend on a start

ing point, (b) the four that depend on an end point, (c) the four that depend 

on nirvana ([altogether] twelve), (d) the view that body and life-force are one, 

and the view that these two are different.589

[The views under] (a) are the views that the self and the world are per

manent, im perm anent, both, or neither. They depend on a starting point 

because, th rough these [views], one respectively clings to said two [(the self 

and the world)] as something that exists in an unchanging m anner right from 

the start, being something that arises in a sudden m anner later, being both, or 

being neither.

[The views under] (b) are the views that the self and the world have an end, 

do not have [an end], both, or neither. They depend on an end point because, 

through these [views], one respectively clings to said two {319} as having or 

not having an end and  so on at a later time.

[The views under] (c) are the views that tathágatas [still] manifest after hav

ing passed away, do not manifest, both, or neither. They depend on nirvána 

because, through these [views], one respectively clings to sentient beings, who 

have the nature of a self, manifesting or not manifesting after death and so 

on. As for the self in “the self and the world” in these [views], [it refers to] a
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personal self, while the  world is thought o f as the  basis of what is experienced 

by that [self]. As for the tathàgatas, according to the Abhisamayâlamkârâlokâ  

and the smaller Brhattïkâ ,590 it refers to sentient beings whose nature is a self, 

whereas it does not fit with the Ayatas if it referred to the liberated self.

[The views under] (d) refer to [two kinds of] clinging, [thinking,] “W hat is 

the body is the life-force” and “The life-force is other and the body is other.” 

This corresponds to the Bahubhümivastu  [saying]:

The view o f some that the life-force is the body is the view that 

the self possesses form. The view that the life-force is other and the 

body is other is the view that it does not possess form.591

2) As for the  m an n er in which these four states of m ind are matched with 

affirmation and negation, the Vrtti says:

The mind engaging in its specific object is called “coming forth” .. .592

Accordingly, the three first [views in (a)-(c), respectively,] are m atched 

with “coming fo rth”; the three th ird  [views in (a)-(c), respectively,] and the 

th irteenth one, with “being scattered” (which is included in [the phrase] 

“and so o n ” [in the Vrtti]); the three second [views in (a)-(c), respectively,] 

with “being w ithdraw n”; and the three fourth [views in (a)-(c), respectively,] 

and the fourteenth one, with “being closed.” {320} For the fourteenth one— 

’’Neither is the body the life-force nor is the life-force the b o d y ”—negates both 

[possibilities]. [In the order o f the terms “coming forth” and so on as enum er

ated here,] the first two represent affirmations since the m ind engages in its 

respective object w ithout negating said object. The latter two represent nega

tions since [the mind] negates [its respective] object and thus does not engage 

in this object. [In the norm al progressive order of said four terms,] though the 

third one [(“being scattered”)] entails both negating and affirming views and 

the fourth one [(“being closed”)] negates both affirmation and negation, they 

are presented as affirmation and negation, respectively, because they have or 

do not have a [certain] object. The Suddhamati says:

Proliferating593 is affimation, that is, what is called “existence.” Being 

withdrawn is negation, that is, what is called “nonexistence.” Being 

scattered is both, that is, w hat is called “both existence existing and 

nonexistence not existing.” Being closed is the negation of both, that 

is, what is called “being neither existent nor nonexistent.” The same 

should be understood for being permanent, im p e rm an en t. .  .594
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3) As for these [views] being [the views] of which persons, the Samkhyas 

assert that, when one has died, [the self] exists in a nonmanifest manner. 

Therefore, it is the thoughts about opening ([such as] “manifesting after hav

ing passed away”) that are theirs. Since the Ayatas and others assert that, when 

one has died, the self perishes in all respects w ithout continuing at all, it is the 

thoughts about being closed595 ([such as] “not manifesting after having passed 

away”) that are theirs. Since the Nirgranthas assert that what possesses a state 

and that state are different, it is the thoughts about both opening and clos

ing ([such as] “ [both] manifesting and not manifesting after having passed 

away”) tha t are theirs. Since those [Buddhists] who propound a person assert 

that the self is inexpressible as being either the same as, or different from, the 

skandhas,596 {321} it is the thoughts about negating both opening and closing 

( [such as] “neither manifesting nor not m anifesting after having passed away” 

that are theirs. The same should be applied to [the remaining of the fourteen 

views], such as being permanent. This is the intention of master [Haribhadra 

in his Abhisamayalamkar aloka].

As for the meaning of this, some explain, “Though ‘having an end’ is 

explained first in the sutras, it is in order if this is reversed for the Samkyas 

and the Ayatas.” [However,] in that case, since [the order of] affirmation and 

negation is reversed, such is not tenable. Therefore, the Vyakhyayukti says:

End [refers] to exhaustion, the final part,

Being close, direction, and being lower.597

Accordingly, it is very much in order if the meaning of “[having an] end,” 

through  referring to the factors that are the skandhas of the next life, is 

explained as possessing the factor of the consciousness of this life entering 

the next one, while “not having an end” is the opposite of that.

As for [the terms] “opening” and “being closed,” they refer to the [above] 

two [terms] “coming forth” and “being w ithdraw n,” which respectively have 

the aspects of affirmation and negation alone. The two [terms for] affirming 

both [“opening” and “being closed”] and negating both are “being scattered” 

and “being closed,” respectively.

In the last two [among the fourteen views], it is not clear what the person is, 

but Sthiramati explains tha t the VaiSesikas assert the self as having form and 

the Samkhyas, as being cognition. Therefore, [the last two views] are respec

tively m atched w ith said two [schools].

4) As for the explanation of the term [“undecided”], you may wonder, “W hy 

are these fourteen called ‘undecided’?” W hen the Tathagata was asked about 

these [fourteen issues], they were all asked by starting with [the notion of] 

a self. Therefore, with the intention that one cannot analyze any distinctive
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features in what lacks any  basis [in the  first place], {322} he gave undecided 

answers. Thus, they are [referred to as] undecided. You may wonder, “But 

w hy did he not say tha t such a self does not exist?” He did not say tha t because 

the [persons who asked these questions] were not vessels to be taught the lack 

of a self.598

Furthermore, in the context of the defining characteristic of distinctive

ness, only the path  of seeing is mentioned, but not the other two [paths]. Since 

the path of seeing is the result o f the path of preparation and the cause o f the 

path of familiarization if [the characteristic of distinctiveness] is explained 

with regard to said [path], it is also understood with regard to the other [two 

paths]. For if the cause does not have any distinctiveness, the distinctiveness 

o f its result would be without cause, and, if the result has no distinctiveness 

despite its cause having distinctiveness, the [distinctiveness] of the cause 

would be pointless.

2.2.2.2.1.2.2.1.1.1.4.4. The factors conducive to  liberation  (w hat is to  be 

relied on in th e  m in d  stream )

This has three parts:

1) The [psychophysical] supports in w hich it arises

2) The nature  of the path as w hat is supported

3) Signs and explanation of the term

2.2.2.2.1.2.2.1.1.1.4.4.1. The [psychophysical] sup p o rts  in w hich  it arises 

This has two parts:

1) Physical supports

2) M ental supports

2.2.2.2.1.2.2.1.1.1.4.4.1.1. Physical supports

The Abhidharmakosabhdsya599 explains that [the factors conducive to libera

tion] arise only am ong hum ans. Since there is no prajna in [the beings of] the 

lower realms and no weariness in [those of] U ttarakuru  and the god [realms], 

it does not arise in them. This is the assertion of the Vaibhasikas. The follow

ers of the m ahayana [assert the physical supports] according to the following:

At that time, hundreds of thousands of gods and hum ans 

Generated the m ind for enlightenment.

[The Sagarandgardjapariprcchasutra] states that twenty-one thousand nagas 

generated the mindset for the m ahayana and [the prajnaparam ita sutras] 

say that, through the light of the Tathagata, even the sons of the gods in the 

form [realm] were made vessels in whom  the knowledge o f  the path arose.
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Therefore, there is no certainty [that the factors conducive to liberation arise] 

only in those in the desire realm and, [among them,] in humans.

2.2.2.2.L2.2.1.1.1.4.4.1.2. Mental supports

The Abhidharmasamuccaya600 explains that the fully qualified [prajna] that 

arises from m editation exists in these [factors conducive to liberation]. {323} 

Accordingly, they [can] also rely on the  states of m ind of the  dhyanas. But in 

the Abhidharmakosa601 it is explained that they lack [said prajna] arisen from 

meditation. Accordingly, they rely on just [the meditative states of] the desire 

realm. Though this is the case in the abhidharma, according to the mahayana 

something like the great path of accumulation mostly relies on the actual 

fourth dhyana. This was already described in [the section on] the instructions 

[in the chapter on the knowledge of all aspects].

2.2.2.2.1.2.2.1.1.1.4.4.2. The nature of the path as what is supported

The Abhidharmakosa602 explains [the path of accumulation] as the actions of 

all three doors [of body, speech, and mind] as well as studying and reflecting, 

while the Abhidharmasamuccaya602, explains it as also possessing [the prajna] 

that arises from meditation and being w hat is suitable as the vessel for [both] 

the remedy—the clear realization of the realities—and the actual relinquish

m ent of the factors to be relinquished.

2.2.2.2.1.2.2.1.1.1.4.4.3. Signs and explanation of the term

As for the signs of the path of accumulation just in general, the 

Abhidharmakosabhasya says:

You should understand that those whose body hairs stand on end 

and whose tears well up upon hearing the discourses that describe 

the shortcomings of samsara, the lack of a self, and the qualities of 

nirvana possess the roots o f virtue that are conducive to liberation, 

just as one understands from the growing of a sprout in sum m er 

that there was a seed in the hollow of the threshing floor.604

Therefore, even if just a fraction of the roots of virtue that are motivated 

by the attitude of renunciation arises in ones mind stream, this represents the 

attainm ent of a part o f the path of accumulation.

As for the signs of the special path of accumulation, the Vrtti speaks of not 

being afraid of pro found  actuality and so on:

The signs of the  factors conducive to liberation, which illustrate 

them, are threefold—the characteristic of not being fainthearted and



Translations: The General Topics 291

anxious, {324} the characteristic of not being cowed and afraid, and 

the characteristic o f not having any regret and fear in one’s m ind.605

You may wonder, “W hy are they called conducive to liberation’?” The Vrtti says:

Here liberation refers to the distinctive feature of freedom and 

since they benefit a part o f this [liberation], they are conducive to 

liberation.606

The Prasphutapada607 explains “liberation” as [the levels of) heat and so on, 

which are free from the very coarse karm a and afflictions tha t propel one into 

the eight [states] without leisure and so on.608

2.2.2.2.1.2.2.1.L2. The [progressive] familiarization through which the spe
cial training is produced in the mind stream
This has three parts:

1) The time o f the arising of the special training

2) The persons who are the supports for its arising

3) The progressive familiarization of these persons

2.2.2.2.1.2.2.1.1.2.1. The time of the arising of the special training
This has two parts:

1) The actual [time of its arising]

2) Rebutting [the flaw of] repetition

2.2.2.2.1.2.2.1.1.2.1.1. The actual [time of its arising]

The time of the arising of the special training consists of the fourfold fac

tors conducive to penetration. Earlier, in the  chapter on the knowledge of 

all aspects, these [factors] were already taught [by] primarily referring to the 

realizations in meditative equipoise. {325} Here, in the chapter on the com 

plete training in all aspects, they are described [by] primarily referring to the 

training in benefiting others during subsequent attainment. Accordingly, this 

should  be understood from the text [of the AA itself].

2.2.2.2.1.2.2.1.1.2.L2. Rebutting [the flaw of] repetition

It may be said, “The teachings on the three [paths] of preparation, seeing, and 

familiarization in the first six clear realizations are repetitious, be they explic

itly or implicitly, because they are taught again and again, though there is no 

difference in their topics.” The answer to this is found in the texts of master 

Haribhadra, who explains the following. The three clear realizations that are 

taught by way of the terms of said three paths in the first three chapters are [to 

be taken] literally. However, primarily, they refer to the path of preparation
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of realizing, in the m anner of object generalities, that all aspects, paths, and 

bases are without arising; to the path of seeing of directly and newly realizing 

this; and to the path of familiarization of familiarizing with it through m ak

ing oneself familiar with what one has seen. Since these refer to said three 

paths in dependence on the respective objects to be realized [by them] (bases, 

paths, and aspects), they are not repetitious. The three clear realizations that 

are taught through the terms of said three paths in the first three trainings are 

not fully qualified in the way they are described literally. Therefore, they are 

not repetitious [either].

[In this context,] the eighth, ninth, and tenth bhumis (the three [pure bhumis] 

as the bases of labeling) are taken to have three [levels] each (lesser, medium, 

and great) in terms of those with dull faculties and so on. [These three levels] 

are labeled through the three factors that are said three paths (the features with 

which they are labeled). Therefore, the three pure bhumis represent the fully 

qualified complete training in all aspects and so on, while said three paths in 

terms of their literal [descriptions as the three levels of each one of the pure 

bhumis] represent nominal [forms of these three paths]. Hence, among the 

two [types of the first] three trainings, that is, their being or not being special, 

{326} the special ones are presented as [occurring] on the three pure bhumis. 

Thus, this also represents the boundary line of [these trainings] being attained 

for the first time. As for the reason for [the three levels of each one of the 

pure bhumis] being labeled [as said three paths], they are so labeled because 

the existence of the three [levels of) lesser, medium, and great on each one of 

these bhum is corresponds to [the threefold progression that is represented by] 

said three paths. The purpose of such labeling is that they are labeled [in this 

way] in order to cut through the doubts of wondering, “Since the bhumis from 

the eighth one onward are the ones on which efforts have subsided, isn’t it that, 

[from then onward,] the path is not generated in a progressive manner?” and 

to teach that, [even on the eighth bhumi and beyond, the path in fact] does 

arise progressively. Otherwise since it is explained that, in the context of the 

culminating [training] of [the level of] poised readiness of the path of prepara

tion, one abides in the flawlessness of bodhisattvas; that, in the context of heat 

[in AA IV.42a], “all latencies are overcome”; and that “stability” [in AA V.3] is 

explained as “[all] dharmas of the three knowledges being completed,” these 

would not be suitable as the fully qualified path of preparation. Also, if every

thing that is taught through the terms of said [three] paths represented these 

three paths in their fully qualified forms, one would not be able to rebut [the 

flaw of] repetition. [But] since the [paths as referring to the three levels of each 

one of the pure bhumis] are nominal, there is no repetition.

Though some assert that this does not represent [the approach of] master 

[Haribhadra]’s own texts, it is put forth as his very own position in his Vivrti



Also, the two subcom m entaries [Prasphutapadâ610 and Durbodhâlokâ]611 on 

this [text] as well as [Prajnàkaramati’s Abhisamayâlamkâravrttijpindàrtha612 

com m ent on this as being [the approach o f Haribhadra’s] own texts and  do 

not teach it as the system of others. Through these and other [factors], it is 

clear that this is [indeed the approach of his] own texts.

However, in this context, Tibetan scholars such as the great being [Ngog 

Lotsâwa] say, “There is no invalidation of the clear realizations of the [first] 

three trainings being said actual three paths. For the statements about dwelling 

in the flawlessness of bodhisattvas, {327} attaining the poised readiness for the 

dharm a of nonarising, and so on [entail] the intentions of dwelling in the mere 

causes [of these states] and of being approximately concordant with them. 

Otherwise, if the explanation on the generation of the wisdom of the knowl

edge of all aspects [referred to its being generated] in a direct manner, one would 

become a buddha in the second moment of the eighth bhümi. But if it referred 

to [its being generated] in an indirect manner, the same applies to the above. 

Since venerable [Mai trey a] explains that the three knowledges are the objects 

and that the four trainings are the causes, to explain the three knowledges and 

the trainings by way of separating them such that [the former exist] up through 

the seventh bhümi and so on and that [the latter exist] from the eighth bhümi 

onward is not the intention of this treatise.” It is very difficult to give an answer 

to this. Also, though said [three] paths in the [first] six clear realizations are 

not referred to as being or not being fully qualified, their being described under 

the three knowledges represents the object of studying and reflecting, while 

their description under the [first] three trainings is given by way of practicing 

them. Said paths in the first [category—the three knowledges—are described] 

for the sake of defining, in due order, the three knowledges that are what is to be 

attained, what is to be generated, and what is to be relinquished. [In due order,] 

the paths in the latter [category—the first three trainings—] entail the three dis

tinct features of [being cultivated] for the sake of gaining mastery, representing 

the manner of gaining [such mastery], and acquainting oneself with it again. 

Since it is sufficient to rebut [the flaw of] repetition in general and for each one 

[of the first six clear realizations] in this way, w ith regard to this topic it is rea

sonable to follow Aryavimuktisena.613 {328}

2.2.2.2.1.2.2.1.1.2.2. The persons who are the supports for the arising of the 
special training in the mind stream
This has five parts:

1) The irreversible persons

2) The m eaning of “irreversible”

3) The signs of irreversibility

4) The m anner in which the signs point to irreversibility

5) Explaining some topics that elaborate on the signs
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2.2.2.2.1.2.2.1.1.2.2.1. The irreversible persons

Though the sütras only speak of bodhisattvas in general, venerable [Maitreya] 

takes their intention as [referring to] those on the path of preparation up 

through the path of familiarization. As for those on the path of accumula

tion, in general the sütra [passages] on the factors conducive to liberation say 

that, on the levels of šrávakas and pratyekabuddhas, w ithout deterioration 

or regression, one will awaken to perfect enlightenment. Also, [bodhisattvas 

on the medium path o f accumulation with] the goldlike generation of bodh 

icitta, due to its existence, possess irreversibility, but since they lack the signs 

of having attained this [irreversibility], [these bodhisattvas] are not presented 

[as irreversible].

You may wonder, “Are those who dwell on these three paths distinguished 

through their different faculties or not?” Since it is said in most sütras and 

great treatises that, from the eighth bhüm i onward, [bodhisattvas] are irre

versible in all respects, they must have sharp faculties to attain the signs of 

irreversibility on the level o f an ordinary being. For if the two [kinds of 

bodhisattvas] with medium  and  dull [faculties] also attained [such signs] on 

this level, w hat was explained above for the eighth bhüm i would not be rea

sonable. Therefore, w hat is presented [here] is that those with dull faculties 

do not attain said signs even on the seven impure bhümis. [However,] though 

they do not attain these signs, it is impossible for them to fall [back] into the 

hlnayana once they have attained the bhüm is because {329} it is impossible for 

mahàyàna noble ones to regress from the generation of ultimate bodhicitta. 

“But the same goes for the eighth bhüm i.” There is no flaw. For below the 

eighth bhümi, the clinging to “m e” is not exhausted and, as long as it exists, 

mental states of self-cherishing [still] operate. Therefore, the mere condition 

for merging with ones own welfare is close by, whereas it does not exist from 

the eighth [bhümi] onward.

2.2.2.2.1.2.2.1.1.2.2.2. The meaning of “irreversible”

[AA IV.45d] says, “Do not turn away from perfect enlightenment.” Therefore, 

not to tu rn  away from what makes one attain buddhahood is the meaning of 

that from which one does not tu rn  away. Since all persons of the three yânas 

will become buddhas in the end, [being irreversible] does not refer to just 

that [fact], but to what makes them attain [buddhahood] in an uninterrupted 

manner. Therefore, it is certain that one does not even temporarily revert to 

the extremes of [samsaric] existence and peace.

2.2.2.2.1.2.2.1.1.2.2.3. The signs of irreversibility

These consist of the twenty, sixteen, and eight signs (such as turning away 

from form and so on) [on the paths of preparation, seeing, and familiarization,
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respectively]. [Bodhisattvas] realize that [all phenom ena] from form up 

through the  knowledge of all aspects are without nature. Therefore, it is 

the  great compassion m arked by the  prajna of putting an end to clinging to 

the  real existence of these [phenomena] that represents the  two very stable 

streams of means and prajna. One should know that [these two] represent the 

prim ary signs, while the others are mere facets [of them].

2.2.2.2.1.2.2.1.1.2.2.4. The m an n er in w hich the signs po in t to  irreversibility

From seeing that [certain bodhisattvas] are endowed with certain signs in 

their subsequent attainm ents one infers that it is certain that unsurpassable 

enlightenm ent will arise [in them] in an unin terrup ted  m anner. [For exam 

ple,] when one sees that the collection of the causes of a sprout is complete 

in its num ber, {330} one is certain that the sprout can arise from it. Likewise, 

when irreversible persons see that their own m ind streams are endowed with 

the prim ary signs that were explained above or the o ther signs that are con 

nected with them , there arises the mental state of thinking, “Now it is certain 

that I, w ithout being interrupted by any other yanas, will attain unsurpass

able enlightenm ent.” Also, w hen other persons see that [said bodhisattvas] 

are endowed with the physical and verbal behaviors explained in the sutras, 

are acquainted with said [behaviors] for a long time, and are able to exam 

ine these behaviors, based on the scriptures, [those other persons] infer from 

said [behaviors] that said [bodhisattvas] are irreversible. It is merely [what is 

thus inferred] that, from the perspective of such [other persons], is explained 

as the signs [of irreversibility], but it is not suitable to make these [signs] 

into a presentation of reasons614 for which the three modes are ascertained 

th rough valid cognition. [For] yogins who know the m ind streams of others 

just as they are do not need any proofs through reasons, whereas those with 

inferior realizations are mistaken if they infer [irreversibility] from just the 

physical and verbal conventional [expressions of others]. Also, there is no 

certainty that they do not mistake such particular conventional [expressions] 

for [being true signs of] the realizations of irreversible [bodhisattvas] because, 

for persons [with inferior realizations], the inner realizations of irreversible 

[bodhisattvas] are something very hidden.

2.2.2.2.1.2.2.1.1.2.2.5. Explaining [some] topics th a t  elaborate on the signs 

This has three parts:

1) [Elaborations on the signs] of those on the path of preparation

2) [Elaborations on the signs] o f those on the path of seeing

3) Elaborations on the signs of those on the path of familiarization
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2.2.2.2.1.2.2.1.1.2.2.5.1. [Elaborations on the signs] of those on the path of 
preparation

As for the five obscurations in “not being associated with the five obscura

tions at the level of heat,” the obstructions of the [pure] skandha of ethics 

are the two obscurations of striving for sense pleasures in a craving m anner 

{331} and the malicious m ind of hating others. The obstruction of the skan

dha of prajna consists of the obscurations of sleepiness (mind withdrawing 

from 615 its objects) and dullness (which makes the m ind unworkable). [These 

two are counted as] one. The obstructions of the skandha of samadhi are the 

obscurations of agitation ([mind] not being at peace with regard to beauti

ful objects) and regret (which appears in the form of something being stuck 

in the mind). [These two are also counted as] one. In addition, there is the 

obscuration of doubt about the [four] realities. These five obscurations exist 

in the desire realm. As for sleepiness and dullness as well as agitation and 

regret existing as two [pairs], the reasons for taking them as one [obscuration, 

respectively,] are that they are explained in this way because they respec

tively have the same antagonistic factors or remedies, nourishing factors, 

and functions. The remedy for [the two in] the first pair is the illuminating 

discrimination [of prajna on the level o f heat]. Their nourishing factors are 

five—weariness, dislike, yawning, drowsiness after a meal,616 and languidness 

of mind. Their function is that both [sleep and dullness] make the m ind inter

nally languid. The remedy for [the two in] the latter pair is calm abiding. Their 

nourishm ents are four—the [three] thoughts about one’s close relatives, one’s 

country, and immortality, and the recollection of one’s past entertainm ents 

and enjoyments. Their function is that both [agitation and regret] make the 

mind unpeaceful. As [the Abhidharmakosa  says]:

[Among] the obscurations in the desire realm, since two [pairs]

Have the same antagonistic factors, nourishing factors, and 

functions,

They are [counted as] one. Since [they consist of the respective] 

impediments o f the [pure] skandhas 

And doubt, they are five.617

2.2.2.2.L2.2.1.1.2.2.5.2. Elaborations on the signs of those on the path of  
seeing
{332} This has three parts:

2.2.2.2.1.2.2.1.1.2.2.5.2.1. The five wrong livelihoods as the opposites of the 
correct livelihoods

[The five wrong livelihoods] correspond to [what is said] in the Ratnavali:
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C orrupt ethics is to control the  senses 

For the sake o f honor and gain.

Flattery is to say pleasant w ords earlier 

For the sake of [later] honor and gain.

Indirect appeal is to praise

The things of others in order to obtain them.

Being devious is to put down 

Others for the sake of ones gain.

Desiring gain th rough gain

Is to praise what one obtained earlier.618

2.2.2.2.1.2.2.1.1.2.2.5.2.2. A critical analysis o f w hat a re  to be ceased (the 

faculties) in  the contex t o f  the aspects o f the  reality  o f cessation 

This has two parts:

1) The nature  of w hat are to be ceased

2) The m anner o f their being ceased in which realms

2.2.2.2.1.2.2.1.1.2.2.5.2.2.1. The na tu re  o fw h a t  are to  be ceased 

This has four parts:

1) The faculties

2) The supports o f the faculties

3) The objects o f the faculties

4) The clinging to a self

2.2.2.2.1.2.2.1.1.2.2.5.2.2.1.1. The faculties

This has three parts:

1) Their individual natures

2) The reasons for their definite num ber

3) The boundary lines of the last three

2.2.2.2.1.2.2.1.1.2.2.5.2.2.1.1.1. Their individual na tu res

Among the twenty-two faculties, the six from the eye up through the m ind 

[sense faculties] respectively [master] focusing on the five distinct [sense] 

objects and  [all] six objects together. Both the male and female [faculties m as

ter] the natures and distinctive features of the two [genders]. The life faculty 

[masters] the remaining skandhas in the respectively concordant class [of 

beings] from  birth until death. As for the  five [faculties of] feelings ([physical] 

pleasure, mental pleasure, [physical] suffering, mental displeasure, and equa

nimity), from the first two desire arises; from the next two, hatred; and from 

the last one, ignorance. Therefore, [these fourteen] are the afflicted [faculties].
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{333} The five [faculties] from confidence up through prajna [master] m u n 

dane purified phenomena. The last three respectively master the a ttainm ent of 

the latter two [among them] and  the nirvana without remainder as well as the 

relinquishments of the factors to be relinquished through seeing and the fac

tors to be relinquished through familiarization, and  the blissful abiding amidst 

visible phenomena. It is in these senses that they are presented as faculties.

The first fourteen are called “the afflicted [faculties]” and the last eight, 

“the purified faculties.” However, there is no definitiveness [about this]. For 

otherwise it would follow that there is no supram undane path w ithin the 

m ental [sense faculty] and the three feelings [of pleasure, m ental pleasure, 

and equanimity]. As for the five of confidence and so on, though most [schol

ars] explain them  as being m undane, the reason for their not definitely being 

so is as before.

Among these [faculties], six are imputedly [existent] and the remaining are 

substantially existent. Both the male and female [faculties] are imputed onto 

a part o f the body sense faculty; the life [faculty], onto the state that is the 

continuum  of the skandhas; and the last three, onto the factors of confidence 

and so on. Therefore, they are not separate substances.

2.2.2.2.1.2.2.1.1.2.2.5.2.2.1.1.2. The reasons for their definite number

In terms of being the supports of those who engage in samsara, being newly 

born [there], remaining there, and experiencing the results that consist of 

pleasure and suffering, [the afflicted faculties] are respectively presented as 

being six, two, one, and five. In terms of the analogous four [features] with 

regard to nirvana, [the purified faculties] are respectively definite as being five, 

one, one, and one.

2.2.2.2.1.2.2.1.L2.2.5.2.2.1.1.3. The boundary lines of the last three

According to Abhidharmakosa  [II.9ab], [the set of] the nine [faculties] that 

arise in their uncontam inated forms on the path of seeing (the five such as 

confidence, [physical] pleasure, mental pleasure, equanimity, and the mental 

[faculty]) represents the faculty that makes one know everything unknow n 

{334} or makes everything known. Likewise, [the same sets of nine] on the 

path of familiarization and the path of nonlearning respectively represent the 

faculty of knowing everything and the faculty of being endowed with know 

ing everything or guarding the knowledge of everything. [Thus,] all three 

[faculties] are presented as being supram undane and nothing but uncontam i

nated. The Vrtti619 also agrees w ith this.

According to the Abhidharmasamuccaya,620 the first one [of these three fac

ulties] is presented as [consisting of] the  path of preparation and  the  [first] 

fifteen m om ents of the path of seeing; the second one, as all paths of learning
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from the sixteenth [m om ent of the path of seeing] onward; and the th ird  one, 

as the path  of nonlearning.

As fo r these two [explanations], since the followers of the Abhidharmakosa  

assert that said fifteen moments are the path of seeing, while the sixteenth 

is the path of familiarization, except for identifying or not identifying the 

boundary line of the first [faculty as its starting] from the path of preparation, 

they are alike. In the [Indian] commentaries on the Abhidharmasamuccaya ,621 

mental displeasure is also counted as [belonging to] th e  bases of designation 

of the first two [faculties].

In the [Prajnapâramitâsütra in] Twenty-five Thousand [Lines],622 the 

confidence and so on of persons who are learners who do not have clear 

realizations are explained as the first [faculty]; the confidence and so on of 

learning persons who are endowed with knowing everything, as the second 

one; and the confidence and so on o f nonlearning persons (arhats, pratyeka

buddhas, bodhisattvas, and tathagatas), as the third one. As for the meanings 

o f these, the Brhattïkâ  explains that the first one refers to šrávakas who are 

approaching stream-enterers and bodhisattvas [on the level of] engagement 

th rough  aspiration; the second one, to abiders in the fruition of a stream- 

enterer and bodhisattvas on the first bhûm i and above; and the th ird  one, to 

sràvaka and pratyekabuddha arhats, bodhisattvas on the tenth bhûm i, {335} 

and tathagatas.623

The Viniscayasamgrahani explains the first [faculty] as the path  of p repara 

tion, the second one as the path  of seeing; and the th ird  one as the path  of 

nonlearning. However, since it explains tha t the first one has both contam i

nated and uncontam inated [elements, in terms of the hlnayana], though  it 

is presented as starting from the path of preparation, it refers to [the path of 

preparation] up through the [first] fifteen m om ents [of the path of seeing]. In 

terms of the mahàyàna, the first one is explained as [the level of] engagement 

through  aspiration; the second one as the ten bhùmis; and the th ird  one as 

[the faculty] that is possessed by tathàgatas.

2.2.2.2.1.2.2.1.1.2.2.5.2.2.1.2. The supports o f the faculties

These consist o f the four elements and the elemental derivatives (such as 

form) that operate in the m anner of not being different from the faculties.

2.2.2.2.1.2.2.1.1.2.2.5.2.2.1.3. The objects o f  the faculties

These consist of the six objects.

2.2.2.2.1.2.2.1.1.2.2.5.2.2.1.4. T he clinging to a self

This consists o f the clinging to a self and the clinging to what is mine, which 

is associated with the [former]. These two [forms of clinging] are taken to be



300 Groundless Paths

one. These two are described as [being like] a king and his ministers, with the 

intention that one has thoughts about a self and what is mine respectively 

being that which wields power and that over which power is wielded.

2.2.2.2.I.2.2.I.I.2.2.5.2.2.2. The manner of their being ceased in which 
realms

In the desire [realm] the factors to be ceased are the fourteen afflicted facul

ties. In the form [realm] [there are] ten [of these to be ceased] since male and 

female [faculties], [physical] suffering, and mental displeasure do not exist 

[there]. In the formless [realm], among these, the five [faculties] that possess 

form, [physical] pleasure, and  mental pleasure are missing. Therefore, since 

there are [only] the life [faculty], the m ental [faculty], and equanimity, it is 

those tha t are ceased. As for the supports of the faculties and the objects of 

the faculties, in the  desire [realm] all [of them ] exist. In the  form [realm] smell 

and taste are missing. In the formless [realm], {336} among the objects of the 

faculties, [there are] only phenomena. As for the supports of the faculties, the 

Abhidharmakosa  [says]:

Here the m ind stream relies

On [being in the same] class and the life [faculty].624

Thus, both the large commentaries [by Aryavimuktisena and Haribhadra] 

and the [Abhisamaydlamkarajvdrttika625 say that it is being in the concordant 

type [of beings] and the life [faculty] that are ceased [in the formless realm]. 

However since it is [only] the assertion of the Vaibhasikas [that the beings in the 

formless realm] rely on these two, it is refuted in the Abhidharmakosabhasya. 

A  self and what is mine exist in all three realms. Some assert that the objects 

do not cease, but that merely the clinging to the subject ceases. However, w ith 

regard to a self and what is mine, it is clinging [that ceases], whereas with 

regard to the remaining [factors], both clinging and the natures of the con 

tam inated faculties and so on cease. For the commentaries also say tha t the 

faculties and so on cease and that, once the path of seeing is attained, all skan- 

dhas, dhatus, and ayatanas of the lower realms are relinquished.626

2.2.2.2.1.2.2.1.I.2.2.5.2.3. [Whether the signs of irreversibility on the path of 
seeing refer to meditative equipoise or subsequent attainment]

You may wonder, “Is it meditative equipoise or subsequent attainment that 

becomes said signs?” Since [the signs] appear as apprehender and appre

hended, but have the aspect o f lacking clinging to these [two], they are 

pure. Since they consist o f m ental states after having risen from m edita

tive equipoise, they are m undane. They are the sixteen physical and verbal



conventional [expressions] that represent the results which are approximately 

concordant with the focal objects and aspects of meditative equipoise itself 

and serve as objects that are realized by other persons. You may wonder, “But 

this contradicts the explanation that the signs consist of the very wisdom of 

meditative equipoise [that is referred to as] such sixteen m om ents.’” There 

is no flaw. {337} Once these sixteen m om ents that consist of poised readi

nesses and cognitions are attained in a complete manner, any discriminating 

notions of form and so on are put to an end and one gives rise to the [sixteen] 

conventional [expressions] up through giving away one’s life for the sake of 

the dharma. Therefore, the results are labeled with the names of their causes.

Thus, [there are] three factors in terms of explaining the sixteen behaviors 

during subsequent attainm ent as signs by way of labeling them  with the names 

of the [respectively corresponding] sixteen wisdoms of meditative equipoise. 

Among these [factors], [the first one is] the reason for labeling [said behaviors 

as signs]. Among similarity and connection as the two reasons [for labeling, 

here] connection is taken as the reason because [said behaviors as the signs] 

are the results o f meditative equipoise.

[Secondly,] as for the purpose of labeling [them as signs], the physical 

and verbal conventional [expressions] o f noble yogins are [displayed] for 

the sake of making [others] understand that [said expressions] are definitely 

concordant in all aspects with the [respectively corresponding] realizations 

of meditative equipoise. “Is it certain that these two are concordant?” The 

Sub ahupariprccha[t antra] says:

Though their nature  is free from attachm ent and hatred,

They display som ething like a ttachm ent for attached sentient beings 

And, in order to guide the wicked, they display anger for the angry—

To those who dwell in supreme enlightenment, I pay homage.

Accordingly, except for [bodhisattvas] displaying discordant [behaviors] 

under the influence, or for the sake, o f the needs to guide certain sentient 

beings who possess attachm ent and hatred, all others [of their behaviors] are 

certain [to be concordant with their realizations].

[Thirdly,] as for the invalidation of the explicit [statement], if it were not 

the case that [certain behaviors during] subsequent attainment are explained 

as signs by way of labeling [said behaviors during] subsequent attainment with 

the names of the sixteen [corresponding] wisdoms [in meditative equipoise], 

but if the literal actual realizations of meditative equipoise {338} were explained 

as said signs, it would follow that, from the perspective of other persons in the 

meditative equipoise of the path of seeing, [said signs] are not signs that instill 

trust [in them] about [the person in question being an] irreversible [bodhisattva]
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because [these “signs” are not signs of the realization in meditative equipoise, 

but] are the actual meditative equipoise of someone on the path of seeing. There 

is entailment [of the predicate by the reason] because the moments of cogni

tions and poised readinesses in the mind stream of a noble yogin are personally 

experienced by said yogin, but are not experienced by others.

2.2.2.2.1.2.2.L1.2.2.5.3. Elaborations on the signs of those on the path of 
familiarization

The signs of [a bodhisattva] who is irreversible on the path of familiariza

tion consist of the eightfold profound nature of phenomena. Though these 

are not contradictory ultimately, from the perspective of those who possess 

clinging the meanings of said [eight profundities] (such as arising) are estab

lished through [seeming to be internally] m utually  exclusive.627 Thus since 

they appear as if w hat is contradictory is combined [in them], they are p ro 

found. These eight, which are the subsequent conventional [expressions] that 

are approximately concordant with the [corresponding] realizations in m edi

tative equipoise, are the signs of [bodhisattvas] w ho are irreversible on the 

path  of familiarization, just as it was explained for those on the path of seeing. 

You m ay wonder, “How can those on the path  of familiarization realize these 

[eight profundities] as not being contradictory?” They realize them  by way of 

attaining the liberations th a t are inconceivable for those w ho entertain any 

clinging to extremes.628

2.2.2.2.1.2.2.1.1.2.3. The progressive familiarization of these persons
This has three parts:

1) W hat makes one attain buddhahood (the supported)

2) W hat purifies the twofold [buddha] realm (the support)

3) The cause for prom oting the welfare [of others] in this buddha realm

2.2.2.2.1.2.2.1.1.2.3.1. What makes one attain buddhahood (the supported)

{339} This is the training in the equality of [samsaric] existence and peace. 

Through having familiarized with both samsara (the antagonistic factors) and 

purified phenom ena (the remedial factors) having the nature  of mere reflec

tions or m irro r images, they are realized as being dreamlike—appearing yet 

being without nature. Therefore, since samsara and nirvana are not concep

tualized as being different in term s of what is to be rejected and w hat is to be 

adopted, respectively, this is the equality of [samsaric] existence and peace. 

The Mulamadhyamaka[kdrika  says]:

W hatever is the limit of nirvana,

That is the limit o f samsara.
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There is not the  slightest difference 

Between these two, not even a subtle one.629

2.2.2.2.1.2.2.1.L2.3.2. What purifies the twofold [buddha] realm (the support)

This is the training in pure realms. The twofold pure buddha realm [results 

from] having accomplished the purity  of the world of sentient beings in which 

oneself becomes a buddha and likewise having accomplished the purity  of the 

world that was an im pure container by virtue of [its having] thorns and so on. 

[The Prajnaparamitdsamcayagdtha says:]

U pon seeing a world which is a wilderness, full of famine and 

disease,

They have no fear and then don their armor.

Through always m aking efforts tow ard the final limit and being 

knowing,

They do not give rise to even a speck of weariness in their m inds.630

[Here] “wilderness” refers to a wilderness [in terms o f lacking] water and 

[being stricken by] famine.631

2.2.2.2.1.2.2.1.1.2.3.3. The cause for promoting the welfare [of others] in 
this buddha realm, the training in skill in means
This has three parts:

1) The objects o f the training

2) The nature o f the training (the subject)

3) Individual division

2.2.2.2.1.2.2.1.1.2.3.3.1. The objects of the training

In the Vrtti632 and the [revised edition of the Prajnaparamitasutra in Twenty- 

five  thousand Lines] with eight chapters, the objects are ten—the three doors 

to liberation and the seven sets o f the dharm as concordant with enlighten

ment. {340} The [sutra in twenty-five thousand lines] with m any chapters 

says that they consist o f the nine absorptions of progressive abiding, the [ten] 

powers, the [eighteen] unique [buddha qualities], and so on.

2.2.2.2.1.2.2.1.1.2.3.3.2. The nature of the training (the subject)

[The sutras say:]

W hen bodhisattva mahasattvas discriminate the emptiness that is 

endowed with the supreme of all aspects, they do not think, “I shall 

perceive it” and they do not think, “This is what is to be perceived.”
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Rather, they discriminate it by thinking, “I shall acquaint myself 

with it.”

As for the meaning of this, though [bodhisattvas] acquaint themselves with 

all phenomena through prajňá, out of compassion they do not manifest the frui

tion o f this (their own welfare). Therefore, this is the training [in skill in means] 

that has the above-explained practice of not abiding in the two extremes [of 

samsára and nirvana] as its object. [The Prajňá páramitásamcayagáthá says]:

Even when not in  meditative equipoise, their compassion engages 

in the realms o f sentient beings 

And they do not fall away from the buddhadharm as during that 

period.633

2.2.2.2.1.2.2.1.1.2.3.3.3. Individual division

The training in skill in means has ten aspects. W hat are they? (1) The skill in 

means of overcoming the enemies of the four máras and the two levels [of 

šrávakas and  pratyekabuddhas] is to transcend the  phenom ena that obstruct 

the training. [The Prajňápáramitásamcayagáthá says:]

Likewise, a t that time, skillful bodhisattvas

Give rise to compassion for all realms of sentient beings,

And, having overcome the four máras and the two levels,

They always dwell in the supreme samádhi and do not touch 

enlightenment.634

Thus, [this skill in means] is described through the example of a person 

trained in all arts and skills without exception going to a wilderness and then 

{341} overcoming all his opponents.635 The Vrtti says [that it refers] to bodhi

sattvas causing the sentient beings who are cared for by them  to transcend 

[all] obstructions.636

In this [context], if one undertakes a brief critical analysis of the four 

máras, they are to be understood th rough  three points:

a) Identifying their natures

b) The reasons for presenting them as four

c) The m anner o f their being presented on which [levels]

a) As for identifying their natures, this corresponds to the Šrávakabhúmi 

[saying]:

Here the mára of the skandhas consists of the five appropriating 

skandhas. The m ára of the afflictions consists o f the afflictions
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that are experienced in the  three realms. T he m ara  of death is what 

causes the time o f specific sentient beings dying away from [living 

within] specific classes of sentient beings. The devaputramara con 

sist of powerful devaputras born  in the desire realm  approaching 

one in order to create the obstacles for, and the distractions from, 

ones making effort in virtue in order to transcend the maras of the 

skandhas, the afflictions, and the lord of death. This is called “the 

devaputram ara.”637

b) As for the reasons for presenting them  as four, you may wonder, “W hy are 

they presented as four maras?” It is in terms of dying that they are presented 

as four, tha t is, in w hat form one dies, th rough  w hat one dies, the nature of 

dying, and w hat causes one to not transcend dying. [Thus, in due order, one 

dies] in the form of the five skandhas tha t have arisen and come into being. 

T hrough the afflictions one takes reb irth  in a next life and dies after having 

been born [there]. {342} [The mara of death] stops the life faculty of sentient 

beings. [The devaputram ara] causes on es  efforts in order to transcend death 

to either complelety lack the power of transcending it or to transcend it [only] 

after a long time.

c) As fo r the m anner of [the maras] being presented on which [levels], the 

m ara of the afflictions does not exist from the eighth bhum i onward. In terms 

o f dying under the influence of karm a and afflictions, the m ara of death does 

not exist from the first bhum i onward. However, since the dying and transit

ing of a mental body does not come to an end until buddhahood is attained, 

the m ara of death and the m ara of the skandhas [exist] until buddhahood 

is attained. Since the devaputram ara creates obstacles for transcending said 

three [maras], it exists for as long as these three operate. The Uttaratantra 

speaks of this as what establishes the perm anence of the dharm akaya of the 

sage, [saying]:

By virtue of the m ara of death not stirring

W ithin the attainm ent of the state o f immortality and peace . .  ,638

One should understand  tha t the latencies of these [maras] are overcome 

together simultaneously with the attainm ent of enlightenment. The greater 

Brhattxka says:

Through relinquishing the contaminations o f desire the 

devaputram ara is overcome. Through relinquishing the contam i

nations o f becoming the mara o f death is overcome. Through 

relinquishing the contam inations o f ignorance the m ara of the



306 Groundless Paths

afflictions is overcome. Through relinquishing the contam inations 

of views the màra of the skandhas is overcome. Being victorious 

over the four màras is called “the term ination of contam ination.”639

[However,] this does not accord with other [sources]. The explanation that 

[this first] training [in skill in means] overcomes the four màras [entails] the 

intention of [its doing so in a] coarse and partial [manner]. {343}

(2) T he skill in means of abiding in nonabiding means that [bodhisattvas], 

through having familiarized with all phenom ena as being equality, do not 

abide in the extremes of samsàra and nirvàna in the m anner of clinging [to 

them. The Prajnà pâramitâsamcayagâthâ says]:

A bird flying in space has no abode—

It neither abides in it, nor does it fall to the ground.

Likewise, bodhisattvas who engage in the doors to liberation 

Neither experience nirvàna nor engage in characteristics.640

(3) [The skill in means of bodhisattvas] accomplishing aspiration prayers is 

to prom ote the welfare of others to be guided in precise accordance w ith what 

was projected through the force of their past aspiration prayers, just as they 

have made them. Thus, through donning the armor for the welfare of others 

in all respects, they do not manifest the true end without having completed 

[all] roots of virtue. [The Prajhâpâramitâsamcayagâthâ says]:

For example, a person trained in archery shoots an arrow into space 

And then others in [quick] succession so that they lift up the notch 

[of the first one]

So that there is no chance for the first arrow  to fall to the  ground—

It will [only] fall to the ground if that person wishes it so.

Likewise, those who engage in the supreme pàram ità of prajnà 

And use prajnà, means, power, and magical powers,

For as long as their roots o f virtue are not completed,

Will not attain the supreme emptiness.641

(4) As for [the skill in means tha t is] uncom m on in com parison w ith sràvakas 

and pratyekabuddhas, through the power of mentally not abandoning any 

one among all sentient beings [bodhisattvas] become very familiar with all 

austerities o f not manifesting the true end. [The sütras say]:
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You should understand that they, until they attain the  knowledge of 

all aspects, do not manifest the true  end somewhere in between.642 

{344}

(5) [The skill in means of] not clinging and not being attached to any of all 

phenom ena consists o f the purity in the pure dharmas (such as the dhyanas 

and the factors concordant [with enlightenment]) and of being without rel

ishing them. [The sutras say]:

At that time, bodhisattva mahasattvas are endowed with the 

dharm as concordant with enlightenment. Until awakening into 

unsurpassable perfect enlightenment, they will not regress.

(6) As for [the skill in means of] not observing, through having completely 

familiarized with the door to liberation that is emptiness [bodhisattvas] 

relinquish observing a self o f sentient beings and [observing anything] as a 

phenom enon. [The sutras say]:

For a long time these sentient beings kept engaging in the four m is

takennesses. T hey kept engaging in the no tion  of perm anence, the 

notion of happiness, the notion o f a self, and the notion of what 

is pleasant. It is for their sake that I shall engage in enlightenment.

(7) As for [the skill in means of] having term inated characteristics, through  

having completely familiarized with the door to liberation that is signlessness 

[bodhisattvas] abide in the relinquishm ent of clinging to characteristics with 

regard to form up through the knowledge of all aspects. [The sutras say]:

They think, “For a long time these sentient beings kept engaging in 

characteristics. . .  It is for their sake that I shall engage in enlighten

m ent so that the flaws o f these sentient beings become annihilated.”

(8) As for [the skill in means of] having term inated aspiration prayers or their 

nonexistence, th rough having completely familiarized with the door to libera

tion that is wishlessness [bodhisattvas] abide in the relinquishm ent of the joy 

of craving for the forms of sentient beings up through the knowledge of all 

aspects. {345} [The sutras say]:

They think, “For a long time these sentient beings kept engaging 

in aspiration prayers. Thus, they delighted in [becoming] Indra, 

Brahma, world protectors, and cakravartins . . .  It is for their sake



308 Groundless Paths

that I shall . . . teach the dharma by all means so that the flaws of 

the aspiration prayers of these sentient beings become annihilated.”

(9) As for [the skill in means that is] the sign of, or points to, the irreversibility 

as explained above, [the sutras say]:

“How can they . . . through realizing emptiness and the true end, 

not perceive these two so that they attain the five results? How can 

they familiarize with the m other w ithout perceiving signlessness 

. . . and nonbeing?” Upon being questioned thus by other bodhi

sattvas, [irreversible] bodhisattvas, being skilled in expressing that 

one must mentally engage in the dharm as of irreversibility, would 

answer by prescribing, “You should mentally engage solely in em p

tiness. Likewise, you should mentally engage solely in signlessness, 

wishlessness, w hat cannot be formed, nonarising, noncessation, 

and nonbeing. And yet, you should not abandon any of all sen

tient beings.” In that case, Subhuti, you should understand that 

these yogins who are bodhisattva mahasattvas were prophesied by 

the buddha bhagavans to [attain] unsurpassable perfect enlighten

ment. If you wonder why, [it is because] these [bodhisattvas] {346} 

express, prescribe, and  differentiate in th is way what irreversible 

bodhisattva mahasattvas should acquaint themselves with. If they 

. . .  prescribe, “You should not acquaint yourself with emptiness . . .  

and the dharm as concordant with enlightenment and thus not focus 

on all sentient beings,” you should understand that these bodhi

sattvas were not prophesied to [attain] unsurpassable enlightenment.

(10) [The skill in means of] being unlimited refers to [being skilled] through 

knowing all objects of the skill in means of great bodhisattvas. [The sutras say]:

The bodhisattva mahasattvas who were prophesied to [attain] the 

level of irreversible wisdom in this way give an answer in this fash

ion. You should understand tha t those w ho give an answer in this 

fashion have given rise to splendid roots of virtue.

As for the m anner in which these ten [trainings in] skill in means are to 

be practiced, the position of Aryavimuktisena is as above. However, the 

Vtvrti643 and the Prajhdpradipa[valij,644 by taking the ten skills in means as 

objects, assert that they refer to knowing the [appropriate] times and the 

in [appropriate] times for manifesting [these ten objects] in order to guide 

sentient beings.
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The familiarization w ith  these three trainings [in equality, purifying the 

buddha  realm, and skill in means] through the [psychophysical] supports 

o f irreversible [bodhisattvas] is attained according to the order of the text. 

Therefore, these three [trainings] are presented [as existing] from the path of 

preparation onward. If this is finely analyzed in terms of what is primary, they 

m ust be presented [as existing] even from the path of accumulation onward. 

For these three [trainings respectively] consist o f the triad of familiarizing 

with phenom ena as being free from reference points, purifying [buddha] 

realms, and m aturing sentient beings, and if [bodhisattvas] did not perform  

these three, they would not be bodhisattvas. {347} It may be said, “But o rd i

nary beings do not possess the training in skill in means. If they possessed it, 

they would have to possess the first training [too], but they do not possess the 

[first one] because they are not endowed with [the ability to] overcome the 

four màras.” Since [the tra in ing in] skill in means is [the training] in know 

ing the [appropriate] times and the in [appropriate] times, ordinary beings do 

possess it. Also, it is not necessarily the case that one does not possess skill in 

means if one does not possess [the ability to] overcome the four màras, just 

as it is not the case that, even if one lacks the knowledge of all aspects, one 

[must] lack any one o f the eight clear realizations.645

Not clinging to objects, one know s the true reality of knowable 

objects.

N ot clinging to mind, one gives rise to the types of realization of 

the three knowledges.

W ith  means and prajnà being in union, one does not fall into the 

extremes of [samsàric] existence and peace.

The practice of the children of the victors is explained as this.

[This completes] the fourth chapter, the one on the general topics o f the com 

plete realization of all aspects.

2.2.2.2.1.2.2.1.2. Detailed explanation of the branches of the culminating 
[training]—the result over which mastery is to be gained
This has four parts:

1) [The culm ination of] the path of preparation

2) [The culmination of] the path o f seeing

3) [The culmination of] the path o f familiarization

4) The culmination of the uninterrupted [path]
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2.2.2.2.1.2.2.1.2.1. The culm ination o f the path  of p repara tion

This has four parts:

1) [The culm ination of] heat

2) [The culmination of] peak

3) [The culm ination of] poised readiness

4) The culm ination of the supreme dharm a

2.2.2.2.1.2.2.1.2.1.1. The culm ination o f heat

The culm ination of the path of preparation is described by way of its being 

indicated through the twelve signs of attainm ent. These consist of the six 

signs that occur in dreams, {348} the two signs that occur in both dreams and 

the waking state, and the four signs that occur in the waking state.

Among the six signs in dreams, there are the two main signs of familiarity 

with the yoga of means and prajňá, the two signs of stable familiarity with the 

refuges and their power, the one sign of recognizing dreams as dreams, and 

the one sign of purifying ones own [buddha] realm. Among these, the first 

two are (1) to regard all phenomena as being dreamlike and (2) not to give 

rise to the mindsets of delighting in the levels of šrávakas and pratyekabud- 

dhas or the three realms. The second two are to see (3) tathágatas teaching the 

dharm a and (4) showing miraculous displays of their miraculous powers. The 

third one (5) consists o f (a) seeing something frightful and so on in dreams 

and, through this condition, recognizing them  as dreams and (b) the arising 

of a mindset that, even after having woken up, [makes one] teach that the 

three realms are dreamlike. The fourth one (6) is to see the beings in the lower 

realms and, through this condition, rem em ber to relinquish the lower realms 

in the realm in which oneself becomes a buddha.

As for the signs that occur in both dreams and the waking state, they are the 

two of (7) pacifying, through uttering aspiration prayers with true words, fires 

that burn down villages and so on and (8) releasing other sentient beings that 

were seized by nonhum an beings. These are the two signs in terms of power, 

that is, pacifying harm by [causes] that are and are not sentient beings, respec

tively. In this context, there are the four possibilities of being an irreversible 

[bodhisattva] and fire {349} being pacified [as above], not being an irreversible 

[bodhisattva] and fire not being pacified, being an irreversible [bodhisat

tva], but fire not being completely pacified due to experiencing the karmic 

remainders of having abandoned the dharma, and not being an irreversible 

[bodhisattva], but fire being pacified through the power of máras and one then 

becoming conceited through this. The same goes for the following [signs].

As for the four signs that occur in the waking state, they consist of (9) 

relying on inner and  outer spiritual friends who overpower máras and  evil 

companions, (10) training in prajňápáram itá in all aspects due to wishing to
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complete the roots of virtue, (11) not being attached to any afflicted or puri

fied phenom ena through  regarding them  all as being void, and (12) being 

close to buddha enlightenm ent th rough engaging in prajnaparam ita  in the 

m anner of not engaging in form and so on. These four are the signs in terms 

of the cause for training in the path, the object of that training, the m anner of 

training, and the benefit o f training, respectively.

2.2.2.2.1.2.2.L2.1.2. The culmination of peak

This is described by way of its being indicated through the m anner of merit 

increasing. They consist of the eight [kinds of] merit that are prim arily exter

nal and the eight [kinds of] merit that are primarily internal. The eight that are 

primarily external are (1) someone during [the culmination of] peak mentally 

engaging in the actuality of the mother and teaching it to others represent

ing a greater increase in m erit than w orshipping a num ber of buddhas that 

equals the sentient beings in a trichiliocosm ([consisting of] Jambudvlpa and 

so on) and dedicating these roots o f virtue, (2) not being separated from 

mentally engaging in prajnaparam ita th roughout day and night, (3) a tta in 

ing the poised readiness of not being afraid of the dharm a that is free from 

reference points, {350} (4) realizing that the causal and fruitional dharm as of 

enlightenm ent are not observable, (5) engaging in the actuality of the m other 

of the noble ones being a m ore em inent virtue than the sentient beings of 

Jambudvlpa attaining the ten virtues, the [eight] meditative absorptions, and 

the [four] immeasurables, (6) [bodhisattvas] going to all god realm s for the 

welfare of the gods and so on as well as the gods approaching [these bodh i

sattvas] for the sake of protection, (7) overpowering all màras th rough  never 

being separated from mentally engaging in the knowledge of all aspects, and

(8) having respect for other bodhisattvas that is equal to [the one for] the 

Buddha, the teacher.

The eight that are prim arily  internal are (9) not being reborn under the 

influence of the dhyànas and form [less absorptions] despite being absorbed in 

them , ( 10) the buddha disposition having become special by way of the sràvaka 

and pratyekabuddha dispositions perishing, (11) the power of the causes for 

attaining buddhahood (such as generating bodhicitta) having become supe

rior (these [last] tw o referring to the two [kinds of the mahàyàna] disposition 

having become superior, or being [divisions in terms of] those who possess 

the disposition and the disposition [itself]), (12) pacifying the states of m ind 

that are the antagonistic factors of the six pàramitàs, (13) not clinging to [any

thing] from form up th rough  the knowledge of all aspects, (14) know ing that 

all pàramitàs are included in the m other and thus training in her, (15) attain 

ing all consum m ate trainings, and (16) being close to perfect enlightenm ent 

through being free from views about the apprehended and so on.
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2.2.2.2.1.2.2.1.2.1.3. The culmination of poised readiness

This is described by way of its being indicated through the m anner of having 

mastered, and attained stability in, the realization that has increased through 

peak. {351} It is twofold—( 1) the stability of realization (ones own welfare) and

(2) the stability of compassion (the welfare of others). (1) means to attain the 

stable realization of the respectively suitable ones among the thirty dharmas 

from generating bodhicitta up through the path of seeing free from the two 

extremes that were explained in the [first three] chapters on the three om ni

sciences. (2) means that one, at that point, through the power of being skilled 

in means and for the sake of not falling into peace (ones own welfare), m ani

fests great compassion and does not abandon the welfare of sentient beings.

2.2.2.2.1.2.2.1.2.1.4. The culmination of the supreme dharma

This is described by way of its being indicated through the mind being set

tled and undistracted toward anything other than  the realization that has 

been stabilized th rough  “stability” [(the level o f poised readiness)]. [The 

Prajňá páramitásamcayagáthá\ say s:

As for rejoicing from the depths of one s heart in the generation of 

the m ind

O f engaging in irreversible supreme enlightenment,

It is possible to measure the Merus in a trichiliocosm through 

weighing them  on a scale,

But such is not the case for the virtue of said rejoicing.646

[The larger prajnaparam ita sütras]647 take the examples of m easuring the 

earth  mandatas of a trichiliocosm (such as the four continents) on a scale 

and scooping up the w ater drops [in a trichiliocosm] w ith  the [finely split] 

tip o f a hair. They say that it is possible to measure these, but that one is not 

able to measure the accumulations of merit and wisdom of rejoicing, within 

one-pointed samádhi, in the roots of virtue o f the four [kinds of] bodhisattvas 

engaging in the six páramitás. The four [kinds of] bodhisattvas are the four 

bodhisattvas who first enter the [mahá]yána, {352} engage in [bodhisattva] 

conduct, are irreversible, and are separated by [only] a single birth [from 

attaining buddhahood]. [There are] also the ways of asserting these four 

[kinds] as those who dwell in the four realizations [of the paths] o f seeing and 

familiarization that are the remedies for the four conceptions, or as respec

tively being [the bodhisattvas] during the four culm inations [of the path] 

o f preparation, [the level of] engagement th rough  aspiration and the seven 

im pure bhümis, the three pure bhümis, and the tenth bhümi. Among these 

three explanations, the first one is Àryavimuktisena s assertion and the last
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one, master H aribhadras. Thus, it is the case for each one of these four cul

minations tha t they are first attained, increased and mastered in between, and 

finally not distracted from their focal objects.648

2.2.2.2.I.2.2.I.2.2. The cu lm ination  o f  the pa th  of seeing 

This has two parts:

1) The factors to be relinquished

2) [The path o f seeing as their] remedy

2.2.2.2.1.2.2.1.2.2.1. The factors to be relinquished

This has two parts:

1) The conceptions about the apprehended

2) The conceptions about the apprehender

2.2.2.2.1.2.2.1.2.2.1.1. The conceptions abou t the apprehended

This has two parts:

1) The conceptions

2) Their remedies

2.2.2.2.1.2.2.1.2.2.1.1.1. The conceptions

This has four parts:

1) The nature  of the conceptions

2) Their being taught as antagonistic factors

3) Their divisions

4) Establishing them  as mistaken

2.2.2.2.1.2.2.1.2.2.1.1.1.1. The n a tu re  o f  the conceptions

Their nature is twofold—not observing the objects o f engagement [of b o d 

hisattvas] as characteristics and observing the ir objects o f withdrawal as 

characteristics. In due order, these refer to [the nine in V .8-9] such as “natu re” 

and [the nine in V.10-12] such as “falling into [samsaric] existence and 

peace.” Their aspects are as follows. Through desiring to adopt the dharm as 

of bodhisattvas and buddhas, {353} one clings to them  as being “som ething 

apprehended tha t is to be adopted.” T hrough desiring to reject the dharm as 

of sravakas and pratyekabuddhas, one clings to them  as being “som ething 

apprehended th a t is to be rejected.” In due order, these are the tw o concep

tions about the apprehended in term s of engagement and withdrawal.

2.2.2.2.1.2.2.1.2.2.1.1.1.2. Their being taugh t as antagonistic  factors

These two represent antagonistic factors o f the culm ination [of the path] 

o f seeing because they are factors to be relinquished. For example, [in this
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regard,] they are just like the afflictions that are factors to be relinquished 

through seeing.

2.2.2.2.1.2.2.1.2.2.1.1.1.3. Their divisions

Each one of these two conceptions has nine [divisions] since they are divided 

in terms of there being nine objects [for them].

2.2.2.2.1.2.2.1.2.2.1.1.1.4. Establishing them as mistaken

It is to be understood that these eighteen [conceptions] (two times nine) have 

the specific nature of clinging to their objects as being som ething that they 

are not because their specific objects appear in mistaken manners. Just as 

one, caused by the ingestion of datura, may engage in [the attem pt to] pluck 

golden needles from the sky, [these conceptions] engage in the entities that 

are the objects o f their clinging in a way of being disconnected from them, 

which is due to these objects not existing in the ways in which [said concep

tions] cling [to them].

2.2.2.2.L2.2.1.2.2.1.1.2. Their remedies

[The remedies] are nine each. First, the nine remedies for the conceptions 

about the apprehended in terms of engagement are as follows.649 (1) The 

remedy for the conceptions about a nature is the realization that [everything] 

from the m other up through the knowledge of all aspects is void. (2) The rem 

edy for the conceptions about the disposition is to not think about being close 

to, or being distant from, both the knowledge of all aspects and the bhümis, 

just as one [can] not th ink  about being close to, or being distant from, certain 

[parts of] space. (3) The remedy for the conceptions about the perfect accom

plishm ent of the path is to not th ink  about being close to inferior paths or 

being distant from supreme ones, just as an illusory person does not think 

about being close to, or being distant from, the illusionist or the spectators. 

{354} (4) The remedy for the conceptions about unmistakenness about the 

focal object is to not th ink about being close to, or being distant from, the focal 

objects of the two paths [of the mahayana and the hlnayana, respectively], 

just as a reflection does not think about being close to [the object] through 

which it arose or being distant from what is not [said object]. (5) The rem 

edy for the conceptions about antagonistic factors and remedies is to think 

that, in prajñápáramitá, the pair o f being beautiful and being ugly does not 

exist, just as the Tathágata does not have any mental states about [anything] 

being beautiful or being ugly. (6) The remedy for the conceptions about ones 

own realization is that, just as the Tathágata has relinquished all conceptions, 

bodhisattvas relinquish them  too. (7) The rem edy for the conceptions about 

being an agent who prom otes the welfare of others is to not cling to oneself
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and others as being two, just as the em anations o f  the Tathágata do not 

cling to being close to, or being distant from, perfect en lightenm ent and the 

knowledge of all aspects. (8) The rem edy fo r the conceptions about the activ

ity for the welfare of others is that, just as the emanations of the Tathágata 

accomplish the welfare of sentient beings w ithout thinking, the m other too 

promotes [their welfare] in this manner. (9) The remedy for the conceptions 

about the result [of said activity] is to not think about w hat is to be attained 

through familiarizing with the m other for which purpose, just as [a machine 

in] the form of a wom an created by an engineer does not th ink about which 

purpose it was created for.

Second, the nine remedies for the conceptions about the apprehended in 

terms of withdrawal are as follows. (1) Through the examples of the sun and 

the m oon performing their activities on the four continents and the disposi

tion of a cakravartin being m astered through  the seven precious items, {355} 

in  due order it is taught that one, through the five páramitás (such as gener

osity) that are not separated from prajňá and compassion, does not fall into 

the two extremes and gains mastery over what is to be attained (this is the 

opposite of inferior realizations). (2) Through the example of rogues finding 

or not finding a chance [to molest] a wom an who is not protected or p ro 

tected by a husband, it is taught tha t m áras assail or do not assail the five 

[páramitás] that are separated or not separated from the sixth one (this is the 

difference between possessing and not possessing the inner and outer m en 

tors). (3) Through the example of [a warrior] with his a rm or and weapons 

complete not being defeated and vanquished by enemies, it is taught that the 

five [páramitás] that are not separated from the sixth one are not assailed by 

máras and vanquish all antagonistic factors (this is the opposite o f the aspects 

of the path being incomplete). (4) Through the example of the com m and 

ers o f fortresses approaching a cakravartin in order to pay their homage and 

services, [it is taught that] the five [páramitás] that are not separated from 

the sixth one approach the knowledge o f all aspects (this is the opposite of 

not having attained m astery over realization, but [trying to] approach [the 

knowledge of all aspects] through other conditions). (5) T hrough  the example 

of the tributaries of the Gaňgá being absorbed by it and thus flowing toward 

the ocean, [it is taught that], through the power of the sixth [páramitá], the 

[other] five also proceed toward the knowledge o f all aspects (this is the oppo 

site of a wrong aim). (6) Through th e  example of the  right an d  left hands, 

respectively, doing and not doing work, it is taught that the sixth and the 

[other] five [páramitás], respectively, are like that (this is the difference 

between limited and fully complete paths). (7) Through the example of the 

waters of all big and small rivers becoming o f one taste once they arrive in the 

ocean, it is taught that the five [páramitás] that are embraced by the sixth one



316 Groundless Paths

{356} are of one taste as omniscience once they arrive at the knowledge of all 

aspects (this is the opposite of various fruitions). (8) Through the example of 

the precious wheel [of a cakravartin] causing his armies to march and stop, it 

is taught that the sixth [paramita] causes the [other] five to proceed toward, 

and stop at, the knowledge of all aspects (this is the remedy for being ignorant 

about remaining and engaging [in the knowledge of all aspects]). (9) Just as 

the seven precious things of a cakravartin precede his armies, it is taught that 

the sixth [paramita] precedes the [other] five and that the five follow this sixth 

one (this is the opposite of going anywhere else after [having attained] ones 

own fruition).

2.2.2.2.1.2.2.1.2.2.1.2. The conceptions about the apprehender
This has two parts:

1) The conceptions

2) Their remedies

2.2.2.2.1.2.2.1.2.2.1.2.1. The conceptions
This has two parts:

1) The actual [conceptions]

2) Rebutting disputes about them

2.2.2.2.1.2.2.1.2.2.1.2.1.1. The actual [conceptions]
This has four parts:

1) The nature of the conceptions

2) Their being taught as antagonistic factors

3) Their divisions

4) Establishing them as mistaken

2.2.2.2.1.2.2.1.2.2.1.2.1.1.1. The nature of the conceptions

In ordinary beings, [there is] the clinging that is based on [assuming] a substan

tially existent basis for imputing a [given] individual as such. In noble persons, 

there is the clinging that is based on [assuming] an imputedly existent basis for 

imputing a [given] individual as such. Therefore, the conceptions about the 

apprehender are twofold—clinging to substances and clinging to imputations.

2.2.2.2.1.2.2.1.2.2.1.2.1.1.2.-3. Their being taught as antagonistic factors and 
[their divisions]

These are as before.

2.2.2.2.1.2.2.1.2.2.1.2.1.1.4. Establishing them as mistaken

Since the specific objects o f the conceptions about the apprehender that exist 

in two sets of nine appear in mistaken manners, these conceptions are devoid
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o f  a nature o f  apprehending real objects, [but] {357} have the nature o f  appre

hending delusive [objects]. The reason applies because the objects of these 

conceptions—apprehended referents that consist o f entities—do not exist as 

the nature of something apprehended that is just as it is apprehended.

2.2.2.2.1.2.2.1.2.2.1.2.1.2. Rebutting disputes about them
This has three parts:

1) The dispute

2) The answer

3) Rebutting dispute about the answer

2.2.2.2.1.2.2.1.2.2.1.2.1.2.1. The dispute

“The clinging of ordinary beings does not necessarily consist o f conceptions 

about substances. Since they possess the realization that all phenom ena are 

identityless, they also possess the realization that there are no substances of 

sentient beings. Also, the clinging of noble ones does not necessarily con 

sist of conceptions about imputations. For they possess the clinging to ‘me 

because [the notion] ‘me occurs in them  too.”

2.2.2.2.1.2.2.1.2.2.1.2.1.2.2, The answer to that

That ordinary beings understand all phenom ena as being identityless means 

that they, by virtue of mentally engaging in aspiring [for true reality], realize 

any identity as being a mere im putation. As for the explanation that the cling

ing to im putations [exists] in noble ones, it is asserted that they realize any 

identity as being a mere im putation by virtue of their mentally engaging in 

true reality [in a direct m anner]. The words of noble ones, [such as saying,] 

“At that time, I . . .” are conventions that they teach as means for others to 

understand, but it is not that they possess any fully qualified clinging to “m e.” 

Therefore, these disputes are without any  essence.650

It may be said, “But then Aryavimuktisena’s explanations about the concep

tions in the m ind streams of [bodhisattvas] on the path of preparation that 

cling to im puted individuals and about these [same] conceptions here being 

factors to be relinquished th rough  seeing are not tenable. Also, the factors 

to be relinquished through familiarization would not be asserted as concep

tions tha t cling to substance because the first [type of] conceptions about the 

apprehender exist only in ordinary beings and the second [type], only in noble 

ones.” {358} [Aryavimuktisena] took the clinging to im putations as being tw o

fold by virtue of [the above-mentioned] two [types of] mental engagement. 

Therefore, his explanation that the latter conceptions [(those of clinging to 

imputations)] exist [both] in ordinary beings and within [the scope of] the 

factors to be relinquished through seeing [are given] in terms of the mental
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engagement in aspiring [for true reality]. On the other hand, the intention 

of the root text ascribing them  to noble ones is to bear in m ind that [this is 

the case in term s of] the mental engagem ent in true reality [in a direct m an 

ner]. Also, [Aryavimuktisena] does not use the conventional term  “clinging to 

substance” with regard to the factors to be relinquished through familiariza

tion. [Ratnákara]šánti takes these two [conceptions] as [referring to] definite 

existence and thus explains that the conceptions of clinging to imputations 

exist in šrávakas and pratyekabuddhas and the conceptions of clinging to sub

stance, in ordinary  beings.

2.2.2.2.1.2.2.1.2.2.L2.1.2.3. Rebuttingdisputeabout the answer

It may be said, “Does this explanation here that the conceptions about the 

apprehender are conceptions about sentient beings refer to the persons in 

terms of the twofold [division into] persons and phenom ena or is it asserted 

as [referring to] the basis for imputing a person—the mere phenom ena that 

are conjoined with a m ind stream? In the first case, since these conceptions 

(the subjects) are afflictive obscurations, they would also be relinquished by 

šrávakas and pratyekabuddhas. But this is not tenable—they are uncom m on 

factors to be relinquished through the bodhisattva path and, if one relin

quishes the two [types of the conceptions about the apprehender], one is also 

able to relinquish the two [types of the] conceptions about the apprehended. 

Therefore, this is extremely absurd because it would follow that šrávakas and 

pratyekabuddhas are able to relinquish all four conceptions about appre

hender and apprehended. In the second case, neither the explanation in the 

text that [said conceptions about the apprehender] are conceptions about 

sentient beings and persons nor the Vrtti s explanation in its answer to the 

[above] dispute that the clinging to substance exists or does not exist by virtue 

of there being or not being, respectively, the clinging to ‘me’ are tenable.”

In general, w ithin the conceptions about the apprehender, there are the two 

[types of] clinging to persons and mere phenom ena as being apprehenders. 

{359} Since both must be relinquished by bodhisattvas, the presentation of 

both must be accepted. Therefore, though  both ordinary  beings and noble 

ones realize personal identitylessness, [this realization] exists [in them] in a 

nonmanifest and manifest manner, respectively. Hence, the [types of] cling

ing o f these two are presented as the clinging to substance and imputation, 

respectively. Accordingly, by virtue of the difference of their realizing or not 

realizing phenomenal identitylessness in a direct m anner, the [two types of] 

clinging of ordinary beings and noble ones should be understood as consist

ing of the two [types of] clinging that represent the cognitive obscurations of 

clinging to mere phenomena as being substantial and im puted experiencers, 

respectively.



T o  take the [two types of] clinging o f  ordinary beings and noble ones as 

the two [types of] clinging to substance and imputation, respectively, in this 

way is in terms of [their being like this] primarily. Otherwise, the fully quali

fied afflicted m ind would not operate up through the seventh bhum i because 

the fully qualified clinging to “m e” necessarily means to cling to substance. 

T hrough  this reasoning, one should also understand on which levels said two 

[types of] clinging in terms of phenom ena exist.651

2.2.2.2.1.2.2.1.2.2.1.2.2. Their remedies
This has two parts:

1) [The remedies for] clinging to substance

2) The remedies for clinging to im putations

2.2.2.2.1.2.2.L2.2.1.2.2.1. The remedies for clinging to substance

[These remedies] are nine.652 (1) The remedy for seizing qualities and discard

ing flaws is [the statement in the sutras] that the m other neither seizes nor 

discards form and so on. (2) The remedy for mentally engaging in [anything 

as] being really existent is [the statement in the sutras] that, through not m en

tally engaging in form and so on, the roots of virtue increase, the six páramitás 

are perfected, and the knowledge of all aspects is attained because [such n o n 

engagement] is the cause for buddhahood. (3) [The remedy for] both the 

factors to be relinquished and their remedies that adhere to the three realms 

is the statement that mental engagement and nonengagement are and are not 

the cause for the three realms, respectively. {360} (4) The remedy for abiding 

through clinging is to engage in the m anner o f mental nonengagement, that is, 

not to abide in any of all phenomena. (5) The remedy for clinging is the jus

tification for this [nonabiding]—since there is nothing to  be attached to, there 

is no attachment. (6) The remedy for clinging to imputed phenomenal entities 

is as follows. If [bodhisattvas] think, “The mental engagement in detachment 

[is the mental engagement in the mother], and the Tathágata, after having real

ized that all phenom ena are ungraspable, explained [them to be so],” they are 

distant from the mother and fall away from her—the [Tathágata] did not real

ize, teach, or impute any phenomenon. (7) The remedy for attachment to the 

six páramitás is the following statement— [the reason for] teaching that being 

attached to [all phenomena] being ungraspable means being separated from the 

mother is that she is not expressed through being attached. (8) The remedy for 

clinging to remedies is that, through not being separated from remedies such 

as the páramitás, the remedies and their focal objects are equal. (9) The remedy 

for falling away from proceeding as one wishes is that the example of the armies 

of a cakravartin marching wherever he wishes describes the five [páramitás] as 

proceeding to the knowledge of all aspects through following the mother.
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2.2.2.2.1.2.2.I.2.2.1.2.2.2. The remedies for clinging to imputations

[These remedies] are [also] nine.653 (l) The remedy for not becoming delivered 

according to the aim is that the m other steers the [other] five [pàramitàs] and 

proceeds on the even path that concords with the aim [that is the knowledge 

of all aspects], [which is taught] through the example of a charioteer m oun t

ing a chariot w ith four pairs o f horses and proceeding on an even path. {361}

(2) The remedy for clinging to the path as not being the path is the paths of 

bodhisattvas and those o f ¿ràvakas and pratyekabuddhas, respectively, being 

stated as being and not being the path to the knowledge of all aspects. (3) The 

remedy for arising and ceasing is that no phenom enon whatsoever arises or 

ceases through the mother. (4) The remedy for being conjoined and not being 

conjoined with entities is to make efforts in the mother, without thinking of 

any phenom ena (such as form) as being conjoined or not conjoined. (5) The 

remedy for conceptions about abiding is to not make efforts [by thinking], “I 

should abide in form an d  so on .” (6) The remedy for destroying th e  dispo

sition is that [those with] the buddha disposition tra in  in the six pàramitàs 

and, through that, take care o f sentient beings, [which is taught] through the 

example that someone who wishes to eat mangos should not waste their seeds. 

(7) The rem edy for lacking striving is to train in the six pàram itàs out of the 

desire to not depend on others, purify [ones buddha] realm, dwell in the heart 

of enlightenm ent, and tu rn  the wheel of dharma. (8) The rem edy for lacking 

the cause is the justification for the [preceding one]—the statement that the 

m other is the cause o f the realizations of all noble ones, [which is taught] 

through the example o f the ocean being the cause of all precious substances.

(9) The rem edy for observing opposing forces is the statement that those who 

engage in the m other are not overcome by màras and so on, [which is taught] 

th rough the example of a master o f archery w ith a suitable sized bow not 

being overcome by enemies.

As for these explanations, {362} in general, it is said that, in the sütras, the 

factors to be relinquished are taught implicitly through their remedies, while, in 

the treatise, the remedies are taught implicitly through their factors to be relin

quished. [What is taught above] are the remedies as explained in the sütras. 

W ith regard to these, the treatise mostly teaches the modes of apprehension of 

their factors to be relinquished. [However,] since [the remedies taught above] 

are merely the opposites of the objects of said [mistaken modes of apprehen

sion], they are not the actual remedies. Ultimately, no matter which [elements] 

in these two [sets of factors to be relinquished and their remedies] are concep

tualized, they [all] constitute factors to be relinquished.654
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2.2.2.2.1.2.2.1.2.2.2. The path of seeing as the remedy [of the above 
conceptions]
This has two parts:

1) The auxiliary [topic]

2) The pertinent [topic]

2.2.2.2.1.2.2.1.2.2.2.1. The auxiliary [topic]
This has two parts:

1) The aids o f the culm ination of seeing

2) Its fruition

2.2.2.2.1.2.2.1.2.2.2.1.1. The aids of the culmination of seeing

As for with which aids the culmination of seeing is associated in its giving rise 

to great enlightenm ent, the aids of the culmination of seeing are twofold—(1) 

to train the m ind streams o f  others and (2) to train ones own m ind  stream.

(1) To train the m ind streams of others is twofold in terms of establishing 

them  in the dharm a of realization (the result) and the dharm a of scrip

tures (the cause). The first one consists of [causing them  to] give rise to the 

realizations of the path of seeing and so on and then establishing them  in 

enlightenm ent by way o f the prophecy. The second one refers to teaching 

them  the cause o f this enlightenm ent—the actuality of the m other that is the 

dharm a o f the freedom from reference points.

(2) To tra in  ones own m ind stream consists o f familiarizing w ith the 

m other of the path of seeing during meditative equipoise and teaching it to 

others during subsequent attainm ent, which has the characteristic of being of 

far greater merit than establishing [all] sentient beings of a trichiliocosm in 

[all fruitions of the path] up through arhathood.

2.2.2.2.1.2.2.1.2.2.2.1.2. The fruition of the path of seeing—great 
enlightenment
This has two parts: {363}

1) Instruction on th e  great enlightenm ent of abiding in actual reality

2) Refuting the great enlightenment that is conceptually im puted

2.2.2.2.1.2.2.1.2.2.2.1.2.1. Instruction on the great enlightenment of abiding 
in actual reality
This has two parts:

1) Formulating the reason

2) Proving the subject property
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2.2.2.2.1.2.2.1.2.2.2.1.2.1.1. Formulating the reason

The twofold mahayana knowledges of knowing the termination and the non

arising of all stains represents great enlightenment because it is the ultimate 

wisdom of realizing that the stains are primordially without arising and ceasing.

2.2.2.2.1.2.2.1.2.2.2.1.2.1.2. Proving the subject property
This has two parts:

1) Proving it th rough  scripture

2) Proving it through reasoning

2.2.2.2.I.2.2.I.2.2.2.I.2.1.2.1. Proving it through scripture

The stains are primordially w ithout arising and ceasing because, ultimately, 

they are of the nature of the dharm adhatu free from reference points, just 

as space is w ithout arising and ceasing. The reason applies [because] the 

Madhyantavibhaga says:

Except for the dharm adhatu 

There are thus no phenom ena.655

2.2.2.2.1.2.2.1.2.2.2.L2.1.2.2. Proving it through reasoning

The stains are primordially w ithout arising and ceasing because, ultimately, 

there are no real entities, just like a lotus in the sky. The proof of this rea

son is fourfold, consisting of the arguments of (1) being free from unity  and 

multiplicity (analyzing the nature), (2) the vajra slivers (analyzing the cause),

(3) negating arising from the four possibilities (analyzing the result), and (4) 

dependent origination.

(1) [The reasoning of] being free from unity  and multiplicity says, “W hat 

is ultimately free from unity and multiplicity is necessarily w ithout nature, 

just like a reflection. These entities are also free from unity and multiplicity.” 

{364} This is [a reason of] the nonobservation of something that includes [the 

predicate of what is to be negated]. The Madhyamakdlamkara  says:

As for these entities that we and others speak of,

Since they, in true reality, are free from 

A nature of unity and multiplicity,

They are without nature, just like reflections.656

(2) [The reasoning of] the vajra slivers says, “W hat ultimately arises neither 

from itself, nor something other, nor both, nor w ithout a cause is necessarily 

w ithout real arising, just like the horns of a rabbit. Ultimately, these entities 

are also free from arising from themselves, something other, both, or w ithout a
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cause.” This is [also a reason of] the  nonobservation of something that includes 

[the predicate of what is to be negated]. The M ulamadhyamakakdrika  [says]:

Not from themselves, not from something other,

Not from both, and not without a cause—

At any place and any time,

All entities lack arising.657

[Phenomena] do not arise from themselves because the same [text says]:

If cause and result were one,

The agent and what is acted upon w ould be one.658

Accordingly, father and son, fire and smoke, seed and sprout, and so on would 

be one. Ultimately, [phenomena] do not arise from som ething other [either] 

because the same [text says]:

If cause and result were other,

A cause and what is not a cause would be the same.659

Accordingly, it would very absurdly follow that, just as a seed is the cause for 

a sprout, coal is also a cause o f this [sprout] because they are not different in 

their sheer being other [than the sprout] and a special being other is not estab

lished under analysis. Therefore, [both seed and coal] are equal w ith regard 

to [what is attem pted to] be proven [here—that entities arise from something 

other]. {365}

[Phenomena] do no t arise from  b o th  [themselves and  som ething other 

either] because the flaws that were stated for each one [of these two possibili

ties] would [both accrue] and said two [possibilities] are m utually  exclusive. 

Therefore, it is impossible that this is the case.

N or do [phenomena] arise without a cause—it would very absurdly follow 

that the brilliant colors of a peacock are also observed in crows; the nature 

of water (being cool), in humans; and so on. O r peacocks would be without 

their brilliant colors and coolness would not be observed in water. For if [any 

phenomena] arose w ithout a cause, they would either have to exist at all times 

and places or never exist at all.

(3) [The reasoning of] negating arising from the four possibilities says, 

“W hat ultimately arises neither as an existent, nor as a nonexistent, nor as 

both, nor as neither is necessarily the nonarising of a real result, just like the 

child of a barren woman. Ultimately, these entities also do not arise as exis- 

tents, nonexistents, both, or neither.” The Sunyatasaptati [says]:
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Existents do not arise because they exist [already].

Nonexistents do not arise because they do not exist.

Since [the two] are discordant, what is neither existent nor 

nonexistent

Does not arise. Therefore, they do not abide or cease [either].660

This [verse] also proves the [four] subject properties in th is p ro o f  [statement].

(4) The argument of dependent origination [says] that whatever originates in 

dependence is ultimately without a nature, just like an illusion. The sutras [say]:

W hatever originates in dependence 

Has not the slightest nature.

2.2.2.2.I.2.2.I.2.2.2.I.2.2. Refuting the great enlightenment that is concep
tually imputed
This has two parts:

1) Refuting the systems of those who propound [real] entities {366}

2) Presenting the  system of those who propound emptiness

2.2.2.2.1.2.2.1.2.2.2.1.2.2.1. Refuting the systems of those who propound 
[real] entities
This has two parts:

1) [Refutation by way of] the nonobservation o f som ething that includes

[the predicate of what is to be negated]

2) Refutation by way of their position being internally contradictory

2.2.2.2.1.2.2.1.2.2.2.1.2.2.1.1. [Refutation by way of] the nonobservation of 
something that includes [the predicate of what is to be negated]

The proponents of [real] entities assert the following. The knowledge of term i

nation is the knowledge about the path having term inated [all] already arisen 

stains, thinking, “These stains have been term inated in m y m ind stream.” The 

knowledge of nonarising is the knowledge about the path having made [sure] 

tha t any future stains will not arise, thinking, “Henceforth, stains will not arise 

in my m ind stream.” They also assert these two [kinds of past and future] 

stains as having the nature of being really existent, while holding that enlight

enm ent is said wisdom of knowing term ination and nonarising. Thus, these 

two knowledges as they are asserted by them  are not suitable as being great 

enlightenm ent because it is established through scripture and reasoning that, 

ultimately, the stains are w ithout term ination and arising.
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2.2.2.2.L2.2.1.2.2.2.1.2.2.1.2. Refutation by way of their position being 
internally contradictory
This has two parts:

1) The reasons for their position being [internally] contradictory

2) The actual [internal] contradictoriness o f their position

2.2.2.2.1.2.2.1.2.2.2.1.2.2.1.2.1. The reasons for their position being [inter
nally] contradictory
This has two parts:

1) [The reasons for] the Madhyamikas being able to relinquish the obscu

rations completely

2) The reasons for the views of those who propound [real] entities not

being able to relinquish them

2.2.2.2.1.2.2.1.2.2.2.1.2.2.1.2.1.1, [The reasons for] the Madhyamikas being 
able to relinquish the obscurations completely

Based on the four stages of yoga, M adhyamikas realize all phenom ena as the 

nature of suchness free from reference points and thus are able to relinquish 

all cognitive obscurations of clinging to real existence w ithout exception.661 

These four stages of yoga are as follows.

(1) Non-Buddhist and Buddhist tlrthikas assert a perm anent self that is 

empty of arising and ceasing. {367} W ithin seeming phenomena, there is 

nothing that is em pty of arising and ceasing (any entity that is perm anent 

and a self), that is, there is no personal self, which is like the horns of a rabbit. 

Having determ ined that, through focusing on the focal object o f the innate 

views about such a self one meditates by thinking, “In terms o f negative 

determination, there is no self, and, in terms of positive determ ination, [phe

nomena] are just mere phenom ena.” T hrough  this, the clinging to a self is put 

to an end, which is the yoga of focusing on the lack of a self.

(2) Whatever is invariably observed together is necessarily not different in 

substance, such as happiness and the awareness that experiences that hap 

piness. As for the appearance of blue and the m ind that perceives this blue, 

by virtue of the reason of their invariable co-observation it is determ ined 

that what appears as a referent does not exist outside o f the m ind in which 

it appears. One familiarizes with the fact that what appears as an object, in 

terms of positive determination, is mere inner mind, and, in terms of negative 

determination, does not exist as an outer referent. Through this, the clinging 

to outer referents is relinquished.

(3) Having determ ined that, w ithout anything to be apprehended, there is 

also no apprehender because these two are mutually dependent, one familiar

izes with this by thinking, “The two of apprehender and apprehended do not
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exist.” Through this, also the clinging to a mere apprehender is eliminated, 

but w hat is not relinquished is the clinging to mere nondual wisdom.

(4) W hat originates dependently necessarily lacks a real nature (just like the 

appearances of illusory horses and elephants) and nondual self-awareness is 

also dependently originating. Having determined this, {368} through famil

iarizing with all phenom ena being free from reference points all cognitive 

obscurations of clinging to apprehended, apprehender, and self-awareness 

are relinquished without exception. Therefore, the M adhyam aka path relin

quishes the two obscurations completely.

2.2.2.2.1.2.2.L2.2.2.1.2.2.1.2.1.2. The reasons for the views of those who 
propound [real] entities not being able to relinquish them

Since they respectively assert that apprehended, apprehender, and self-aware

ness are really existent, in that case the stains would not be affected even in 

the slightest by their remedies because these stains would exist ultimately. 

Therefore, since the two [Buddhist] proponents of [real] entities [(Vaibhasikas 

and Sautrantikas) assert really existent] stains that are [primary] minds and 

mental factors and the Vijnaptivadins assert them to be [instances of] the really 

existent other-dependent [nature], they assert them to be established ultimately.

2.2.2.2.1.2.2.1.2.2.2.1.2.2.1.2.2. The actual [internal] contradictoriness of 
their position

Therefore, their assertion that the Bhagavan relinquishes the cognitive obscura

tions in all aspects and their claim that the phenomena of the apprehended, the 

apprehender, and self-awareness exist ultimately are contradictory positions.

2.2.2.2.1.2.2.1.2.2.2.1.2.2.2. Presenting the system of those who propound 
emptiness

In this nature of phenomena that is dependent origination, the two [kinds 

of] identity have never existed in the first place. Therefore, they are not to be 

removed. On the other hand, since the tw o [kinds of] identitylessness have 

neither beginning nor end, they are not to be added or set up even in the 

slightest. If actual reality—the two [kinds of] identitylessness—is thus seen 

w ithout superimposition and denial in an unmistaken manner, as it really is, 

through viewing this actual reality of the nature of phenom ena that is free 

from removing an existent [identity] and adding the nonexistence of any 

identity {369} one will be liberated, in due order, from afflictive obscurations 

and cognitive obscurations.662
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2.2.2.2.I.2.2.I.2.2.2.2. T h e  pertinen t top ic—the explanation o f  th e  actual 

path  o f seeing 

This has two parts:

1) The actual [path of seeing]

2) The m anner o f familiarization

2.2.2.2.1.2.2.1.2.2.2.2.1. The actual pa th  o f  seeing 

This has two parts:

1) The actual [path of seeing]

2) Its function

2.2.2.2.1.2.2.1.2.2.2.2.1.1. The actual [path o f seeing]

The path of seeing is what consists o f the single m om ent of poised readi

ness in which each one of the six páramitás contains the six [páramitás]. It is 

not contradictory that the path of seeing was explained in other chapters as 

having sixteen m om ents, while it is explained here as being a single m om ent 

and this [moment] being poised readiness. For the explanation as sixteen 

[moments was given with the intention that it refers to] the m anner of induc

ing certainty during subsequent attainm ent, while the explanation as a single 

[m om ent is given with] the in tention  that there is no difference in seeing the 

nature of the four realities in m editative equipoise. Also, said poised readiness 

is the actual relinquishing remedy and this here is the context o f teaching this 

path of seeing as the remedy of the [above four] conceptions.

As for the six páram itás in this context, some assert tha t the culm ination 

of seeing is taught through being indicated by them  [in an indirect manner] 

since they represent its subsequent attainment. However since the páramitás 

[on the path of seeing] bear the aspect o f not observing any reference points, 

it is permissible to refer to them  as the [actual] nature  [of the path o f seeing].

2.2.2.2.1.2.2.1.2.2.2.2.1.2. Its function

W hen the culmination of seeing is perfected in this way, the 108 manifest 

conceptions to be relinquished through seeing (plus their seeds), which con 

sist o f the above-explained thirty-six factors to be relinquished through seeing 

in [each one of] the three realms, are relinquished. In general, through relin

quishing the manifest [factors to be relinquished], {370} their latencies are 

not necessarily relinquished. Here, however, there is no flaw since this is the 

context o f their being relinquished through the supram undane path.

As for the m anner o f their being relinquished, since they are m otivated by 

the mental state o f clinging to [real] entities, their rem edy is the realization 

that all entities are without nature. Through having familiarized with this, if 

said cause [of clinging to real entities] is pu t to an end, these conceptions will
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naturally come to an end by themselves. This m anner of being relinquished 

also applies to the conceptions that are factors to be relinquished through 

familiarization. Therefore, though the divisions of the distinct instances of 

these conceptions are infinite since their root is the clinging to real existence, 

the essential point is to familiarize with the realization of the lack of real exis

tence as their remedy.

2.2.2.2.L2.2.1.2.2.2.2.2. The manner of familiarization

During meditative equipoise, one is absorbed in the samadhi of the lion’s sport 

and, during subsequent attainment, one realizes the twelve links of dependent 

origination in their progressive and reverse orders. As for the lion’s sport as 

the meditative equipoise [of the path of seeing], according to the assertions of 

Aryavimuktisena and Haribhadra, it represents the culmination of seeing in 

the form of six sets of six [pàramitàs], but according to the Suddhamati, [the 

meditative equipoise of the path of seeing] is the lion’s sport that is explained 

below [as the preparatory stage] in the training in crossing in one leap.663

Here, in the context o f realizing dependent origination during  the subse

quent attainm ent [of the path of seeing], a slight critical analysis o f dependent 

origination has eight parts:

1) General characteristics

2) The individual division and sum m ary [of the twelve links]

3) The m anner of their arising as conditions

4) Their individual functions

5) In how many lifetimes they are completed

6) The presentation with which levels they accord {371}

7 ) The m anner of familiarizing [with them]

8) The benefit o f having familiarized [with them] in this way

1) As for the general characteristics, [the Buddha] says in the [Dharmârtha]- 

vibhâgasütra:

Through this existing, that originates. Through this arising, that 

arises. This is as follows. Through the condition of ignorance, [kar

mic] formations . . .

As for the meaning of this, in due order, first, when inner and outer enti

ties arise, they are not produced by anyone in a premeditated way, but, in 

general, if the causes and the conditions exist, certain results arise. Secondly, 

even if the causes exist, [the results] do not arise from perm anent conditions, 

but arise from im perm anent ones. Thirdly, though they arise from conditions 

and are im perm anent, it is not that all results arise from all causes, but they 

arise from their specific concordant causes that have the efficacy to produce
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them . Through this, starting with the  dependent origination of bo th  what is 

contained and  what is not contained in a m ind  stream, it is taught to have said 

three distinct features. The Abhidharmasamuccaya  [speaks of these three as] 

“arising from immovable conditions, arising from im perm anent conditions, 

and arising from efficient conditions.”664

2) The individual division and sum m ary  [of the twelve links] has two parts:

a) Division

b) Summary

2a) Their division is into the twelve [links] from ignorance up through aging 

and death, which refer to the inner dependent origination. The natures of 

these [links] are as follows.

2a 1) In general, there are two [kinds of] ignorance—afflicted and nonafflicted 

[ignorance]. However, since even arhats possess the second one in a manifest 

form, it is not tenable as the root of taking birth in [samsaric] existence. {372} 

Therefore, it is th e  first [kind of ignorance that represents th e  first link o f 

dependent origination], which is again twofold—being ignorant about cause 

and result and the actuality of true reality. This [ignorance] serves as the cause 

that motivates the three [kinds of karmic] formations. As for how it m oti

vates these formations, when one is ignorant through not knowing the nature 

of the skandhas that are merely dependent origination, one clings to a self 

and, due to this, becomes attached to that self. Therefore, when one is overly 

attached to ones self, one wishes for this self to be happy and does not wish 

for it to suffer. Through wishing for the self to be happy in just this lifetime, 

one engages in non virtue and thus [forms] nonm eritorious [karma], the cause 

for the lower realms. Through wishing for it to be happy in later lifetimes, one 

engages in the ten virtues and thus [forms] meritorious [karma], the cause for 

[being reborn as] gods and hum ans [in the desire realm]. Through craving for 

the happiness of equanimity, which mainly consists of being free from the 

suffering of the [constant] change of happiness and suffering, one engages 

in the dhyânas and the formless [absorptions] and thus forms immovable 

karma, the cause for the [two] higher realms. In this way, ignorance is the 

root o f forming said three karmas. As for which ignorance motivates which 

karma, the Abhidharmasamuccaya  [says]:

Ignorance is twofold—being ignorant about the m aturation  of 

results and being ignorant about the actuality o f true reality. From 

being ignorant about the m aturation o f results, nonvirtuous form a

tions arise. From being ignorant about the actuality of true reality, 

virtuous and immovable formations [arise].665 {373}
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To explain it in this m anner [entails] the intention of [referring to igno

rance as] the motivation at the time [of engaging in said formations], but their 

causal motivation is solely the ignorance about the actuality of true reality, as 

was explained above. Therefore, the first one of the twelve links is this [latter 

ignorance] alone.

Since the com m entary on the Pratityasamutpadasutra says that this [igno

rance] is what propels rebirth and  lacks anything that would propel one toward 

seeing reality, the Vivrtagudhdrthapindavyakhya asserts that it constitutes the 

ignorance to be relinquished through seeing.666 However, this appears to be 

untenable. For Asanga explains the factors to be relinquished through seeing 

as the imputational [factors to be relinquished] that arise from m inds that are 

altered by philosophical systems. On the other hand, the m inds o f birds, deer, 

and so on are never altered by philosophical systems, but they also accum u

late karm a that is affected by ignorance. It is this ignorance that is the root 

of [samsaric] existence, which is held by Asanga and his b rother to be the 

ignorance that [belongs to] the retinue of the afflicted mind. Therefore, it is 

reasonable tha t it is a factor to be relinquished through familiarization. It may 

be said, “But then it would follow that noble ones possess this ignorance that 

propels [them into further rebirths] because they possess the afflicted m ind.” 

If I accept tha t this propelling ignorance belongs to the retinue of the afflicted 

mind, but did not say that the latter is necessarily the former, why should there 

be any such qualm? “[Still,] noble ones do possess it because it is a factor to 

be relinquished through familiarization.” There are m any [factors] that are 

explained to be factors to be relinquished through familiarization but do not 

exist in noble ones, for example, intense hatred that focuses on an object.

2a2) [Karmic] formations are the karmas that are motivated by ignorance and 

are threefold [as explained above].

2a3) Consciousness {374} refers to the m ind stream that is taken on through 

said karmas. The [consciousness] at the time of accumulating karm a is [the 

consciousness] at the time of the cause and the one that has linked to the 

[respective] place o f birth is the consciousness at the time of the result. In the 

system of those who assert the alaya, it is the [alaya]. According to [all] others, 

it is the m ental consciousness.

2a4) Name and form refer to the names of the four [mental skandhas] of feel

ings and so on and to the form that [starts as an] oblong [embryo] and so on.

2a5) The ayatanas are the completion of [the six inner ayatanas] from the eye up 

through the mental [sense faculties] by virtue of the development of name and 

form—at the time of name and form, the first four sense faculties do not exist.
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2a6) Contact arises from the coming together o f  object, sense faculty, and 

consciousness and delimits the three [kinds of] objects, such as pleasant ones. 

In term s of its supports [(the sense faculties)], it is sixfold.

2a7) Feelings are the experiences tha t arise from the delimiting of the three 

[kinds of] objects th rough  contact and do so as having the nature  of being 

pleasant, unpleasant, and so on. As before, they are sixfold.

2a8) Craving refers to the craving that entails the conditions of experiencing 

[any of] the three [kinds of] feelings. It is threefold. The craving for the desire 

[realm] is to strive for happiness when one is tormented by suffering. The crav

ing for the form [realm] is [to strive for] bliss during the first three dhyanas 

and to strive for equanimity during the fourth one. The craving for the formless 

[realm] is to strive for equanimity during the four formless [absorptions].

2a9) Grasping is the strong increase o f  this very craving. In  terms o f  its 

objects, it is fourfold. To grasp at what is desirable [is to strive for, and cling 

to,] the five sense pleasures. To grasp at views [is to strive for, and cling to,] the 

sixty-two bad views.667 {375} To grasp at ethics and spiritual disciplines [is to 

strive for, and cling to,] spiritual disciplines (such as [behaving like] dogs and 

cows) and the relinquishm ent o f corrupt ethics. To propound a self by virtue 

o f the existence o f views about a self,668 that is, to propound a self by saying, 

“ [My] body [is me] or I am [me] by virtue of certain [features]” is to strive for, 

and cling to, views about a self and the pride of self-centeredness.

2al0) Becoming is the karm a that, th rough  the power of grasping, grows into 

the capacity to establish the arising of a rebirth. It is explained as sevenfold— 

the becomings of the five [kinds of] beings, the intermediate state, and karma, 

but the first six are merely ancillary.669

2 a l l )  Birth refers to the five skandhas that are linked to a place of birth 

through the power of said karma. It is divided into four modes o f birth.670

2al2) [The link of] aging and death is divided into one’s age changing, starting 

right after having been born, and leaving the concordant class [of the beings 

with whom one has lived], thus consisting of physical changes and so on and 

timely and untim ely deaths. As for aging and death being presented as a single 

[link], this is for the reason of [these two] not being certain as successive links 

because death [can] occur without aging.

As for misery, lamenting, [physical] suffering, m ental displeasure, and 

turm oil [(the shortcomings that are entailed by these links)], they are not cer

tain in their order and some die while [being in a state of] m ental pleasure. 

Therefore, they are not presented as links. That they are taught [in the sutras] 

in an ancillary m anner is for the sake of producing weariness in others by way 

of teaching these shortcomings.
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2b) The summary [of the twelve links] has two parts:

a) Brief sum m ary of the links

b) Summarizing them  into [three kinds of] afflictedness

2ba) If the links are summarized briefly, {376} they are fourfold—(1) p ro 

pelling, (2) propelled, (3) completing, and (4) completed links. (1) The first 

consist o f the first three links. W hat [propels]? It is the formations that entail 

the condition of ignorance. How [do they propel]? It is in the m anner of 

consciousness being impregnated with latent karmic tendencies. (2) W hat is 

propelled? It is the four [links] from name and form up through feelings. (3) 

The completing links are three. Through what [are the propelled links com 

pleted]? It is through the grasping tha t entails the condition of craving. How 

[are said links completed]? It is in the m anner of the latent karm ic tendencies 

that exist in consciousness functioning as [the link of] becoming. (4) W hat is 

completed? It is birth and aging and death.

If these [links] are matched with a single cycle of causes and results in terms 

of taking birth [in this life,] the very formations that were motivated by the 

propelling [link] of ignorance are revived through craving and grasping, and 

what makes them  suitable as being completed as form and so on is becoming. 

In the next [life], the arising of the consciousness at the time of the result is 

b irth  and the changes of name and form up through feelings are aging and 

death, which represent the phase of the completion of what was propelled 

before. W hen master Asanga teaches this as the m anner in which particu

lar sentient beings take birth, his adducing [the links of] craving and so on 

before [the link of] nam e and form corresponds to the m eaning of retrieving 

the intention of the sutras. W hat the sutras teach [explicitly] is that the latter 

[among] the twelve links operate based on the former. In a general sense, they 

teach that, when one enters samsara, by virtue of having accumulated karma 

through former ignorance, {377} the body of name and form and so on is 

completed. Based on this [body], karm a and afflictions (such as craving) arise 

and become [the links of] b irth  and so on in one s rebirth. However, this does 

not [entail] the intention of [referring to] a single particular sentient beings 

m anner of taking birth from ignorance up through aging and death.

2bb) As for [the twelve links] being sum m arized into [three kinds of] 

afflictedness, this corresponds to w hat is explained in [Nagarjuna’s] 

Pratityasamutpadahrdaya [in the] M adhyamaka [system]:

The first, eighth, and ninth are afflictive,

The second and tenth are karmic,

And the remaining seven are suffering.671



3) As for the m anner of the arising [of the twelve links] as conditions, the 

Abhidharmasamuccaya  says that the earlier links function as the four condi

tions for the later ones, as it is respectively suitable. This means that [those 

links tha t consist of] awareness [function as all] four conditions for [the others 

tha t consist of] awareness. [Those tha t consist of] awareness [function] solely 

as the dom inant condition for [those] that possess form. [Those] that possess 

form [function as] tw o [conditions] (said [dom inant condition] and the object 

condition) for [those that consist of] awareness. [Those] that possess form 

function as two [conditions] (the causal and the dom inant conditions) for 

[those] that possess form.672 To illustrate the first [case] through the m anner 

in which ignorance functions as [all four] conditions for karm ic formations 

(intention), these formations arise from the latent tendencies of ignorance; 

through the force of being propelled by it, they operate continuously; when 

being ignorant, one m entally engages in w hat is not supreme as being so and 

thus engages [in ignorance as] a focal object; and, under the influence of that 

[ignorance], [the formations] that are congruently  associated w ith it deal with 

their focal objects in mistaken ways. Through this, in due order, [ignorance] 

functions as the causal up th rough  the dom inan t condition [for karm ic for

mations]. The corresponding [patterns] apply to the other [links] too. {378}

This is not contradictory to  the Mahâyânasamgraha saying that [ignorance] 

functions solely as the dom inant condition673 because this [text] has in mind that 

it definitely [functions in this way], whereas the Abhidharmasamuccaya has in 

mind that it can [function as all four conditions]. It is also not contradictory to 

the [Yogâcârajbhümi saying that it functions as the three [conditions] except for 

the causal condition674 because this [text] has in mind that the ultimate causal 

condition is the àlaya, whereas the [description] in the Abhidharmasamuccaya 

is made in terms of conventional causes and conditions.

4) The individual functions [of the twelve links] are twofold, (a) Their similar 

function consists of the respectively form er giving rise to the resepectively lat

ter. (b) Their dissimilar functions are stated in the Madhyântavibhàga:

Because of obscuring, because of planting,

Because of guiding, because of taking on,

Because o f completing, because of delimiting the triad,

Because o f experiencing, because of pulling along,

Because o f binding, because o f manifesting,

And because of suffering beings are afflicted.675
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The last two [links are taken here as] one by way of their being summarized 

as the causes for the arising [of suffering], while the others are matched [with 

their distinct functions] one by one.

5) As for in how m any lifetimes [the twelve links] are completed, in general, 

when one is born [through] miraculous birth among the four modes of being 

born, the sense faculties and the main and secondary limbs are completed 

simultaneously and, when one dies, the sense faculties also perish simultane

ously. In the other three [modes of birth], both [these processes happen] in a 

gradual manner. Therefore, the gradual completion of [the links] such as name 

and form is omitted in miraculous birth. In the desire and form [realms], the 

twelve links exist in a complete manner. {379} For in the form [realm], there is 

aging (the decaying and dissolving of conditioned formations) and the other 

[links] exist too. In the formless [realm], half o f the fourth link [(form)] and 

the five [physical] ayatanas of the fifth one do not exist, but the others are 

suitable to exist.

If [the process] is swift, the twelve [links] are completed in two lifetimes. 

For example, if, th rough the power of ignorance, a hum an being in the desire 

realm has accumulated the karm a for being reborn as a desire [realm] god in 

his or her consciousness, right upon dying, through [this karma] being revived 

by craving and grasping, it is made powerful by virtue of becoming. Thus, 

these six [links are completed] in this lifetime and the seven links, including 

the consciousness at the time of the result, are completed in the next [life

time]. The time of the intermediate state is not counted separately. Even if 

[said process] is slow, it is impossible for it to last longer than three lifetimes. 

For the three propelling [links] will be completed in one lifetime and the three 

completing links, also in one lifetime, with the [latter] and the two [links] of 

birth and aging occurring in an uninterrupted  manner. However, it is pos

sible that m any lifetimes come in between the propelling and the completing 

[links]. You may say, “Therefore, it is uncertain how long [it takes for them  to 

be completed].” Though m any lifetimes may come in between the propelling 

and the completing [links], there is no flaw because [said lifetimes] represent 

lifetimes [that belong to] other [cycles of] dependent origination.

6) As for the presentation with which levels [the twelve links] accord, you 

may ask, “Are these causal and resultant links of the same or of different lev

els?” There is no certainty for either one. “How is that?” [Here] the levels are 

three—the level of birth, the level o f death, and the level o f w hat is other than 

these. In a [psychophysical] support of a lower level, one can accumulate the 

karmas for being reborn on said level or on a higher level. However, in a [psy

chophysical] support o f a higher [level], there is no accumulation of karma 

for being reborn on a lower one. {380} In the [psychophysical] support of
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one s own given level, there is the accumulation of the karm a for being reborn 

on that level. That is, the first link and the consciousness at the time of the 

cause are included in the given level on which one accumulates this karm a 

because ignorance [belongs to] the retinue of the afflicted mind, conscious

ness represents the alaya[-consciousness], and said tw o consciousnesses [(the 

afflicted m ind and the alaya-consciousness)] in the given [psychophysical] 

support belong to said given level.

It m aybe said, “W hen, in the desire [realm], childish beings free from attach

m ent accumulate the karm a for being reborn on a higher level, they lack the 

afflictions of the desire [realm]. Therefore, their ignorance is not included in 

the desire [realm].” W ith regard to this, the followers of the Abhidharmakosa  

assert that, in such a m ind stream, there are the afflictions of a higher [level] 

and therefore, the karm a that is motivated by them  is accumulated. However, 

here there is no flaw because the afflicted mind is accepted, which cannot be 

overcome by the paths of childish beings and is included in the desire [realm]. 

It may also be said, “If the karm a for another level is motivated by the igno

rance of that other level, w hy does one not accumulate the karm a for being 

reborn on a lower level in the [psychophysical] support of a higher level?” In 

the [latter psychophysical] support, none o f the afflictions for being reborn  on 

a lower [level] exist and, th rough  having obtained a special [psychophysical] 

support that is separated by different levels [from lower levels], one is not able 

to accumulate any inferior karm a of lower levels.

Karmic formations are included in the level on which one will be reborn 

because the karma of a certain level is not able to propel the skandhas of 

another level. As for the [above-mentioned] seven [links], including the con

sciousness at the time of the result, they are included solely in the level on 

which one will be reborn. The Vivrtagudharthapindavyakhyd explains that 

craving and grasping are [also] included in the level on which one will be 

reborn,676 but this is [only] reasonable for being born  on a h igher level from a 

lower level since, [in that case,] there is a flux of the afflictions of the higher 

level in [the psychophysical support of the lower one]. {381} However, that 

there are manifest afflictions of a lower level in the [psychophysical] support 

o f an existence of being born on a higher level discords with the general sys

tem of the abhidharm a and is not [a position that can be] obtained through 

reasoning [either]. Therefore, [said explanation] is not in order for being 

reborn  on a lower level from a higher [level]. However, [the link of] becoming 

is included in the level on which one will be reborn, no m atter w hether one is 

born  in the pleasant realms or the lower realms of the desire [realm]. As for 

being reborn in the lower realms, [this link] consists only of the latencies of 

nonvirtue of that lifetime.
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It may be said, “If [ignorance] lacks anything that would propel one 

tow ard seeing reality, it is not reasonable that nonreturners are reborn in 

the pure abodes through the alternating cultivation [of contaminated and 

uncontam inated  dhyanas] because one must generate uncontam inated 

dhyànas in order to be reborn there. However, at the time of ordinary  beings, 

uncontam inated [dhyànas] are not attained and, at the time of the noble 

ones, karma is not accumulated.” On this, I accept the explanation in the 

Vivrtagüdhârthapindavyàkhyâ677 that there is no flaw because the karm a for 

being born in Great Fruition [(the highest level of the fourth dhyàna)] exists 

since beginningless [time] and is transform ed into the cause for being reborn 

in the pure abodes through said alternating [cultivation]. That both the noble 

ones and those with attachm ent have accumulated karm a for being reborn 

in the desire [realm] is to be understood as referring to the time of their 

being ordinary beings. This is similar to the assertion of the followers of the 

Abhidharmakosa  that if the afflictions for being born on certain levels have 

not been relinquished, even the noble ones propel karmas that are motivated 

by these [afflictions].

7) The m anner o f  familiarizing [with the twelve links] is to familiarize with 

them  in their progressive and reverse orders. “W hat are these two?” [The first 

one consists of] “through the condition of ignorance, formations [arise]” and 

so on, that is, [up through] “through the condition of birth, aging and death, 

misery, lamenting, [physical] suffering, {382} and mental displeasure occur.” 

One discriminates these [links] and thinks, “In this way, no th ing  but this heap 

of suffering occurs.” [In the reverse order,] one discriminates [the links] from 

“T hrough the cessation of birth, aging and death cease” and so on up through 

“Through the cessation of ignorance, formations cease.” [Finally,] one thinks, 

“In this way, nothing but this heap of suffering ceases.” [In due order,] these 

two represent the progressive order of afflicted phenom ena and the reverse 

order o f purified phenomena. Illustrated by these two, one should also under

stand the progressive order of purified phenom ena and the reverse order of 

afflicted phenomena. You may wonder, “W hy do these constitute a progres

sive order and a reverse order, respectively?” Because, in the first one, birth [is 

analyzed] last, while the latter one analyzes birth first and thus is the reverse 

of the [first one]. In this way, the presentation of the [above-mentioned] four 

[types of] progressive and reverse orders of afflicted phenom ena and purified 

phenom ena, respectively, is [given] in terms of teaching the principles of the 

[four] realities. For the two [links of] birth and aging are the final m atura

tions of karma and afflictions and thus represent the reality o f suffering. The 

examination of what arises from birth and aging and what their cessation 

is is [performed] in order to become learned in the reality of suffering and 

the reality of cessation that is the cessation of [suffering]. The examination
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of what arises from  ignorance a n d  what ceases from  it[s cessation] is [per

formed] in order to become learned in [the realities of] origin and the path  

because the tw o [links] of ignorance and formations represent the reality of 

the origin [of suffering] and the path represents w hat ceases them .678

8) The benefit o f having familiarized [with the twelve links] in this way is 

that one is learned in [the ways in which one] engages in, and puts an end 

to, samsara {383} and that one, through respectively rejecting and adopting 

these [ways], passes into nirvana w ithout grasping. The proponents of [real] 

entities assert that these twelve links have the character of being substantially 

established [instances] o f arising and ceasing, but what comes from  the texts 

o f noble Nagarjuna and his spiritual heirs is that their natural state is to be 

devoid of the eight extremes of reference points.

2.2.2.2.1.2.2.1.2.3. The culmination of the path of familiarization
This has three parts:

1) The path o f familiarization (the support)

2) The conceptions to be relinquished

3) The qualities (what is supported)

2.2.2.2.1.2.2.1.2.3.1. The path of familiarization (the support)
This has two parts:

1) The actual [path of familiarization]

2) Rebutting disputes

2.2.2.2.1.2.2.1.2.3.1.1. The actual [path of familiarization]
This has two parts:

1) The lions sport (the preparation)

2) The samadhi of crossing in one leap (the actual stage)

2.2.2.2.1.2.2.1.2.3.1.1.1. The lion’s sport (the preparation)

This consists o f the two sets o f the lion’s sport’s progressing upward through 

the nine meditative absorptions [of progressive abiding] in their progressive 

order and coming back down in their reverse order. Since there is only a single 

[phase of] entering into and emerging from [the meditative absorption of] 

cessation, this consists o f seventeen abodes.

2.2.2.2.1.2.2.1.2.3.1.1.2. [The samadhi of crossing in one leap] (the actual 
stage)
This has two parts:

1) Progressing

2) Coming [back]
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2.2.2.2.1.2.2.1.2.3.1.1.2.1. Progressing
This has two parts:

1) Not alternating with cessation

2) A lternating [with cessation]

2.2.2.2.1.2.2.1.2.3.1.1.2.1.1. Not alternating with cessation

This consists o f progressing from the first dhyana up through [the m edita

tive absorption of] cessation in a successive m anner, which thus involves nine 

abodes.

2.2.2.2.1.2.2.1.2.3.1.1.2.1.2. Alternating with cessation

[First,] one progresses in the progressive order through alternating the [other] 

eight meditative absorptions w ith eight [meditative absorptions of] cessation. 

{384} After having risen from the [last meditative absorption of] cessation 

that has been alternated w ith the Peak of Existence, [one slightly exits from 

the meditative absorption of cessation through  reentering] the Peak of 

Existence and, upon  rising from  it, abides in a state of m ind  of the desire 

[realm]. Thus, in this [sequence], there are eighteen abodes. This accords with 

the [sütra] in eighteen thousand lines. According to the [revised edition of the 

Prajnapâramitâsütra in Twenty-five Thousand Lines] in eight chapters, after 

the last [meditative absorption of] cessation, one [immediately] abides in a 

state o f m ind of the desire [realm] without [first] exiting slightly into the Peak 

of Existence. Therefore, [here] the abodes are [only] seventeen.

2.2.2.2.1.2.2.1.2.3.1.1.2.2. Coming [back]

This is the crossing in one leap of progressing through the nine meditative 

absorptions in their reverse order through alternating them  with states of 

m ind of the desire [realm], which thus involves eighteen abodes.

To alternate between the two [poles o f the meditative absorption] of cessa

tion and the state of m ind of the desire realm [entails] the following intention. 

Since these represent the ultim ate [states of mind] being peaceful and not 

being peaceful, respectively, if one is able to alternate between these two, it is 

easy to alternate between the other [eight absorptions and a state of m ind of 

the desire realm].679

2.2.2.2.1.2.2.1.2.3.1.2. Rebutting disputes

In the Abhidharmakosa,680 the eight levels of the dhyânas and formless 

[absorptions] are taken to be twofold in terms of eight that are contam i

nated and seven that are uncontaminated. The two [stages] o f successively 

ascending through each one of these two [sets] in their progressive order and 

coming back in their reverse order make up the distant preparation. Then,
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the  two [stages] of progressing through the  seven uncontam inated [medita

tive absorptions] except for the Peak of Existence and the [corresponding] 

seven contam inated  ones by way of skipping one between each one of them  

constitute the proximate preparation.681 Then, one progresses from the con

tam inated  first dhyàna to the uncontam inated th ird  [dhyàna]; next, to the 

contam inated  [Infinite] Space; and, finally, to the uncontam inated  N othing 

Whatsoever. [Thereafter,] one comes back in the same fashion. This progres

sion to the respectively third [meditative absorption in the sequence of the 

eight dhyànas and formless absorptions] through alternating between dis

similar types of contam inated and uncontam inated [meditative absorptions] 

represents the actual [crossing in one leap], {385} which is to be entered by 

arhats who possess the [psychophysical] supports o f m en or wom en in the 

three continents [i.e., except for Uttarakuru]. This is what is explained as 

crossing in one leap [in the Abhidharmakosa],

It may be said, “If this is [what is explained as crossing in one leap], the 

explanation here that discords with it is not tenable.” Though the [former] 

and this [explanation here bear] the same nam e “crossing in one leap,” their 

meanings are different. Therefore, there is no flaw.

2.2.2.2.1.2.2.1.2.3.2. The conceptions to be relinquished
This has two parts:

1) The conceptions about the apprehended

2) The conceptions about the apprehender

2.2.2.2.1.2.2.1.2.3.2.1. The conceptions about the apprehended
This has two parts:

1) The conceptions about the apprehended in term s of engagement

2) The conceptions about the apprehended in terms of withdrawal

2.2.2.2.1.2.2.1.2.3.2.1.1. The conceptions about the apprehended in terms of 
engagement

From among these nine [conceptions], (1)—(2) the two about being concise 

and detailed are [described in the sütras as follows]:

I f  the Tathàgata taught phenom ena in a concise and a detailed m an 

ner, bodhisattva mahàsattvas w ho wish to awake completely and 

perfectly into unsurpassable perfect enlightenm ent should realize 

these six pàramitàs in a concise and a detailed m anner.682
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(3) As for being protected by the buddhas, [the sutras say]:

[All] buddha bhagavans, however many there are, who reside, sustain 

their livelihood, and teach the dharm a in countless worldly realms, 

consider the bodhisattva mahasattvas who engage in the mother.

In the Abhisamaydlamkdralokdy the Durbodha[loka]y and the 

[Abhisamaydlamkdrajvdrttika , [the above] is translated as “being endowed 

with the protectors who are the buddhas,” which has the same meaning.

(4)-(6) As for the qualities of the three times, [the sutras] speak about [the 

qualities of] the path of preparation:

The bodhisattva mahasattvas who dwell in the m other who is taught 

in this way are to be understood as irreversible.

As for [the qualities of] the path of seeing, [the sutras say]:

Those bodhisattva mahasattvas who accomplish the mother . . .

{386}

As for the  qualities of the  path of familiarization, [they say]:

. . . and who familiarize with the m other should be understood to 

have these benefits.

(7)-(9) As for the threefold excellent path, [the sutras say]:

One should engage in the m other through form being at peace, form 

being void,683 form being vain, and form being without essence.

[Form] is at peace because mistaken entities w ith regard to objects are put 

to an end. It is void because it is under the influence of conditions. It is vain 

because it is naturally empty. It is without essence because it does not with

stand analysis. This refers to the path of preparation. [On] the path of seeing, 

[the sutras say]:

By way of accomplishing the m other through realizing her to be 

emptiness, just like space, one should accomplish the emptiness of 

space.

[On] the path  o f familiarization, [they say]:
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By way o f  familiarizing with the seeing o f  the nature, one  should 

familiarize with the m other through familiarizing with the em pti

ness of space.

In this section, the root text [V.26bc] says, “Through not being protected 

by the buddhas” and “Lacking the qualities of the three times.” The Vrtti684 

and the [revised Prajnaparamitasutra in Twenty-five Thousand Lines] in eight 

chapters explain “not knowing the concise and the detailed, not being p ro 

tected by buddhas, lacking the qualities of the th ree  paths, and the conceptions 

of not knowing these three.” In this way, the [above] passages in the sutras 

represent the remedies for these [factors to be relinquished]. As for lacking 

the qualities o f the three times, master [H aribhadras Aloka]685 matches the 

past with the path of preparation; the present, with the path of seeing; and 

the future, w ith the path of familiarization. Thus, {387} he explains the past 

(what has ceased), the future (what has not arisen), and the present (what 

lacks arising) as [these three paths] lacking the qualities o f the three times. 

The Vrtti686 refers to the times of the three [paths] o f preparation, seeing, and 

familiarization in general and does not match them  with the past and so on. 

The [Prajndpdramitasutra] in One Hundred Thousand Lines says that since 

being protected by the buddhas and lacking the qualities of the three times 

are not suitable as objects o f engagement, one turns away from these three.

2.2.2.2.1.2.2.1.2.3.2.1.2. The conceptions about the apprehended in terms 
of withdrawal

In the sutras, these are described by way of teaching the nine remedies that 

are their opposites. (1) As for the remedy for the nonarising of the m ind [of 

bodhicitta, the sutras say]:

“For how long should bodhisattvas engage in the m other?” The 

Bhagavan answered, “Starting with the first generating of the m ind
”  687

(2) As for the remedy for not mentally engaging in the heart o f enlighten

ment, [they say]:

They should engage in the m other until they dwell in the heart of 

enlightenment.

(3)-(4) As for the remedies for the two mental engagements o f sravakas and 

pratyekabuddhas, [they say]:
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They should engage in the mother through not providing opportu 

nities for other m ental engagements.

(5) As for the remedy for not mentally engaging in perfect enlightenment, 

[they say]:

Through not abandoning their mental engagement in the know l

edge of all aspects, they should engage in the m other so that the 

phenomena of minds and mental factors do not operate.

(6) As for the remedy for familiarization, [they say]:

“Is the knowledge of all aspects attained through familiarization?”

The Bhagavan answered, “Subhuti, it is not.”

(7) As for the remedy for nonfamiliarization, [they say]:

“Is the knowledge of all aspects then attained without familiariza

tion?” The Bhagavan answered, {388} “It is not.”

(8) As for the remedy for the opposite of familiarization and nonfamiliariza

tion, [they say]:

“Is the knowledge of all aspects then attained no m atter whether 

one has familiarized or has not familiarized with it?” The Bhagavan 

answered, “It is not.”

(9) As for the remedy for not being in accord with true reality, [they say]:

“So how is the knowledge of all aspects attained?” The Bhagavan 

answered, “Precisely as suchness.”

2.2.2.2.1.2.2.1.2.3.2.2. The conceptions about the apprehender
This has two parts:

1) The conceptions of clinging to substance

2) The conceptions of clinging to imputations

2.2.2.2.L2.2.1.2.3.2.2.1. The conceptions of clinging to substance

As before, in the sutras, these nine are described by way of their remedies. (1) As 

for the remedy for conceptions about imputed sentient beings, [the sutras say]:
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If a self, sentient being, soul, or person is not observed, how can 

they  be im puted as the dhatu of a self, the dhatu o f a sentient being, 

the dha tu  of a soul, or the dhatu  of a person?688

(2) As for the remedy for conceptions about im puted phenom ena, [they say]:

Should bodhisattva mahasattvas who engage in the m other not 

train in form?

(3) As for the rem edy for not being empty, [they say]:

Through seeing that phenom ena are em pty o f their own specific 

characteristics, they should train  in w hat is not formed.

(4) As for the rem edy for attachm ent, [they say]:

W hen bodhisattva mahasattvas, at the time of engaging in the 

mother, are not attached to observing and not attached to not 

observing . . .

(5) As for the remedy for discrimination, [they say]:

They should not discriminate any phenom ena from form up 

through enlightenment. {389}

(6) As for the  remedy for the  formation of entities, [they say]:

Bodhisattva mahasattvas do not engage in the m other for the sake 

of anything whatsoever.

(7) As for the remedy for conceptions about the three yanas, [they say]:

“But how can these three yanas—the sravakayana, the 

pratyekabuddhayana, and the m ahayana—be distinguished?” The 

Bhagavan answered, “Subhuti, in phenom ena that are not produced 

and not formed any distinction whatsoever is not observable.”

(8) As for the  remedy for the  impurity o f offerings, [they say]:

To make offerings to the Tathagata and his em anations is of such 

great benefit and is so amazing.
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(9) As for the remedy for disordered conduct, [they say]:

They should not disturb this nature of phenomena by saying, “This 

is the mother. This is the true nature of the m other.”

2.2.2.2.I.2.2.I.2.3.2.2.2. The conceptions o f  clinging to im puta tions

( l) - (3 )  As for the remedies for the obscurations of the three omnisciences, 

the sútras [say]:

Subhüti, the all-knowledge is the one of sràvakas and pratyekabud

dhas. The knowledge of the path is the one of bodhisattvas. The 

knowledge of all aspects is the one of the tathàgatas, the arhats who 

are completely perfect buddhas.689

(4) As for the remedy for being ignorant about the path of peace, [they say]:

This m other exhibits the supreme mode of all phenomena and thus 

these phenom ena are not observable as samsàra. Therefore, it is 

called “the m other.” {390}

(5) As for the  remedy for being ignorant about suchness and  so on, [they say]:

This m other is neither conjoined with nor disjoined from any p he 

nom ena, neither demonstrable nor indemonstrable, and neither 

obstructive nor nonobstructive.

(6) As for the remedy for being ignorant about [the mother] being unequal, 

[they say]:

This m other is not overpowered or taken away by màras, the gods 

of the hordes of màra, the persons who belong to the yànas of 

sràvakas and pratyekabuddhas, o ther tirthikas, or evil companions.

(7) As for the remedy for being ignorant about the [four] realities, [they say]:

The bodhisattva mahàsattvas who analyze the meaning o f this p ro 

found m other should analyze it as the m eaning of impermanence. 

Likewise, they should analyze it as the meaning of suffering, iden

titylessness, the understanding of suffering . . .

(8) As for the remedy for being ignorant about the afflictions, [they say]:
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They should not analyze desire, hatred, and  ignorance as “being 

useful or not being useful to me.”

(9) As for the  remedy for being ignorant about nonduality, [they say]:

“Are nondual phenom ena attained through nondual phenom ena?”

The Bhagaván answered, “They are not.”

In th iscontext,the  Vrtt/690and the  [revised edition of the Prajňápáramitásútra 

in Twenty-five Thousand Lines] in eight chapters assert that said ignorances 

represent the natures of said conceptions, while [Haribhadras] large and 

small commentaries691 both hold that they are the objects o f these concep

tions. The modes of apprehension o f these four conceptions and the m anner 

of being relinquished th rough  their remedies are the same as w ith [those that 

are] factors to be relinquished through seeing.692

2.2.2.2.I.2.2.I.2.3.3. The qualities of the path of familiarization (what is 
supported)

[The sutras say]:

For example, when some person wishes to grow a sprout of a tree,

{391} w ithout the root of this sprout or the branches, the trunk, the 

leaves, and the fruits o f the tree being observable by said person, the 

stalk of the sprout grows, is watered by the person from time to time, 

and this stalk will gradually turn into an excellent tree with branches.

Once it has turned into excellent leaves, flowers, and fruits, this [per

son] enjoys the leaves, flowers, and fruits of this sprout. Likewise, 

bodhisattva mahasattvas engage in unsurpassable perfect enlight

enm ent for the sake of sentient beings, engage gradually in the six 

páramitás, and attain the knowledge of all aspects. Just like leaves, 

flowers, and fruits, they will nourish all sentient beings.693

The sutras continue that “leaves” refers to leading sentient beings out of the 

lower realms; “flowers,” to [causing sentient beings] to be born as gods and 

humans; and “fruits,” to their attaining the five fruitions [of stream-enterer, 

once-returner, nonreturner, arhat, and pratyekabuddha] and the knowledge 

of all aspects. In this section, the root text [V.36c] says, “W ho are embellished 

with the desired fruition.”694 On the meaning of this, the Vrtti695 says that, just 

as a tree bears the load o f the fruits tha t are enjoyed by others, bodhisattvas 

are embellished by their power o f granting others the five fruitions—the 

causes for the nourishm ent o f sentient beings.
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In this way, from among the three [parts of this discussion of the] path of 

familiarization (the path of familiarization as the support, the conceptions to 

be relinquished, and the qualities as what is supported [by it]), the first two are 

presented as all nine [levels of the] path of familiarization and the last one, as 

the tenth bhümi. {392}

2.2.2.2.1.2.2.1.2.4. The culm ination o f the un in te rrup ted  [path]

This has three parts:

1) The nature of the culm ination o f the unin terrupted  [path]

2) Its causes

3) Its factors to be relinquished

2.2.2.2.1.2.2.1.2.4.1. The nature [of the  culmination of the  unin terrup ted  path]

Comparable to [the samàdhi of] approaching arhats o f the hlnayana, [the cul

minating training of the uninterrupted path] is the samadhi of bodhisattvas 

on the tenth bhümi who are not separated from the knowledge of all aspects 

through any other paths and whose power of merit is equal to [that of] the 

tathagatas.

2.2.2.2.1.2.2.1.2.4.2. Its causes 

[The sütras say]:

Subhüti, the focal object o f the knowledge of all aspects is the lack 

of entity, its dom inant [condition] is mindfulness, its aspect is 

peace, and its characteristic is the lack of characteristics.696

The Vrtti697 says that the explanation by the last words of this sütra 

[passage]—that peace is the aspect [of the culminating training of the u n in 

terrupted path]—is [given] in order to put an end to wondering w hether [this 

culminating training] is newly established th rough  a rem edy and thus teach 

that it represents primordial peace. Thus, the Vrtti, the [revised edition of the 

Prajnàpàramitàsütra in Twenty-five Thousand Lines] in eight chapters, and the 

Suddhamati698 [say that the above quote refers to the focal object and so on of] 

the  knowledge of all aspects, while [Haribhadras] large and  small com m en

taries,699 the Sàrottamà,700 and others state tha t it refers to the focal object and 

so on of the culmination of the uninterrupted [path. These two explanations] 

are not contradictory—since both [the culmination of the uninterrupted  path 

and the knowledge of all aspects] are approximately concordant in their focal 

objects and aspects, [said focal objects and aspects are described] for the sake 

of pointing out each other.
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As for the reason for explaining the focal object, the  aspect, and the dom i

n an t condition  [of the culmination of the uninterrupted  path] here, w hen the 

culmination of the uninterrupted  [path] is explained above as the un in ter

rupted cause of the knowledge of all aspects, [this means that] it is explained 

as its immediate condition. [Thus,] it is as an elaboration on this [explanation] 

that its object condition and so on are taught too. T hrough this, [it is taught 

that] the favorable conditions for the knowledge of all aspects {393} are com 

plete. [The following section on] the w rong ideas [to be eliminated] teaches 

that, during the phase of the culmination of the un interrupted  [path], one is 

free from all adverse conditions [of the knowledge of all aspects]. Therefore, 

[all o f this] is taught in order to establish the culmination of the un in ter

rupted [path] as the uninterrupted  cause o f the knowledge of all aspects.701

2.2.2.2.1.2.2.1.2.4.3. Its factors to be relinquished
This has two parts:

1) The actual topic

2) Being propelled tow ard the p rofound  through this

2.2.2.2.1.2.2.1.2.4.3.1. The actual topic
This has three parts:

1) The ideas to be eliminated

2) The answers that eliminate them

3) The m anner in which samadhi arises after they have been eliminated

2.2.2.2.1.2.2.L2.4.3.1.1. The ideas to be eliminated
This has four parts:

1) W hich objects are [mis] conceived

2) In what m anner they are [mis] conceived

3) The reasons for being [mis]conceived in this m anner

4) The persons who have these wrong ideas

2.2.2.2.1.2.2.1.2.4.3.1.1.1. Which objects are [mis]conceived

[The objects that are misconceived] are the above-explained focal object and 

aspect o f the culm ination of the uninterrupted  [path].

2.2.2.2.1.2.2.1.2.4.3.1.1.2. In what manner they are [mis]conceived

The nature [of these wrong ideas] is doubt, thinking, “These [positions] are 

not justified.” You may think, “But then that contradicts their being wrong 

cognitions.”702 [Said wrong ideas] represent doubts because [the people who 

entertain them] merely think that the positions of others are not tenable 

because they are [internally] contradictory, but [said people] lack absolute 

certainty themselves. Thus, it is in dependence on two different bases to
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be depended on that they represent mental states [of going back and forth 

between] two [possibilities]. Or [they are presented as doubts with] the 

intention that, by virtue of not finding certainty through the power of valid 

cognition, eventually they do not go beyond being doubts.

2.2.2.2.1.2.2.1.2.4.3.1.1.3. The reasons for being [mis]conceived in this 
manner

[These wrong ideas arise] in the m anner of apprehending the two realities 

as contradictory. They represent the clinging to the following [sixteen wrong 

statements]. (1) “Since there are no objects, a focal object is not tenable.” (2) 

“Since there is nothing to be realized, a m anner of realizing is no t tenable.” (3) 

“Since there are no  knowable objects, omniscience is not tenable.” (4) “Since 

there are no divisions, two realities are not tenable.” {394} (5) “Since the three 

spheres do not exist, generosity and so on are not tenable.” (6) “Since there is 

nothing to be realized, buddhahood is not tenable.” (7) “Since cessation and 

the path do not exist, the dharm a is not tenable.” (8) “Since there is neither 

increase nor decrease, the samgha is not tenable.” (9) “Since there is no focus

ing on the three spheres, skill in means is not tenable.” (10) “Since there are 

no conceptions about existence and nonexistence, the realization o f the sage 

is not tenable.” (11) “Since permanence and so on do not exist, mistaken ideas 

are not tenable.” (12) “Since they do not manifest a fruition, it is not tenable 

to cultivate the three paths of bodhisattvas.” (13) “Since there is nothing to be 

adopted, remedies are not tenable.” (14) “Since there is no thing to be rejected, 

antagonistic factors are not tenable.” (15) “Since there are no instances, defin

ing characteristics are not tenable.” (16) “Since there is nothing with which to 

familiarize, familiarization is not tenable.”

2.2.2.2.1.2.2.1.2.4.3.1.1.4. The persons who have these wrong ideas

It is all the persons who talk a lot and dispute that [entertain] said wrong ideas 

by way of their not understanding the m anner in which the skill in means 

of bodhisattvas is not contradictory in terms of existence and nonexistence, 

respectively, on [the levels of] the two realities.

In this context, a slight critical analysis o f the two realities has two parts:

1) The purpose of determining the two realities

2) The natures of the two realities as what are to be determined

1) As for the purpose of determining the two realities, all the m any discourses 

of the victors are nothing but [statements] that start from the two realities. 

The Pitrputrasamagama [sutra says]:

W ithout having heard them from others,

The know er of the world {395} taught through these two realities,



Translations: The General Topics 349

W hich are the seeming and, likewise, the ultim ate—

There is no th ird  reality whatosever.

The M ülamadhyamaka[kârikâ  states]:

The teaching of the dharm a by the buddhas 

Is correctly based on the two realities.

These are the seeming worldly reality 

And the ultimate reality.703

The Satyadvaya[vibhaga says]:

Those who understand the division of the two realities 

Are not ignorant about the sage’s words.

Having gathered all accumulations without exception,

They will go to the excellent yonder side.704

The Madhyamakahrdaya  [says]:

W ithout the staircase o f the correct seeming,

It is not suitable to become skilled

In ascending to the top

O f the mansion of true reality.705

Therefore, those who are endowed with discrimination should definitely 

reflect on these two [realities].

2 ) [The explanation o f] the natures o f the two realities as what are to b e deter

mined has two parts:

a) General [instruction] on the two realities

b) Instruction on them  individually

2a) As for the general instruction, the two realities lack any division that is 

made by their own natures. Otherwise, if they were established as being of one 

nature, the ultimate would also be just som ething contrived tha t is conceptu

ally im puted, the seeming (just as the ultim ate) w ould also be the uncontrived 

basic nature that is not mentally imputed, and all beings would be liberated 

w ithout effort since they realize the ultimate [by virtue of just perceiving the 

seeming]. The M ülamadhyamaka[kàrikà  says]: {396}

As for a so-called “produced nature,”

How could it be suitable?
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Natures are unfabricated

And not dependent on anything else.706

The *Aryatattvanirdesasamadhf07 [declares]:

Those who speak of the seeming as the ultimate 

Should be known as possessing an erring mind.

The Samadhiraja[ sutra says]:

Neither the eye, the ear, nor the nose is valid cognition,

Nor is the tongue, the body, or mental cognition valid cognition.

If these sense faculties were valid cognition,

W hom  would the path of the noble ones do any good?708

If [the two realities] were established as being different in nature, there would 

be limitless [absurd] consequences such as the following. Just as in the case of 

light and darkness, the ultimate would not be the nature of the seeming and, just 

as when it is asserted that seeing the lack of an elephant is the remedy for being 

afraid due to mistaking a rope for a snake, the realization of the ultimate would 

not eliminate the stains of clinging to the seeming. In [the sutras of] the mother 

of the victors, [the Buddha] said not only once that “it is not the case that the 

mundane seeming is other and the ultimate is other too” and that the phenom 

ena in the repetitive phrases of afflicted and purified phenomena are [nothing 

but] suchness—if suchness were something other than them, it would not exist.

It may be said, “If the two realities are not established as the same or differ

ent, it follows that they do not exist.” It is our assertion that the nature of the 

two realities is not established as being either the same or different. However, 

we assert their merely being different [in the sense] of negating being the 

same, just as in the case of entity and nonentity. {397} As for [the objection 

tha t one then can]not give a presentation of the two realities as being dif

ferent, there is no entailment. [For] such a presentation is given by way of 

imputing “the ultimate” on to  the aspect th a t is the  freedom from reference 

points, which is just like designating a specifically characterized phenom enon 

by way of blending into one that which appears through  conception and the 

referent that is conceived [by it]. The sutras [say]:

W ithin phenomena without letters,

W hat listener and w hat teacher would there be?

It is through superimpositions onto what is changeless 

That it is asserted as listener and teacher, respectively.
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Furthermore, in the scriptures, there are m any statements about the two 

realities being neither one nor different. Therefore, there is no scriptural 

invalidation [of our above assertion]. However, since [the two possibilities 

of] the two realities being the same or different are both  invalidated through 

reasoning, the assertion that both realities are established through a nature 

represents a flaw that nobody but you [(the above objector)] has set up by 

yourself. Therefore, also the statement, “ [The two realities] are of one nature 

but different isolates” is not tenable,709 nor is [the following verse] from the 

Bodhicittavivarana a [valid scriptural] source for it:

Just like being produced and im perm anent,

It is certain that they do not occur w ithout each other.

Therefore, emptiness is explained as the seeming

And the seeming, as emptiness.710

Since this [verse] takes being produced and  im perm anent as the  example for 

the one reality not existing without the other, it also constitutes the reason

ing tha t these [two] are neither the same nor other. Thus, by v irtue of my 

excellent assertions [here], one should abandon the bad views about [the two 

realities] being one or different that the Bhagavan himself disparaged in the 

Samdhinirmocana[sutra]:

The defining characteristic of the conditioned realms and the 

ultimate

Is their defining characteristic of being free from being one and 

different. {398}

Those who think of them  in terms of oneness and  difference

Have engaged them  in an im proper m anner.711

You may wonder, “So how are the realities divided into two then?” The entirety 

o f the factors that appear to m ind as m any different characteristics (such as 

arising, ceasing, being afflicted, being purified, being affirmative, and being 

negative) and that, from the perspective of the conventional mind, cannot 

be invalidated through reasoning are seeming reality. If this seeming [real

ity] is analyzed, its being devoid of the entire web of reference points (such 

as appearing, not appearing, arising, not arising, and having or lacking an 

identity) without exception represents “the u ltim ate.” It is only accepted by 

virtue of the purpose of guiding others on the correct path. “Freedom from 

reference points” is also merely a nam e that is im puted from the perspective 

of others, but it is not asserted that any phenom enon that is the freedom from 

reference points is established. Thus, the Satyadvayavibhaga [says]:
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Just these very appearances, as they [appear],

Are the seeming. The other one is its counterpart.712

The Bodhicary avatar a [states]:

The ultimate is not the sphere o f  cognition.

It is said that cognition is the seeming.713

You m ay think, “W hen it is explained in th is way, the  ultimate is not just 

this illusionlike dependent origination, but if there is nothing other than this 

either, w hat could it be? Therefore, since [the above] is an opinion about it 

that is w ithout any objective reference point, it is an intolerable view of extinc

tion.” This is very true. For the latent tendencies of having habituated oneself 

very much with views that cling to the extremes of w hat is to be adopted, to be 

rejected, to be affirmed, and to be negated have flourished since beginningless 

[time]. It is by virtue of this {399} that one, when not finding anything that 

can be grasped by conceptions as being absolutely “this,” does not aspire for 

the emptiness that puts an end to all clinging and that fear of it arises. This 

is just the nature of things. Therefore, it is reasonable that those with insight 

train in the principle of [being free from the extreme of] denial when the 

dependent originations of the seeming appear ([that is, thinking,] “From the 

perspective of their lacking a nature and being illusionlike, they do not exist”), 

and being free from the extreme o f superimpositions onto the ultimate that is 

free from all reference points ([that is, thinking,] “It exists, it is perm anent”).

2b) As for the instruction on  the [two realities] individually, the Satyadvaya- 

vibhaga takes the seeming as being twofold—correct and false:

Although [phenomena] are similar in appearance,

Since they are able to perform functions or not,

Due to being correct or false,

The division of the seeming was m ade.714

The ultimate is also taken to be twofold—the freedom from all reference 

points is the nonnom inal ultimate and the negation of a portion of [all] refer

ence points is the nom inal one. The same [text continues]:

Since the negation o f arising and so on 

Concords with true  reality, we accept it.715

Since this refers to the  objects of the  inferences that arebased  on reasons such 

as being free from unity and multiplicity, it does not go beyond conceptual 

fabrications and thus is the im puted ultimate.
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O r it represents the  position of master [Haribhadra] if one says that the 

appearances during the subsequent attainm ent o f the great noble ones [are 

called] “the correct [seeming],” while the own appearances o f šrávakas, 

pratyekabuddhas, and those who just see this life are called “the false seem

ing.” For [both] appear as apprehender and apprehended, but [said persons] 

respectively do not possess or do possess clinging to [these appearances] in 

the way they appear. {400}

In this way, this very rough [account here] is formulated according to the 

position of *Svátantrikas such as master Haribhadra. For the time being, out 

o f fear of being too w ordy, I did not write down a detailed presentation, nor 

the one of the *Prásañgikas.716

2.2.2.2.1.2.2.1.2.4.3.1.2. The answers that eliminate them

In general, [the qualms here] are twofold—the qualms that take the route of 

the ultimate and the qualms that take the route of the seeming. Since each one 

of them  has consequences and reasons tha t either concord or do not concord 

in type, they are definite as being four. Here [the consequence and the rea

son] being concordant in type means [to fling a consequence on the level of] 

the seeming through formulating [something on the level of] the seeming as 

the reason and to fling a consequence on [the level of] the ultimate through 

formulating [something on the level of] the ultimate as the reason. [The con 

sequence and  the reason] not being concordant in type refers to [flinging a 

consequence on the level of] the ultimate through formulating [something on 

the level of] the seeming as the reason and to fling a consequence on [the level 

of] the seeming through formulating [something on the level of] the ultimate 

as the reason. However, [all four] are included in [the above] two [types of 

qualms] because the tw o [cases of] formulating [something on the level of] 

the seeming as the reason [represent those tha t take the route of] the seeming 

and the tw o [cases of] formulating [something on the level of] the ultimate as 

the reason represent those that take the route of the ultimate. Therefore, the 

three [qualms] that are the ninth, tenth, and twelfth [among the above six

teen] are concordant in type in terms of the seeming, whereas the others are 

nonconcordant in type in terms of either the ultimate or the seeming. In due 

order, these [two cases o f being concordant and nonconcordant] refer to the 

positive and the negative concomitances o f the consequences [being or not 

being concordant in these ways]. As for [qualms] that are concordant in type 

in terms of the ultimate, none are listed [among the above sixteen].

Here, am ong the two [types of qualms] that take the routes o f the seeming 

and the ultimate, respectively, and are not concordant in type, to those that 

take the route o f the seeming [one m ust give an answer in terms] o f the ulti

mate, and to those that take the route of the ultim ate one m ust give an answer
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[in terms] of the seeming. On the other hand, {401} among the two [types of 

qualms] that are concordant in type, to [those that take the route of] the seem

ing [one must give an answer in terms of] the seeming, and to [those that take 

the route of] the ultimate one must give an answer [in terms] of the ultimate.

[Take,] for example, the qualm that takes the route of the ultimate [and 

says,] “The focal object of the culm ination of the  un in terrupted  [path] as 

the subject is not even tenable on [the level of] the seeming because there 

are no objects ultimately.” To this [one gives the answer,] “It follows that it 

is tenable because, on [the level of] the seeming, objects do exist.” [Or take] 

a qualm that takes the route of the seeming and is the opposite of the above 

one, [saying,] “It follows that it is not tenable that, ultimately, there are no 

objects because the focal object o f the culm ination of the unin terrupted  

[path] is tenable on [the level of] the seeming.” To this one gives the answer, 

“It follows that it is tenable because it is tenable that there are no focal objects 

ultimately.” As for the three [above qualms] that take the route of the seem 

ing, one respectively gives the following answers: “The very nonobservation 

o f the three spheres is skill in means,” “It is the very knowledge of being 

free from existence and  nonexistence that represents the realization o f the 

sage, but not conceptions about existence and nonexistence,” and “Since the 

familiarization of bodhisattvas w ith the three paths is in order to take care of 

o thers w ith  the respective dispositions for these [paths], but does not rep re 

sent the ow n welfare [of bodhisattvas], there  is no flaw.”

2.2.2.2.1.2.2.1.2.4.3.1.3. The manner in which samadhi arises after they have 
been eliminated

Bodhisattvas who strive for perfect enlightenment for the welfare of others 

eliminate all wrong ideas of apprehending the two realities as being contra

dictory again and again, starting from the path of accumulation. Through 

this, {402} the certainty of the valid cognition (which is free from noncogni

tion, w rong cognition, and doubt) of the actuality of the focal object and the 

aspect of the culmination of the uninterrupted [path] arises correctly. It is in 

this way that the samadhi of the uninterrupted [path] is to be generated.

2.2.2.2.L2.2.1.2.4.3.2. Being propelled toward the profound through this

The statements [in the sutras] in which such qualms about the mode of being 

of the focal object and the aspect [of the culmination of the uninterrupted 

path] shine through in an indirect m anner do not represent any criticism of 

said focal object and aspect. Rather, it is by virtue of having in m ind the need 

for explaining the profundity of said [focal object and aspect] separately that 

venerable Maitreya spoke of these disputes as arising for the reason of [said 

focal object and aspect] being difficult to realize.717
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Having attained, increased, stabilized, an d  dwelled in the 

realizations o f ordinary beings without clinging,

O n the path o f the noble ones w ithout clinging, relinquishm ent 

and realization are perfected.

Once the path w ithout clinging is brought to an end, the two 

realities are seen—

These are the realizations o f the children of the victors that are 

explained [here].

[This completes] the general topics of the chapter (the fifth one) of the culmi

nating clear realizations. {403}

2.2.2.2.1.2.2.2. Detailed explanation of the branches that are the cause and 
result of stabilizing [this mastery]

This has two parts:

1) [Detailed explanation of the branches of] the serial [training] (the cause

of stabilization)

2) Detailed explanation of the branches o f the instantaneous [training]

(the result of stabilization)

2.2.2.2.1.2.2.2.1. Detailed explanation of the branches of the serial [train
ing] (the cause of stabilization)
This has three parts:

1) The serial [training] that is the path

2) The serial [training] that makes the path special

3) The serial [training] that makes the path pure

2.2.2.2.1.2.2.2.1.1. The serial [training] that is the path

[This training consists o f the six páramitás. The sutras say]:

Through generosity, the serial activity, the serial training, and the 

serial practice of bodhisattva mahásattvas are designated, all of which 

are unobservable. W hy is that? They are thus without any nature.718

Through applying the  exact sam e to the  other five [páramitás] too, [the 

sutras] say tha t [bodhisattvas] abide in the six páram itás and establish others 

in them. You may wonder, “Isn't it tha t ten páram itás are needed for the com 

plete perfection o f the ten bhúm is of the children of the victors? {404} So why 

does one speak of ‘six páramitás'?” There is no flaw because the rem aining
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four are included in the páramitá of prajňá. As for the m anner of their being 

included, the Abhisamayálamkárálokd719 asserts tha t meditative equipoise is 

the actual páramitá of prajňá, while the four [páramitás] during  subsequent 

attainm ent represent the páramitá of prajňá that is induced through that 

[meditative equipoise]. The Prasphutapadá720 holds that [the páramitá of] 

means is what makes generosity and so on inexhaustible through the force 

of dedicating them  [to great enlightenment]. [The páramitá of] power means 

to create [the páram itás of] generosity and so on [as many] and as some

thing special, even if they are inferior and few. [The páram itá of] aspiration 

prayers refers to making aspiration prayers by way of not disregarding even 

small roots of virtue, but bringing them  together mentally. [The páram itá of] 

wisdom means that, when one experiences the various pleasant fruitions for 

which one aspired, one asserts them as the results of the two accumulations, 

but does not assert them  as being w ithout cause or as having arisen from non- 

concordant causes. Since these four are accomplished through special [forms 

of] prajňá, they are included in the páramitá of prajňá. Master [Buddhaárl]- 

jňána holds that [the páramitá of] means makes the six páramitás completely 

perfect through rejoicing and so on. Aspiration prayers m ean to dedicate 

the [páramitás] to perfect enlightenment. Power outshines their respective 

antagonistic factors. W isdom means being skilled in the aspects of everything. 

Therefore, all four are included in each páramitá.721

2.2.2.2.I.2.2.2.I.2. The serial [training] that makes the path special

[This training] consists of the six recollections of the Buddha, the dharma, 

the samgha, ethics, giving, and deities, which are [also without any nature], 

just as above. Here the recollection o f  the Buddha {405} is described in  the 

Vrtti722 and the [revised edition of the Prajňápáramitásútra in Twenty-five 

Thousand Lines] in eight chapters as the fivefold recollection of the Buddha 

through not mentally engaging in the Tathágata as being form and so on, the 

major and m inor marks and so on, the five uncontam inated skandhas, the 

powers and so on, or dependent origination. The Vrtti continues that the first 

one [is completed on] the path of accumulation723 and the remaining four, 

on the four [levels of the] path of preparation. The path of seeing is taught 

through the statement that the factors concordant with enlightenment (such 

as the [four] mindfulnesses) are com pleted and the the path of familiarization, 

through the statement that [everything] up through the wisdom of the know l

edge of all aspects is completed. In both the large and small commentaries [of 

Haribhadra] ,724 it is said that, on the pa th  of preparation, one [cultivates these] 

recollections th rough the [four] mindfulnesses up through the five powers; on 

the path of seeing, th rough  the [seven] branches of enlightenment; and on the 

path of familiarization, through the [eightfold] path  of the noble ones. This



[bears] the  intention that th e  three [called] serial activity, serial training, and 

serial practice (which are described in the sütras) teach [the paths of] prepara

tion, seeing, and familiarization, respectively.

In the context of the recollection of the dharm a, [Haribhadra’s two com 

mentaries] speak of recollecting virtuous, nonvirtuous, and neutral dharmas. 

Though these three are not the jewel of the dharm a, when one mentally 

engages in the jewel of the dharma, one mentally engages in what are known 

as conditioned, unconditioned, contaminated, and uncontam inated  dharmas 

in an implicit manner.

The recollection of the samgha is the recollection of the com m on and 

uncom m on qualities o f the samghas of both the h lnayana and the mahàyàna.

The recollections of ethics and giving are the recollections of the benefits 

o f these [two], whereas the [ethics and generosity w ithin the six pàramitàs] 

above {406} are taught from the perspective o f the isolates o f practicing them. 

The Prasphutapadâ725 says tha t ethics [here means to recollect] cooling the 

m ind stream w ithout regret, accomplishing the path of the higher realms 

and the fruitions as one aspired for them, giving rise to samàdhi w ithout 

regret, and training in the qualities of gods and men. Giving is to recollect the 

branches of furthering ones relatives and friends, of the causes of happiness 

in [all] lifetimes, and of venerating ones parents and gurus.

As for recollecting deities, the Prasphutapada726 says that this refers to 

considering that [the states of] ordinary gods (such as the four great kings) 

are accomplished through special pleasing karmas and to recollecting the 

qualities of [supram undane deities] such as Lokešvara727 and noble Tàra. 

Àryavimuktisena and master [Haribhadra] say nothing but [that deities refer 

to] noble ones who are reborn as gods.728

2.2.2.2.1.2.2.2.1.3. The serial [training] tha t makes the pa th  pure

[This training means to recollect that all] phenom ena such as form are to be 

realized in the m anner of finding certainty tha t they have the na tu re  of lack

ing any real entity.

Thus, these thirteen [elements o f the serial training bear] the intention of 

[applying] not only to the serial training, but to the entire  m ahàyàna path. 

In the context o f the serial training, w hen one mentally engages in a gradual 

m anner in [all] the clear realizations that have arisen before and [all] those 

that have not arisen [yet] in one’s mind stream, all of them  are accomplished 

in the m anner of being associated with the six pàramitàs, relying on the three 

jewels as their support, {407} being linked to recollecting the benefits of ethics 

and giving, recollecting all deities as one’s witnesses, and understanding all of 

these as having the nature  of the lack of entity  w ithout conceiving o f the three 

spheres. Therefore, in the m anner o f cutting through clinging, all thirteen are 

practiced in the way of being complete in a single practice.729
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In the single supreme path without clinging, all paths are included. 

Through the single practice w ithout clinging, the two 

accumulations are completed.

The supreme path that contains all qualities w ithout clinging 

Is explained here as the skill in means of the children of the victors.

[This completes] the general topics of the chapter (the sixth one) of the serial 

training.

2.2.2.2.I.2.2.2.2. [Detailed] explanation of the branches of the instantaneous 
training (the result of stabilization)
This has two parts:

1) The instantaneous [training in terms of the m anner of) manifesting the

[uncontaminated] qualities

2) The instantaneous [training] in terms of the m anner of realizing the

nature of objects

2.2.2.2.1.2.2.2.2.1. The instantaneous [training] in terms of the manner of 
manifesting the [uncontaminated] qualities
This has two parts:

1) [The instantaneous training in terms of] nonm aturation

2) The instantaneous [training in terms] of m aturation

2.2.2.2.1.2.2.2.2.1.1. [The instantaneous training in terms of] nonmaturation

In the context of the instantaneous [training in terms] of nonm aturation, 

there are many different assertions about the meaning of what is and what is 

not matured. However, ultimately, {408} since these instants [of the instan

taneous training] are merely different isolates, being or not being m atured is 

not suitable for the [cognizing] subjects, but refers to the objects. Since the 

objects of one [of the first two instants of the instantaneous training] are also 

the objects of both, all the objects that are taught in the sütras and treatises are 

divided into tw o—nonm atured and matured. The objects of the first [instant 

are presented in terms of the phase of] the final capacity [for manifesting the 

uncontam inated qualities] not having m atured in ones own m ind stream and 

[the objects of] the latter [instant] are presented in terms of the phase of said 

final capacity having arisen in one’s m ind stream.

[The sütras state] that bodhisattva mahasattvas who engage in the m other 

in this way complete the six pàramitàs through generating a single state of 

mind. [The same] is said [to apply] up through the unique [buddhadharmas]
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and  th e  major and  m inor marks.730 “Generating a single state of m ind” refers 

to the instantaneous training. This is the training in which, through taking the 

wisdom that has the nature of generosity and so on as the object o f the single 

instant to be focused on, [all] uncontam inated phenom ena from generosity 

and so on up through the eighty m inor marks are included as the objects of 

this single instant. For [this training] is free from the mistakenness of appre

hending entities one by one so that, w hen one [among] the phenom ena of 

generosity and so on is taken as an object, others canno t be taken as objects.

2.2.2.2.1.2.2.2.2.1.2. The instantaneous [training in terms] of maturation

This is the wisdom of realizing [all] uncontam inated phenom ena that repre

sents the phase in which they have m atured in ones own m ind stream in just 

a single instant. [The sutras say]:

Through abiding in the path of bodhisattvas that has the property  

of maturation, {409} when the six páramitás are fully completed all 

emptinesses and the thirty-seven dharm as concordant with enlight

enm ent are fully completed . .  ,731

2.2.2.2.1.2.2.2.2.2. The instantaneous [training] in terms of the manner of 
realizing [the nature of] objects
This has two parts:

1) [The instantaneous training in terms of] the lack o f characteristics

2) The instantaneous [training in terms] of nonduality

2.2.2.2.1.2.2.2.2.2.1. The instantaneous [training] in terms of the lack of 
characteristics

“In just a single instant all phenom ena lack real characteristics.” Thus, the 

phenom ena that have the nature of being afflicted or purified are known to 

lack characteristics ultimately.732 [The sutras state]:

W hen engaging in the mother, bodhisattvas abide in the five 

appropriating skandhas as being like a dream . . .  and thus practice 

generosity. They guard their ethics. They cultivate patience. They 

give rise to vigor. They cultivate samádhi. They cultivate prajňá.733

2.2.2.2.1.2.2.2.2.2.2. The instantaneous [training in terms] of nonduality

“When, during the waking state, in the manner of apprehender and appre

hended being different, they do not see a dream as the apprehended and the 

seeing of the dream as the apprehender, all phenomena are seen as phenom ena 

that are just like the apprehender and the apprehended in a dream not being
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different.” Thus, the true reality of phenom ena—apprehender and appre

hended not being two—is realized in just a single instant.734 [The sutras state]:

W hen engaging in the mother, bodhisattvas do not see a dream, nor 

do they see the seeing of a dream.735

In this way, these four instants are merely divisions in terms of isolates of 

the manner of the instantaneous seeing of the single wisdom at the end of the 

continuum , but they do not have different natures.736 {410}

In the instant of bringing the path w ithout clinging to  its end,

All dharm as of the path w ithout clinging are manifested 

And the true reality o f [all] knowable phenom ena without clinging 

is seen,

W hich is explained as this path of completion of the children of 

the victors.

[This completes] the general topics of the seventh chapter, the chapter of the 

instantaneous [training].

2.2.2.2.1.2.3. Detailed explanation  o f the branches o f the dharm akaya (the 

fru ition  o f having engaged [in the trainings])

This has two parts:

1) The general [topic]

2) The meaning o f the branches

2.2.2.2.1.2.3.1. The general topic

This has two parts:

1) [The nature of] the kayas (the agents)

2) The nature of enlightened activity (their activity)

2.2.2.2.1.2.3.1.1. [The na tu re  of] the kayas (the agents)

This has two parts:

1) The enum erations of the kayas

2) Their natures

2.2.2.2.1.2.3.1.1.1. The enum erations o f  the kayas 

This has four parts:

1) [The division] into two

2) [The division] into three
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3) [The division] into five

4) The division into four

2.2.2.2.1.2.3.1.1.1.1. [The division] into two

The Ratnavalx [says]:

This rüpakáya o f the Buddha 

Originates from the accumulation of merit.

The dharmakaya, in brief,

O king, originates from the accumulation of wisdom.737

The Yuktisastiká [states]:

Through this merit, may all beings

Gather the accumulations of merit and wisdom,

And then attain the two genuine [káyas]

That arise from merit and wisdom.738

Thus, [Nágárjuna] summarizes [the káyas] into tw o—the suprem e dharmakaya 

and rüpakáya. {411} Likewise, the Uttaratantra [says]:

Ones own welfare and the welfare o f  others consist o f  the ultimate 

káya

And the seeming káya that is based on it, respectively.739

Thus, it teaches the svábhávika[káya] as the ultimate káya (ones own welfare) 

and the two of sámbhogikakáya and nairmánikakáya as the seeming káya (the 

welfare of others).740

2.2.2.2.1.2.3.1.1.1.2. [The division] into three

The Maháyánasütralamkára  [states]:

One should know that the buddhakáyas 

Consist o f the three káyas.

Through these three káyas, the welfares

O f oneself and others, including their foundation, are taught.741

Thus, it says that the sámbhogikakáya represents the welfare o f oneself; the 

nairmánikakáya, the welfare o f others; and the svábhávikakáya, the founda

tion of these two. The Uttaratantra [says]:
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Its division is its manifestation as three 

Kâyas, such as the svàbhàvika[kàya],

Which are characterized by the dharm as that are the qualities 

O f profundity, vastness, and magnanimity.742

[In his Kayatrayastotra,] noble Nàgàrjuna praises the three kàyas by sum 

marizing them  as the triad  of dharma[kàya], sàmbhogika[kàya], and 

nairmànikakàya.

2.2.2.2.1.2.3.1.1.1.3. [The division] in to  five

The Prasphutapadâ explains that the kàyas are divided into five—the 

sàmbhogikakàya is divided into two by [speaking of] the great sàmbhogika

kàya (which serves as the basis of wisdom as explained and appears solely 

to bodhisattvas on the tenth bhùmi) and labeling the nairmànikakàya 

that appears to those who dwell on the first bhûm i and so on as the 

sàmbhogikakàya. O r the nairmànikakàya is divided into the m atured and the 

nonmatured.743 The Durbodhâlokâ also explains five kàyas by dividing the 

nairmànikakàya into two.744 {412} Master M añjusrlklrti holds that [the kàyas] 

are five—the triad o f sàmbhogikakàya, dharmakàya, and wisdom kàya and 

the two rûpakàyas.745 Master Lilavajra asserts them as five [by dividing them  

into] the svàbhàvika[kàya], the sàmbhogika[kàya], the m atured [kàya], the 

nairmànika[kàya], and the dharmakàya.746

2.2.2.2.1.2.3.1.1.1.4. The division in to  four

This is the position of master H aribhadras Abhisamayàlamkàràlokà  and 

Vivrti and those who follow these [texts]. It will be explained [below].

2.2.2.2.I.2.3.I.I.2. The natures o f  the kàyas 

This has two parts:

1) The kàyas

2) The wisdoms

2.2.2.2.1.2.3.1.1.2.1. The kàyas 

This has four parts:

1) The svàbhàvika[kàya]

2) The wisdom [kàya]

3) The sàmbhogika[kàya]

4) The nairmànikakàya

2.2.2.2.1.2.3.1.1.2.1.1, The svàbhàvikakàya

[Uttaratantra 11.45-46 explains that] (1) since [the svàbhàvikakàya] is free 

from the triad of arising, ceasing, and abiding, it is unconditioned. (2) Since it
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is indivisible from  the  dharm as that are the  qualities, it is indivisible. (3) Since 

it is w ithout the duality of apprehender and apprehended, it has relinquished 

the two extremes. (4) Since it is liberated from the triad of afflictive, cognitive, 

and obscurations of m editative absorption, it is free from adventitious stains.

(5) Since it is naturally pure, it is stainless. Since it is not an object o f concep

tions, it is nonconceptual. Since it is the object o f buddhas, it is the object 

of yoga. Through summarizing the last three [characteristics] as the defining 

characteristic o f luminosity, it has five defining characteristics.747

Uttaratantra [11.47-48] explains that it is endowed with five ultimate quali

ties. (1) Since it is vast, it is unfathomable. (2) Since it is beyond counting, it 

is incalculable. (3) Since it is not an object o f dialectics, it is inconceivable.

(4) Since only buddhas possess it, {413} it is an absolute unity. (5) Since it has 

relinquished all latent tendencies w ithout exception, it is pure. Through the 

last two of these qualities and the th ird  defining characteristic [above], it is 

also refuted tha t this [káya] exists in those on the paths of learning or those 

w ho have not entered the path.

[The Buddha] stated not only once that this káya is the very nature of the 

m ind that has the character o f a total change of state through the power 

of having cultivated the path. Therefore, to assert that it is some other 

unconditioned phenom enon that is not suchness does not accord with any 

M adhyamaka or Mere Mentalist [positions]. It may be said, “If it is asserted 

as suchness since this [suchness] m ust exist primordially, the svábhávikakáya 

would exist at the time of the ground.” This flaw would equally apply to an 

unconditioned phenom enon that is not suchness. For if suchness [(or any 

other unconditioned phenom enon, for that matter)] is not held to [exist] 

from the time o f the ground onward, this simply comes down to the [absurd] 

consequence that it is not unconditioned.

2.2.2.2.1.2.3.1.1.2.1.2. The wisdom káya

It consists of the uncontam inated m inds and m ental factors of the 

buddhabhüm i that will be explained in the text and represents the dom inant 

condition of the two rüpakáyas.74*

2.2.2.2.1.2.3.1.1.2.1.3, The sámbhogikakáya

It is endowed with five distinctive features—(l) - (3 )  the display of káyas, the 

uttering o f speech, and the activities of m ind [all] being uninterrupted, (4) 

lacking imaginary formations w ith regard to these, and (5) displaying in m any 

[forms], but not existing in that way. The Uttaratantra [says]:

In terms of instructions, display, uninterrupted

Activity, lacking formations, {414}
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And appearing as not having the nature of these,

Its variety is described as being fivefold.

Due to the variety of conditions of [different] colors,

A gem does not [appear] in its actual state.

Likewise, due to the variety of conditions of sentient beings,

The lord does not [appear] in his actual state.749

As for speaking of its being endowed with the five certainties, I have only seen 

w hat the [Prajûâpâramitâjpindàrthapradïpa [says]:

The four certainties refer to 

Retinue, abode, teacher, and dharm a.750

Not only is this not sufficient as a [scriptural] source [for five certainties], but, 

according to the Mahâyânasamgraha , there appears an invalidation of these 

[five certainties]. Therefore, this should be analyzed.751

2.2.2.2.1.2.3.1.L2.1.4. The nairmánikakáya

[Uttaratantra 11.57-60] says that [the nairmánikakáya] causes sentient beings to 

give rise to weariness about [samsàric] existence and thus to strive for nirvána. 

It turns those who have entered the hïnayàna away [from it] and matures them 

through the maháyána. It [makes beings] attain liberation through prophesy

ing their supreme enlightenment. Thus, it functions as the cause for these three 

results and it arises under the influence of the sámbhogikakáya.752

2.2.2.2.I.2.3.1.1.2.2. The wisdoms
This has three parts:

1) The natures of the wisdoms

2) Their causes

3) Their being taught as the káyas

2.2.2.2.1.2.3.1.1.2.2.1. The natures of the wisdoms

The Àryabuddhabhümi[sutra says]:

In  a very condensed form, the buddhabhùm i consists o f  five 

dharmas. What are these five? They are the completely pure 

dharm adhátu , m irrorlike wisdom, the wisdom of equality, discrim 

inating wisdom, and all-accomplishing wisdom.753

The first one among these is the svàbhàvikakàya and the latter four {415} 

[are explained as follows] in the Mahâyànasùtrâlamkâra:
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Mirrorlike wisdom is unmoving.

The three [other] wisdoms have it as their foundation—

Equality, discriminating,

And all-accomplishing as well.754

Thus, the first one is unm oving and the foundation of the other three, while 

the latter three are moving and founded upon it.

1) The first one is endowed with five distinctive features. It is without 

what is mine because it is without the clinging to “me” and what is mine and 

the clinging to apprehender and apprehended. It is unconfined in terms of 

places, such as the east. It is ever present in terms of time. It is not ignorant 

about the entirety of knowable objects because it is always free from obscu

rations. Nor is it directed toward these objects because it lacks aspects. The 

Mahaydnasutralamkara [says]:

Mirrorlike wisdom is without what is mine,

Unconfined, ever present,

Not ignorant about the entirety of knowable objects,

Yet never directed tow ard them.755

The last feature means either that [mirrorlike wisdom] cognizes objects by 

way of no aspects coming between [it and its objects] or that since the aspect 

of its mode of apprehension is unconfined, it is not directed toward objects in 

a confining manner. As for the meaning of the term, the same [text] explains 

it as mirrorlike wisdom because the reflection of wisdom arises in it:

Since it is the cause of all wisdoms,

It is like a great jewel mine of wisdom.

It is the sam bhoga-buddhahood,

Since the reflection of wisdom arises.756

As for its being explained as the sambhogikakaya, Asvabhava explains it as 

being the cause of the [sambhogikakaya].757 {416}

2) As for the wisdom o f  equality, at the time o f  being a bodhisattva, one 

familiarized w ith oneself and others being equal. Through this, one realizes 

that reflectionlike beings are equal in terms of personal and phenomenal iden- 

titylessness and ones entering into the nonabiding nirvana is congruently 

associated with both love and compassion. [The Mahdydnasutralamkdra  says]:

The wisdom of equality toward sentient beings 

Is held to be stainless by virtue of pure cultivation.
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To reside in nonabiding peace 

Is asserted to be the wisdom of equality.

Said to be endowed at all times 

W ith great love and compassion . .  ,758

3) Discriminating wisdom, while being w ithout conceptions, discriminates 

all knowable objects in an unobstructed  m anner and serves as the source of 

[many] samadhis and dharanls. The same [text says]:

Discriminating wisdom

Is always unim peded tow ard all knowable objects.

It is just like a treasury 

O f dharanls and samadhis.759

4) All-accomplishing wisdom accomplishes the welfare of sentient beings 

through manifesting in all kinds [of forms] in all worldly realms. The same 

[text says]:

All-accomplishing wisdom

Accomplishes the welfare of all sentient beings

In all realms through various

Immeasurable and inconceivable emanations.760

2.2.2.2.1.2.3.1.1.2.2.2. The causes o f  these w isdom s

[The Mahdydnasutrdlamkara says]:

Due to retaining, due to equanimity,

Due to elucidating the perfect dharma,

And due to accomplishing activities, {417}

The four wisdoms arise.761

“Retaining” refers to the dharm as that cause studying and “equanim ity,” to 

familiarizing with the equality of oneself and others.

2.2.2.2.1.2.3.1.1.2.2.3. T heir being tau g h t as the kayas

There are different systems of matching these [wisdoms] with the individual 

kayas, such as master Candragoml’s description.762 Here, however, the four 

wisdoms are taken to be the wisdom kaya, with the two rupakayas being taken 

as the kayas that arise from the dominant condition that is this [wisdom kaya]. 

Alternatively, the two rupakayas are also explained as nom inal wisdoms.
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2.2.2.2.1.2.3.1.2. T he  na tu re  o f enlightened activity (their activity)

“Enlightened activity” is the activity of buddhas. This activity is the one that 

exists in its agent, while the path to liberation and so on that exist in those to 

be guided represent the enlightened activity that exists in terms of its recipi

ents or objects. Therefore, [the function of] buddhas establishing those to be 

guided in the path and the support o f the path exists in both [types of enlight

ened activity], but the factor of being established [in this way] exists [only] 

in those to be guided, just as a person s effort of splitting wood exists in that 

person, while the factor of the wood being split into pieces exists in the object. 

W ith having the former in mind, the Suddhamati says:

You may wonder, “How is activity the dharm akaya?” It is because 

the activity and the agent are not different.763

By taking this and [what] both Aryavimuktisena and H aribhadra [say] to 

be contradictory, it is explained that this refers to the assertion of the enlight

ened activity that exists in terms of the recipient or the object. However, there 

is no contradiction. You may wonder, “But why are the twenty-seven [fac

tors] o f those to be guided {418} being established in the support o f the path 

up through nirvana described as enlightened activity?” These twenty-seven 

buddha activities refer to [both] the factor of [those to be guided] being estab

lished [in said ways] and the means to establish them. Therefore, there is no 

qualm. If one takes it in this way, also the statem ent [in both  the Aloka  and the 

Vivrti] that “the enlightened activities of body, speech, and m ind are preceded 

by wisdom and . .  .”764 can be adduced well.765

2.2.2.2.1.2.3.2. The m eaning  o f the  branches

This has two parts:

1) The kayas

2) The activity

2.2.2.2.1.2.3.2.1. The kayas 

This has four parts:

1) The svabhavika[kaya]

2) The wisdom [kaya]

3) The sambhogika[kaya]

4) The nairmanikakaya
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2.2.2.2.1.2.3.2.1.1. The svàbhàvikakàya 

This has four parts:

1) The actual topic

2) Hermeneutical etymology

3) M anner of attaining

4) W hether it is or is not different from the three bearers of its nature

2.2.2.2.1.2.3.2.1.1.1. The actual topic

The svàbhàvikakàya is the own unborn and nonreferential nature of the wis

doms that are pure of all adventitious stains of the two obscurations and also 

represent natural purity, which have the character of the [twenty-one sets of] 

wisdom (such as the uncontam inated foundations of mindfulness tha t will be 

explained [below]). The reason for [said sets of wisdom] being uncontam i

nated is that they have the character of the supram undane dharm adhàtu, that 

is, illusionlike nondual wisdom.

2.2.2.2.1.2.3.2.1.1.2. H erm eneutical etymology

[“Svàbhàvikakàya”] has the meaning of not being newly fabricated through 

causes and conditions. The Mülamadhyamaka[kârikâ  says]:

Natures are unfabricated

And not dependent on anything else.766

2.2.2.2.1.2.3.2.1.1.3. M anner o f  atta in ing

{419} Through the supram undane path and by means of realization in the 

m anner of not seeing any reference points, bodhisattvas realize the freedom 

from all reference points through nondual wisdom. It is merely th rough  this 

that [the svàbhàvikakàya] is attained, but it is nothing that is produced, or 

produces [anything], newly.

2.2.2.2.1.2.3.2.1.1.4. W hether it is or is no t different from  the th ree bearers 

o f its nature

Though the three remaining kàyas are not different from the svàbhàvikakàya, 

conventionally they are presented as being different.The purpose of present

ing them as being different is to teach tha t the rem aining three kàyas, in due 

order, are presented as the experiential spheres of buddhas, bodhisattvas who 

dwell on the great bhümis, and sràvakas as well as uncertain ordinary beings 

who have not approached any fruition. The reason for presenting them  as 

three experiential spheres in this way is that what appears as the correct seem

ing—which, ultimately, is the natu re  of phenom ena (the natu re  of being free
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from reference points)—is divided into three different [experiential spheres] 

due to how [buddhas, bodhisattvas, and šrávakas and so on] respectively 

aspire for it. Here “the correct seeming” refers to the appearances of supra- 

m undane subsequent attainment.

2.2.2.2.1.23.2.1.2. The wisdom  káya 

This has three parts:

1) Being taugh t as the káya of different wisdoms

2) Refuting tha t [the svábhávikakáya and the dharmakáya] are not different

3) Rebutting disputes about their being different

2.2.2.2.1.23.2.1.2.1. Being tau g h t as the káya o f  different w isdom s 

This has two parts:

1) Instruction on its individual qualities

2) Presenting them  as a káya by com bining them

2.2.2.2.1.23.2.1.2.1.1. Instruction  on  its individual qualities

{420} [The qualities] are the 144 from the factors concordant with enlightenment 

up through the knowledge of all aspects. Together with the two knowledges 

that are included in the “and” at the end of [AA VIII.6c],767 they consist of 

146. If these [qualities] are taken as referring to powerful continua, all of them 

refer to the uncom m on qualities of a sage [who is a buddha]. If they are taken 

as referring to powerful characteristics, in terms of being partially concordant 

the four discriminating awarenesses are in com m on with the hinayána, while 

the [four] purities [in all respects] and the ten masteries are in com m on with 

bodhisattvas. The remaining are the uncommon qualities of buddhas.

From am ong the twenty-one sets [of said qualities], ( l ) - (4 )  the [first] four, 

such as the factors concordant with enlightenment, are identified as explained 

before under [the complete training in] all aspects and the knowledge of all 

[aspects]. As fo r the [fourth set, the nine meditative absorptions of] progres

sive abiding, w hen they have never been generated in the m ind  stream bef ore, 

one must enter these nine one after the other.

(5) The fifth set—the totalities— [is discussed in] nine parts:

a) Nature

b) Division

c) [Mental] supports

d) M anner of training

e) Signs

f) M anner of m entally engaging in them

g) Functions

h) The reasons for not presenting other áyatanas as totalities

i) Hermeneutical etymology
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5a) As for their nature, the Abhidharmasamuccaya768 explains it to be tw o

fold—prajna and samadhi. The Abhidharmakosa769 [and its Bhâsya] explain 

that [the nature of] the first eight consists o f the virtuous [mental factor] of 

detachment, while [the nature  of) the last [two] consists of the first tw o pure 

actual formless [absorptions].

5b) As for their division, the totalities are ten [in terms of] earth, water, fire, 

wind, blue, yellow, red, white, space, and consciousness.770 {421} The focal 

objects of the totality o f wind are the two àyatanas of form and tangible 

objects. As for the focal objects o f the other seven totalities with form, the 

Abhidharmakosabhâsya  [on VIII.36bc says that they belong] to the àyatana of 

form. [According to] both the root text [of Abhidharmakosa  VIII.36d] and its 

Bhâsya , the focal objects o f the last two [totalities] are the four nam e [skand

has] of their respective levels.

5c) As for their [mental] supports, according to the Abhidharmakosa  [and its 

Bhâsya on VIII.36bc], the first eight rely on the fourth dhyàna and the last 

two, on the first two formless [absorptions]. The same m ust be asserted in the 

higher abhidharm a too. The Vrtti771 says that they rely on all four dhyànas.

5d) The m anner of training is twofold:

a) The m anner of accomplishing through  having trained before772

b) The m anner of training w ithout having [trained before]

5da) By virtue of prior familiarization, through merely seeing the focal objects 

of the respective [totalities] their respective samâdhis appear clearly. In this 

way, one may look at water, such as a river, and likewise at a blazing wood fire 

with billowing smoke and at the wind rustling bamboo, the leaves of creeping 

plants, and so on, [thinking,] “This wind moves in this place.” [Likewise, one 

looks at] blue flowers, gems, clothes, and so on as well as those that are yellow, 

red, and white. One looks at the silvery orb of the moon above and so on at 

night, at the spots of light that are produced on the ground through m oon 

light or sunlight shining through a window or between the leaves of a tree, 

{422} or one sees a window or a hole in a wall. It is through merely [seeing 

these] tha t the sam âdhis of the totalities of water and so on will arise.

5db) The m anner of training without having trained before is twofold:

1) Taking the focal objects as supports

2) The m anner of directing the m ind toward them

5dbl ) As for taking the focal objects as supports, the focal supports o f the total

ities of water and so on are the following that one creates as visual objects.773 

One fills any container (such as a begging bowl) with stainless water free from 

any particular colors (such as blue) that has rained dow n from the sky and is 

filtered through a strainer. One cuts oily substantial wood into pieces, piles it
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u p  in  a suitable place (such as under a tree or near a guest house),774 and sur

rounds it by a wall. In [this wall], one makes a hole about a finger span and 

four finger w idths [big] and, once [the fire] is lit, the wood is below, the smoke 

above, and the fire is blazing in the middle. [One takes] a window or a hole in 

a wall that will be touched by wind in any of the intercardinal directions, or, if 

there is none, one makes one. On a blue cotton cloth that is stretched out like 

the skin o f a big drum , w ith any suitable colors (such as bronze blue or leaf 

blue or a blue eye potion), one creates a portable or stationary orb and dem ar

cates its fringe w ith a different color. The same goes for yellow, red, white, and 

so on. One lights a butter lamp inside a vase, covers its opening, and makes a 

hole in it that is not too big. {423} On the surface of a wall, its light creates a 

shining orb that remains for a long time. In a place that is covered by either a 

wall, a piece of felt, or a woolen blanket, one makes a hole about a finger span 

and four finger w idths [big].

5db2) The m anner of directing the m ind tow ard [said focal objects] is as 

follows. One sits down on a comfortable seat in an agreeable place in which 

one sees these focal objects, familiarizing with them  again and again through 

focusing on just the names of these ten, [thinking,] “earth, earth,” “water, 

water,” and so on.775

5e) Signs are twofold:

a) [The m anner in which] the signs of seizing the indications of not yet

having accomplished [the totalities appear]

b) The m anner in which the signs o f the appearing of the indications of

accomplishment appear

5ea) The signs of not having accomplished the nine [totalities] of water 

and so on are the following appearances—water [appearing to be] mixed 

w ith bubbles, thus appearing to move; fire [appearing to] become m ore and 

m ore extinguished, burn  down, and remain a bit in embers, coals, and ashes; 

[wind appearing to] be present like wafting vapor right before milk is boil

ing; [appearances] such as [blue] flowers without anthers and stalks, th a t is, 

anthers, stalks, and leaves [disappearing because of their] being m ade of what 

does not concord [with the color blue] (the same goes for the three [other] 

colors such as yellow); light orbs appearing only in some things as clearly as 

those that arise on the earth or walls; and m ind [being able to] create [space] 

in something like holes in walls and so on, but not [being able to] enlarge it.776 

{424} The Vrtti says th a t these occur for both  those w ho have and have not 

trained before, but in those w ho have already familiarized [with the totalities], 

they do not represent flaws.

5eb) As for the signs of accomplishment, the signs o f having accomplished 

the nine [totalities] o f water and so on are the following appearances— [water]
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appearing as being unmoving like a fan of gems or a m irror orb that has the 

nature of gems abiding in space; [fire] appearing like a round red woolen 

cloth, a golden fan, or a [golden] pillar abiding in space; seeing that [wind] 

abides w ithout moving, just as it is present; the focal support of the totality [of 

blue] soaring up [into the  sky] from the  orb  [that one created as above] and 

then appearing there like a fan of gems (the same goes for the other three [col

ors]); similar to a very lucid and intense mass of light, [light] clearly appearing 

and abiding in everything as if it were the expanse of space; and [space], if 

created by mind, appearing to enlarge.

For [the totality of] earth, there is no m ention of the m anner o f accomplish

ing it through having trained in it before, the focal support for the training 

when not having trained in it before, and the signs of having and not having 

accomplished it. The reason for this is that one does not know in which way 

they appear.

5f) As for the m anner of mentally engaging in the [totalities], at the point 

when said signs occur, th rough  relinquishing any discrimination of colors 

and any mental engagement in characteristics one should familiarize [with the 

totalities] by clearly focusing on just their respective names.

5g) [In due order,] the functions of the [ten] totalities of [earth,] water, and 

so on are to multiply w hat is single [and vice versa] and {425} to tu rn  space 

or water into earth, thus making them  walkable for one s legs and so on; make 

birds slip into the earth and come out above it, rain down water, and turn  riv

ers and oceans into earth, m ountains, and so on; [create] billowing smoke and 

blazing fire, rain down showers of sparks, burn  whatever one wishes, burn 

ones body once one has passed into nirvana, and illuminate objects through 

the divine eye; walk as swiftly as the wind, bring down gusts of wind, and so on; 

tu rn  forms blue and make them  dark; tu rn  forms yellow, tu rn  them  into gold, 

and so on; turn  forms red and so on; turn  forms white, distance oneself from 

sleep and dullness, overcome darkness, illuminate objects through the divine 

eye, and so on; turn  forms luminous, distance oneself from sleep and dullness, 

illuminate objects through the divine eye, and so on; and, through clearing 

away obscurations and creating space within the earth, mountains, and so 

on, m ake ones way and walk straight through walls. The Bahubhumivastu777 

explains that what has been transform ed into gold and so on through the 

totalities according to whatever one aspires for becomes exactly like gold and 

so on and is able to [actually] perform  the functions of [gold and so on].

5h) As for the reasons for not presenting other ayatanas as totalities, {426} you 

may wonder, “W ith form and tangible objects being presented as totalities, 

why are the other eight ayatanas that possess form not presented [as such]?” 

Both oneself an d  others as well as all realms of sentient beings who possess
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form exist as forms and  tangible objects. Since the  five sense faculties do no t 

exist in the  m ind  streams of others, and  bo th  smell and  taste do not exist in 

the  form realm, they are not presented [as totalities]. This is the  intention of 

the Bahubhumivastu .778 It is said tha t sound is not presented [as a totality] 

because of its lack of a continuum . The Bahubhumivastu  [continues] that, in 

the formless [realm], space is om nipresent and consciousness is the [cogniz

ing] subject o f the objects o f the totalities. Therefore, they are presented as 

totalities. However, the eight [áyatanas] that possess form [may] function as 

totalities below the form realm.779 Thus, the last two formless [áyatanas] are 

not presented [as totalities] because the th ird  one severs [all] focal objects and 

the fourth one is unclear by virtue of m ind being withdrawn inside. As for the 

four totalities o f causal form being presented within the totalities that possess 

form, the Abhidharmasamuccaya  [says] that, w ithout the elements, the objects 

that are elemental derivatives (such as blue), cannot be encompassed.780

5i) The hermeneutical etymology [of “totality”] corresponds to [the Vrtti say

ing,] “They are the áyatanas of totality because they encompass [everything] 

in an uninterrupted  and [all-]pervading m anner [through their respective 

objects].”781 To explain the totalities in the m anner as it is [done here] is the 

intention of the Vrtti.782

(6) As for the sixth set [of qualities], the basis of division is the áyatana of 

overpowering. The num ber of division is eight, which {427} consist of the 

fourfold overpowering o f shapes and colors, respectively.783 As for the first 

four, the first one is to look, with the notion of oneself as the inner yogin pos

sessing form, at small external forms with nice and ugly colors. One knows 

them  through overpowering them, sees them  through overpowering them, 

and discriminates them  in this way. In the second [áyatana of overpower

ing], one does the very same thing by applying it to big [forms] instead of 

small ones. The next two consist o f [looking in the same way at] small and 

big [forms], respectively, with the notion of oneself as the inner yogin being 

w ithout form. Here “small [forms]” are the forms of sentient beings, and their 

being beautiful and ugly refers to their being divine and hum an, respectively. 

“Big” [refers to] houses, palaces, m ountains, and so on, and their beautiful or 

ugly colors refer to being pleasant or unpleasant. “Through overpowering” 

[means] “through mastering.” “One knows them ” refers to calm abiding, and 

“one sees them ,” to superior insight. “One discriminates them  in this way” 

means to lack pride, no matter whether one does or does not overpower them. 

In due order, these two sets o f two [áyatanas of overpowering] arise from the 

power of having trained in the first two [of the eight] liberations.

As for the latter four [áyatanas of overpowering], when one looks at the 

above big and small forms, while not entertaining the two notions of being 

and not being w hat possesses form, respectively, but solely w ith the notion of
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[oneself as the looker] being without form, one knows blue, white, [yellow, 

and red] through overpowering them  and sees them  through overpowering 

them. {428} [Again,] at the end of each one, [the phrase] “One discrimi

nates them  in this way” is added. The sütra [in twenty-five thousand lines]784 

says that, with the notion  of the internal [looker] being without form, one 

looks at external forms w ith blue color, those tha t display as being blue, and 

those from which blue light arises (for example, a flax flower, an excellent 

blue cotton cloth from Varanasi, and so on). Accordingly, with the notion of 

the internal [looker] being without form, one looks at externally occurring 

blue forms and so on, knows them through overpowering them, and so on 

as above. The same is said for yellow, red, and white by matching them  with 

a karnikára [flower], a bhandujlvaka flower, and the star Venus, respectively. 

[As for the first áyatana of overpowering, the sütra passage] “ [With the notion 

of| the internal possessing form, they see [external forms]” represents the 

brief introduction and the rest is the detailed explanation. The same applies 

for the following examples and their meanings. Here “blue” represents the 

brief introduction. “Blue color” refers to natural [kinds o f blue] and “those 

that display as being blue” are m anufactured [kinds of blue]. “Those from 

which blue light arises” refers to a [blue] lustre emitting from these [kinds 

of blue], which is com m on to both of them. “Flower” is the example for a 

natural [kind of blue] and “cotton cloth,” the one for a manufactured [kind 

of blue]. Therefore, the beginning and the last ones among the [above] four 

phrases are the ones that refer to both flower and cotton cloth, while the two 

middle [phrases] refer to these two individually (the same is to be understood 

for the other three [colors, yellow, red, and white.] These [four last ayatanas] 

arise from the liberation of [specific notions of] beauty. The small Brhattiká 

{429} refers to the following eight [ayatanas of overpowering]—the two of 

looking at small and big [forms] with the notions of possessing and not [pos

sessing] form, respectively, the four of looking at blue and so on, and the two 

[ayatanas of] overpowering in terms of space and consciousness. This accords 

with the [sütra] in eighteen thousand lines.785

(7) The sam adhi of dispassion consists of the sam adhi and the prajñá of 

eradicating, based on ones dhyána, the stream of the enemies tha t consist of 

the afflictions contained within the m ind  streams of others.786

(8) The knowledge through aspiration consists of the samádhi and the 

prajñá of engaging, during the phases of samsára and nirvána for as long 

as they last, in objects th rough  being free from all mental states about char

acteristics, having overcome clinging attachm ent, and having accomplished 

one’s aspiration prayers for eliminating the doubts of those to be guided. The 

nature of both this and the preceding [uncontaminated qualities] consists of 

calm abiding and superior insight.



(9)-(10) [The supernatural knowledges and  the  discriminating aware

nesses] are as explained before under the knowledge of all aspects and [the 

complete training in] all aspects.

(11) The four purities in all respects refer to (1) the [physical] support 

(based on dhyana, having gained mastery over adopting [physical forms as 

one pleases] and abandoning [them in a timely fashion]), (2) focal objects 

(through having gained mastery over magically creating those that do not exist 

and transform ing those that exist), (3) m ind (entering countless samadhis in 

each m om ent), and (4) wisdom (having gained mastery over immeasurable 

doors o f dharanl). [The phrase] “the purity  in all respects [of]” is to be supple

m ented at the beginning787 o f each one [of these four]. Their nature consists 

o f calm abiding and superior insight.

(12) The masteries are tenfold. (1) Mastery over ones lifespan consists of 

[being able to] discard the formations of ones lifetime as one pleases. {430}

(2) Mastery over m ind consists o f entering a m ind of sam adhi as one pleases.

(3) Mastery over necessities consists o f procuring necessities as one intends. 

These three are the results of generosity. For giving possessions serves as the 

cause for one’s lifespan [being long], and tathagatas engage sentient beings 

according to the thinking o f [these beings] and give them  necessities as they 

intend. (4) M astery over karm a consists o f changing physical and verbal kar- 

mas as one pleases. (5) Mastery over birth  consists of taking birth  as any being 

as one pleases. [These two] are the results o f ethics. For one exhorts sentient 

beings to [perform] flawless physical and verbal actions as one intends and 

one’s aspiration prayers are accomplished through being endowed with eth 

ics. (6) Mastery over creative willpower consists o f transform ing earth and so 

on into gold as one wills it. This is the result of patience because one engages 

sentient beings according to their wills. (7) Mastery over aspiration prayers 

consists of one’s aspiration prayers being accomplished as one has aspired. 

This is the result o f vigor because one has not let go of vigor for the welfare 

o f sentient beings before. (8) Mastery over miraculous powers consists of the 

supernatural knowledges. This is the result of dhyana because one has rested 

in meditative equipoise before according to the needs of sentient beings. (9) 

Mastery over wisdom consists of manifesting wisdom as one pleases. (10) 

Mastery over the  dharm a consists o f being able to teach the  twelve branches 

of a b u d d h as  speech as one pleases. {431} These two are the results of the 

m other because one has manifested wisdom before according to the wishes 

of sentient beings and has joined them  with the sutras and so on as they wish.

(13)—(14) [The ten powers and the four fearlessnesses] are as explained 

above under the knowledge of all aspects.

(15) The three ways o f nothing to hide mean that the conduct o f the body, 

speech, and m ind o f tathagatas is pure of flawed conduct in all respects.
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Therefore, since tathagatas are not afraid of, or concerned about, others com 

ing to know their bad mistaken conducts, they never think, “I should keep 

this secret.”

(16) As for the threefold foundation of mindfulness, when teaching the 

dharm a one is not attached to those who wish to listen and direct their ears 

[toward one] while being grounded in the mental state of understanding 

everything. One is also totally free from the opposite of that (anger [toward 

those who do not wish to listen] ) and both attachm ent and anger toward those 

who sometimes [behave] like the former and sometimes like the latter. Thus, 

being endowed with mindfulness, one abides in equanimity [in this way].

(17) The true nature of being without forgetfulness has the defining char

acteristic o f never missing the [right] time for when the welfare of sentient 

beings needs to be promoted.

(18) The latent tendencies being overcome means that the seeds which have 

the nature of being the latencies of [all] afflictive and cognitive obscurations 

have been relinquished. Therefore, any conduct as if the afflictions had not 

been relinquished, though they have been relinquished, is term inated.788

(19) {432} Great compassion for [all] beings is the intention of benefiting 

all beings through discriminating six times during day and night whose roots 

of virtue are mature, whose are the opposite of that, who is a vessel for the 

higher realms, who is a vessel for definite excellence, and so on.

(20) [The eighteen unique buddha qualities] are as taught un d er [the com 

plete training in] all aspects.

(21) The set of knowledge consists of the knowledge of all aspects as well 

as the above-explained knowledge of the path and the knowledge of entities, 

which are included in the word “and” in the root text [AA VIII.6c] and also 

belong to the qualities o f this [set].

2.2.2.2.1.2.3.2.L2.1.2. Presenting them as a kàya by combining them

Through the m ind and mental factors (such as the factors concordant with 

enlightenment) of the paths of learning having changed state completely, they 

have become the path of completion, which has the character of the wisdoms 

that lack the reference points of apprehender and apprehended. All [of these 

wisdoms] are to be described as a kàya different [from the svàbhàvikakàya], 

that is, the wisdom dharmakàya.789

2.2.2.2.1.2.3.2.1.2.2. Refuting that [the svàbhàvikakàya and the dharmakàya] 
are not different
This has two parts:

1) Stating the assertion

2) Refuting it
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2.2.2.2.1.2.3.2.1.2.2.1. Stating the assertion

Others than those who assert four kayas—those who assert three kayas790— 

accept the phenom ena that are the uncontam inated m inds and mental factors 

on the buddhabhum i in a literal sense and hold that their nature of being 

w ithout arising represents the svabhavikakaya. However, when the passage [of 

AA VIII. 1-6] is explained, {433} it m a y b e  asked, “W hat are the  uncon tam i

nated phenom ena tha t are the uncontam inated  phenom ena whose nature  is 

the svabhavikakaya?” As an answer to that, [they say that said phenom ena] are 

explained through the factors concordant with enlightenm ent and so on and 

thus link the form er and the latter [verses V III.1 and VIII.2 -6  of this] pas

sage. Thus, they  explain that it is just the ir  above-explained nature o f being 

w ithout arising that represents the dharmakaya. It may be objected that if the 

dharmakaya were the true nature o f said bearers o f this nature, it m ust be 

expressed as “the kaya of the nature o f phenom ena” (dharmatakaya), whereas 

[the term] “dharm akaya” is not tenable. [On this] they assert that, ultimately, 

it is the “dharm atakaya”—the kaya o f the nature o f phenom ena. However, 

under the influence of verse composition, it is taught as “dharm akaya” in the 

root text by eliding the [Sanskrit] particle [td that indicates a] nature.

2.2.2.2.1.2.3.2.1.2.2.2. Refuting it

According to those who assert the dharm akaya and the svabhavikakaya as 

being one, they m ust undoubtedly accept [the uncontam inated m inds and 

m ental factors in AA VIII.2-6] as the buddhabhum i. Also, they themselves 

accept the m inds and m ental factors without the duality of apprehender and 

apprehended that, after [all] states with stains have changed, are free from all 

stains and have the functions of teaching the dharm a to those to be guided 

and so on by way o f the two rupakayas appearing during the subsequent 

attainm ent that is the seeming [reality] o f yogins. [However, if there are 

only three kayas,] it follows that [said m inds and m ental factors] do not exist 

because they are not included in any one of the three kayas. They may say, 

“There is no invalidation [of there being only three kayas] because they are 

included in the svabhavikakaya in the m anner of the nature o f phenom ena 

and the bearers of this na ture  being inseparable.” [But] in that case, since the 

sambhogikakaya and the nairmanikakaya would also be like that, it w ould be 

definite tha t there  is only a single kaya. They m ay say, “This is not the case. 

Since the Buddhas w ords speak o f three kayas, {434} the sambhogikakaya 

and the nairmanikakaya are presented as the seeming [reality] o f yogins in 

the form of separate kayas.” But then, just like the sambhogikakaya and the 

nairmanikakaya, the kaya of nondual wisdom would also have to be presented 

as a separate kaya because the Buddha’s words also speak of four kayas. If 

they say that said nondual wisdom consists o f the  sambhogikakaya and the
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nairmanikakaya, this is not tenable either. For the minds and mental fac

tors [of nondual wisdom] m ust be presented as the  sage’s ow n appearances, 

whereas those two kayas represent nothing but the appearances of others.

2.2.2.2.1.2.3.2.1.2.3. Rebutting disputes about their being different

It may be said, “If the kâyas were four, in the brief introduction [in AA 

1.17], ‘dharm akaya’ should appear right after the svabhavikakaya, but since 

it does not appear [there], three kayas are justified.” There is no flaw since 

the dharmakaya is mentioned right after the three [other] kâyas because of 

three special purposes. As for these three purposes, ( 1) it is taught tha t the 

uncontam inated m inds and mental factors th a t m ust definitely be accepted 

as the buddhabhùm i and [operate] in order to accomplish the welfare of o th 

ers are not included in the three other kâyas and must be combined as the 

dharmakaya. (2) Flaws in the composition of the verses of the [Abhisamay]- 

àlamkâra [must be] relinquished. (3) It is only the dharmakáya of wisdom 

and its deeds that are to be matched as agent and activity, respectively.

These approaches of explaining the triad of refuting [the positions of 

others], presenting [one’s own position], and rebutting [objections to the lat

ter in the context] of asserting four kayas represent the intention of master 

Haribhadra. {435} Aryavimuktisena and [Ratnàkara]éànti assert the kayas as 

only being three.791

2.2.2.2.1.2.3.2.1.3. The sámbhogikakáya
This has two parts:

1) Brief in troduction to its nature

2) Detailed explanation of its qualities

2.2.2.2.1.2.3.2.1.3.1. Brief introduction to its nature

This rüpakáya of the buddhas, which has the character of the thirty-two excel

lent major marks and the eighty excellent minor marks, is the sámbhogikakáya 

of the sages, the buddha bhagavàns, because it enjoys the dharm a of the 

mahàyàna. [The sütras say]:

Subhüti, furthermore, after they have trained in the m other and 

attained all these phenomena, they fully and perfectly awaken into 

unsurpassable perfect enlightenment. Always and everywhere, the 

káyas of the tathàgata arhats, the completely perfect buddhas, are 

adorned with the thirty-two marks of a mahàpurusa and they are 

adorned with the eighty excellent minor marks. To bodhisattva 

mahàsattvas they dem onstrate the joy, bliss, satisfaction, and great 

ease of the unsurpassable enjoyment of the supreme yàna.792



Translations: The General Topics 379

Though the  nairmànikakàya also has these major and  m in o r marks, the 

actual m aturational results are [the marks] of the sàmbhogikakàya. [Those 

of] the nairmànikakàya are merely the dom inated results of these because the 

[nairmànikakàya] is said to be a further reflection of the sàmbhogikakàya, 

[which is in itself just a reflection of the dharmakàya]. Furthermore, the 

Ratnâvalï [says]:

Though it is asserted that 

All cakravartins have them,

Their purity, {436} beauty, and clarity

Match not even a fraction of [those of] the buddhas.793

Though some texts explain that the bodhisattvas for whom  the sàmbhogikakàya 

appears are only those on the tenth bhümi, according to the assertions of 

master Haribhadra, glorious Candraklrti, and others, they consist of [the 

bodhisattvas] w ho abide on all ten bhümis.

2.2.2.2.I.2.3.2.I.3.2. Detailed explanation of its qualities
This has two parts:

1) The difference between the m ajor and the m inor marks

2) The actual major and minor marks

2.2.2.2.1.2.3.2.1.3.2.1. The difference between the major and the minor marks

Since they point out being a m ahàpurusa, they are the major marks. Since they 

cause understanding in the mind streams of others, they are the m inor marks. 

The meaning o f that is that they give rise to others [seeing] the beauty of this 

kàya. Furthermore, since the major marks are the prim ary ones, it is taught 

that each one arises from the causes that are the six pàramitàs. [For example,] 

it is said that, in due order, the results o f the six [pàramitàs] in terms of the 

ürnà-hair at the place between the eyebrows are that it is white in color, coils 

to the right, is beautiful and cannot be outshined, is long, is tightly coiled and 

well arranged, and is surrounded by boundless light. [This is discussed] in 

detail in the Bhadrakalpikâ[sütra]. Since the minor marks are the retinue [of 

the  major ones], [their being results o f the  six pàramitàs] is not taught in this 

way because they are included in the prim ary [marks].

You may wonder, “How do they exist as prim ary [marks] and their retinue?” 

The six m inor m arks of the fingers and nails are the retinue of having long 

fingers. Seven—the head being large and the six of the hair—are [the retinue 

of] the usnlsa, the body hairs curling to the right, and the body hairs point

ing upward. Four—the two of the forehead and the two of the nose— {437} 

are the  one of the  ürnà-hair. Nine—the four of the  eyebrows, the  four of the
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eyes, and the eyelashes—are the one of the dark-blue eyes and the eyelashes 

being like those of a magnificent heifer. The two of the ears are the one of the 

lionlike jaws. Twelve—the two of the face, the three of the tongue, the two of 

the speech, and the five of the teeth—are matched, as appropriate, with the 

large tongue, the voice being as melodious as Brahmas, the four character

istics of the teeth, and knowing the most delicious tastes. Eight—the two of 

the veins, the nonprotruding ankles, the body being beautifully youthful, the 

hands being soft, and the three of the lines on the palm s—are the ones of the 

hands and feet being soft and supple, the antelopelike calves, and the nonpro 

truding ankles. The feet being equal [in size] is the one of the tortoiselike feet. 

Eight—the seven m anners of striding and the steps being even—are the one 

of the two [marks] of fingers and toes being joined by webs and the broad 

heels. Nineteen—the six of the limbs of the body (from being well rounded 

up through being pure), the figure being beautiful, the three from the body 

not being sunken up through being firm, the limbs being well proportioned, 

the four from [the belly] being round up through being slender, the three 

from being beautiful to behold ff om all sides up through being free from black 

moles, and the signs being fully complete—are the one of the body being tall 

and straight, having seven convex surfaces, the skin being delicate and having 

a golden hue, having evenly rounded shoulders with compact flesh in between, 

the upper body being lionlike, and the figure having symmetrical proportions 

like the nyagrodha tree.794 The two of the navel795 are the one of the sexual 

organ being covered by a sheath. {438} The arms being long and muscular are 

the one of having long and beautiful arms. [His hands and feet showing] end 

less knots, auspicious [signs such as] fish, swastikas, and so on are the retinue 

of [hands and feet] being m arked with wheels and being joined by webs.

2.2.2.2.1.2.3.2.1.3.2.2. The actual major and minor marks
This has two parts:

1) The major marks

2) The minor marks

2.2.2.2.I.2.3.2.I.3.2.2.I. The major marks

The major marks are thirty-two. (1) Through having escorted and welcomed 

the gurus, praised listening to the dharma, offered flowers and food to temples 

and stupas, and given servants and retinues, hands and feet are marked with 

[thousand-spoked] wheels.

(2) Through having been firm in the vows that were taken correctly, that 

is, through the firm com m itm ent to abide in the dharm a of scriptures and 

reasoning, the soles of the feet are placed evenly on the earth like [the belly 

of] a tortoise.



(3) Through the stable four means o f  attracting [those to  be guided], fingers 

and toes are joined by webs, just as with the king of geese. Here the [Muni]- 

matdlamkdra  [says]:

Starting from the first finger and toe joints, there are no gaps 

between fingers and toes, but it is suitable to wear ornaments, such 

as finger rings.796

(4) Through having provided magnificent prepared and [unprepared] food, 

drinks, and [food] tha t can be licked, hands and feet are soft and supple.

(5) T hrough  having provided very magnificent prepared and [unprepared] 

food, [food] that can be licked, and so on, [the body has] seven convex sur

faces due to [the soles of] the feet, [the palms of] the hands, the shoulders, and 

the nape o f the neck being convex. The [Muni]matdlamkara797 [says that] this 

[refers] to the four backs of hands and feet, the two shoulders, and the nape 

of the neck being filled w ith flesh. {439}

(6) Through having liberated those who were to  be killed, the  fingers are long.

(7) Through having assisted in livelihood, that is, having protected the life- 

force o f sentient beings, the heels are broad. The M unimatd[lamkdra798 says] 

that broad heels refer to their protruding to [the extent of] a quarter [of the 

length] of the soles. The Vrtti and the Varttika [speak of] “long heels.”799

(8) Through having abandoned killing, the body is tall and straight due to 

being about seven cubits taller [than ordinary hum ans].800

(9) Through having undertaken virtuous dharmas, the kneecaps and ankles 

do not protrude.

(10) Through having increased the undertaking of virtue, each body hair 

points upward. (This is the first set o f ten.)

(11) Through having had respect for the science of healing, the science 

of arts and crafts, and so on, the calves are like those of the game that is an 

antelope. Being like the calves of the game [called] “sarana” and “antelope” 

is to be w ithout misshape, well proportioned, fleshy, and well rounded. The 

Prasphutapadd801 [says] that “antelope” [refers] to a ¿arabha.

(12) Through not having rejected persons who are beggars when they 

begged for ones own material wealth, the arms are long and beautiful. The 

arms being long means that the hands reach the kneecaps despite the thighs 

being placed upright, that is, while not bending down.

(13) Through having encouraged all beings to correctly adopt pure [sexual] 

conduct and having guarded secret words, just as w ith elephants and the all

knowing steed, the sexual organ is covered by a sheath.802
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(14) Through having supplied excellent seats, dresses, and clothes, [the skin 

has] a goldlike hue. {440} To be goldlike refers to being shiny like utterly pure 

gold, but not to being yellow.

(15) Through having provided supreme [dwelling places] (such as palaces), 

the  skin is soft, supple, an d  n o t tainted by dust, just like utterly refined gold 

or silver.

(16) Through having relinquished hustle and bustle and distractions, in 

each pore there are no two [body hairs], but each one is single and curls to 

the right.

(17) Through having properly treated all superiors, that is, those persons 

who are preceptors, masters, and gurus, as the objects of honor and service 

and having rendered the services [to them], the face is adorned with the urna 

hair. The [ Muni] mat alamkara [says]:

It [is located] at the place [where one places] a bindu between the 

eyebrows. It is soft, white, flexible, and, when pulled, measures a 

cubit, two cubits, three cubits, or more. W hen let go, it curls to the 

right and its tip points upward. It has about the size of a myrobalan 

fruit803 and appears as a silvery protuberance.804

(18) Through not having put down [others] with words of harsh speech in 

any situation, the upper body is lionlike, that is, the upper body is expanded 

greatly.

(19) Through being in accord with, that is, having trained in, pleasant 

speech and excellent speech, the shoulders are very round. As for the shoul

ders being round, the Munimatd[lamkdra]m  [says] that, just as with the neck 

of a golden vase, [the shoulders] are very round, their neck is well connected, 

and the web of veins does not show.

(20) Through having provided medicines, physicians, food beneficial for 

diseases, and so on, the flesh between the shoulders is compact. The [Muni]- 

mat alamkara806 [says] tha t this [refers] to [the flesh] between the outer edges 

of the shoulders being compact, {441} while the Suddhamati*°7 [says] that the 

flesh between the shoulders [refers] to the chest. In brief, just like a polished 

golden door knob, the chest is w ithout any unevenness. (This is the second 

set o f ten.)

(21) Through having served as a nurse for sick persons, [buddhas] know 

the most delicious tastes, that is, they know how to taste the most delicious 

tastes even in unpleasant tastes—with their tongues not being unbalanced by 

wind, bile, or phlegm, there arise consciousnesses that accord with experienc

ing each distinct taste.



(22) Through having created forests, pleasure groves, an d  so on an d  made 

[others] accept them  [as gifts], the figure has symmetrical proportions like a 

nyagrodha tree. [This means that the body’s size] from the feet to the crown 

of the head is the same as [the distance] that is measured between the tips of 

an armspan.

(23) Through having provided temples, dwelling places, and so on, the 

head is endowed with an usnlsa. This usnisa is round, even on all sides, and 

curls to the right.

(24) Through having spoken gently, pleasantly, and softly for a long time, 

the tongue is large. The [M unijm atdlam kdra808 [says that this refers] to the 

tongue [being able to] reach the hairline on the forehead and the ear holes.

(25) Through having caused the sentient beings in all w orldly realms to 

understand the genuine dharm a, [buddhas possess] a melodious voice [like] 

Brahma. As for Brahma’s melodious voice, it has the following five branches,

(a) Since it is endow ed w ith the voices of Hiranyagarbha809 and the kalapin 

bird, it [makes everything] understood and known, (b) [Others] like to listen 

to it and there is nothing disagreeable in it. (c) It is profound and very m elodi

ous. (d) [Others] cannot tear themselves away from it and it is pleasant to the 

ears. {442} (e) It is undistorted and d e a r .810

(26) Through having relinquished chatter and  having spoken in a timely 

manner, the jaws are like those of a lion since the jaws are round at their edges 

like the disc of a mirror, broad, and beautiful to behold.

(27) Through having paid respect to all beings and not having contem pt for 

them, the teeth are white.

(28) Through pure livelihood without any wrong livelihood, the teeth are 

of equal size. To be of equal size [means that] it is not [that some are] higher 

and [others are] lower.

(29) Through having engaged in true words, the teeth are well arranged due 

to there being no gaps.

(30) Through having relinquished slandering, unlike ord inary  hum ans 

[having] twenty-eight or thirty-two [teeth], [buddhas] have twenty upper and 

twenty lower, thus forty. (This is the third set of ten.)

(31) Through having looked upon all beings like their only child, the white 

and dark parts of the eyes are not mixed and very pure, thus being free from 

red stains. Therefore, the eyes are dark blue. The [Munijmatdlamkdra  [says]:

The eyes have the following five lucid [qualities]. Their round  m id 

dle is shiny. The tw o sides of the dark  round  are white. W hen  the 

eyelashes are at rest, they are shiny and dark  blue. The tw o corners 

are red like the bark of the pippala tree. Between the eyelashes and
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the eyes, [the lids are of] golden color. However since the round in 

the eye is the main [element], it is said that they eyes are dark blue.811

(32) Through having looked [upon all beings] w ithout anger, attachment, 

or ignorance, the upper and lower eyelashes {443} are well shaped and not 

tangled. Therefore, the eyelashes are like those of a heifer. The Suddhamati*n 

[says] that “magnificent cow” [refers] to a cow, a bull, or a magnificent lead 

bull, whereas the Sdrottama and the [Muni]matdlamkaram  [say that this 

refers] to being like those of a young calf.

2.2.2.2.L2.3.2.1.3.2.2.2. The minor marks

Among the eighty m inor marks, the first set of ten is as follows. (1) Through 

being free from desire for any formations, the nails are like being copper col

ored. (2) Through the superior intention of benefiting all sentient beings, the 

nails are glossy. (3) Through being born  in the highest castes (such as the royal 

caste), the nails are seen to be without highs and lows. (4) Through ethics 

being w ithout evil deeds, fingers and toes are rounded. (5) Through hav

ing accumulated roots of virtue, fingers and toes are compact. (6) Through 

having accumulated roots of virtue in a progressive m anner and thus hav

ing engaged correctly in a successive manner, the tips of fingers and toes are 

tapering. (7) Through having guarded well the actions of body, speech, and 

m ind as well as one s livelihood, the veins do not protrude. (8) Through being 

free from the knots o f the afflictions, the veins are w ithout knots. (9) Through 

being endowed with the insight of realizing the profound and very hidden 

secret point, the ankles do not protrude. The Prasphutapada814 [says] that 

the ankles [referred to] here are the smaller ones and those [referred to] in 

the major marks, the bigger ones, while some [assert] that those in the major 

m arks are the outer [ankles] and those in the m inor marks, the inner ankles.

(10) T hrough having liberated beings from all places that are difficult to walk, 

{444} the feet are equal, without [the one] being long and [the other] short.

The second set of ten: (11) Through being skilled in outshining humans, 

[buddhas] walk w ith the stride of a lion. (12) Through being skilled in o u t

shining nagas, they walk w ith  the stride of an elephant. (13) T hrough being 

skilled in walking in space, they walk w ith the stride of a goose. (14) Through 

being skilled in being the leader of beings, they walk with the stride of a 

lordly bull. On walking with these four strides, the sutras, the VrttU and the 

Varttika815 say that they walk with these respective strides since they are lions 

am ong humans, elephants among hum ans, like the king of the geese, and lead 

bulls among humans. As for the statem ent of master [Haribhadra] that the 

first two are due to being skilled in outshining hum ans and nagas,816 since the 

particulars of the karmas o f sentient beings are inconceivable, it is clear that
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he follows a statement in another sutra about these two [types of] beings being 

outshone th rough  [buddhas] walking w ith said two strides. (15) Through 

walking in accordance with the path of circumambulating, they arrive from 

the right side and return  from the right. (16) Due to being skilled in beauty 

and being beautiful to behold, their stride is elegant. (17) Through their minds 

being always w ithout deceit, their stride is unwavering. (18) Through per

fectly expressing the qualities [of pure conduct], their body {445} is majestic 

and well rounded. (19) Through not being stained by any evil phenom ena, 

their body is [as smooth] as if polished. (20) T hrough  teaching the dharm a 

in accordance w ith  those to be guided, [their limbs] are well proportioned in 

length and diameter.

The th ird  set of ten: (21) Through their conduct of body, speech, and 

m ind being pure, their body is clean and pure. (22) Through their m ind 

being endowed with compassion, their body is soft. (23) Through their m ind 

being pure, their body is pure. (24) T hrough having perfected the vinaya (the 

dharm a tha t overcomes stains), tall] parts o f their fully developed genitals 

are complete. (25) Through the qualities o f being beautiful and handsom e 

being complete, their body size is large and thus is beautiful and has stately 

features. (26) Through the m ind being even with respect to everything, their 

steps are even in length. (27) T hrough  teaching the pure dharm a, their eyes 

are completely pure. (28) Through teaching the dharm a in words that are easy 

to understand, their body is very youthful. (29) Through their m ind being 

dauntless, their flesh is not sunken. (30) Through their roots of virtue being 

perfectly superior, their flesh is full.

The fourth set of ten: (31) Through having term inated rebirth, their flesh 

is not slack and thus very firm. (32) Through teaching dependent origination 

in a finely distinguishing m anner, their main limbs and secondary limbs (such 

as the finger joints) are well proportioned, that is, the respective length of the 

limbs of the body {446} is just appropriate. (33) Through teaching the very 

pure understood meanings of words, their vision is unblurred  and pure. (34) 

Through possessing disciples with excellent ethics, their belly is round. Here 

the sutras speak of having a round  belly, a sm ooth belly, and an unm arred 

belly. However, the treatise and [certain] commentaries, through relating 

[these marks] to the waist and referring to the waist being well proportioned, 

explain it to be round  and so on.817 (35) Through  not being tainted by the 

flaws of samsara, their waist is slender. (36) Through having overcome proud 

poses, their waist is unm arred. (37) Through their teaching the dharm a being 

inexhaustible and without end, their belly is level, that is, the navel is w ithout 

any highs and lows. (38) Through having realized the profound dharm a, the 

bottom  of the navel is deep. (39) Through possessing disciples who adopt 

their instructions in respectively concordant ways, the lines in their navel
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wind to the right. (40) Through possessing a retinue with beautiful conduct, 

they are beautiful to behold from all sides.

The fifth set of ten: (41) Through their m ind being clean, their conduct is 

clean. (42) Through being free from guiding those to be guided in an untimely 

manner, or free from teaching black dharmas, their body is free from moles 

and black marks. (43) Through teaching dharm as that make one attain a fine 

complexion of the body and so on, their hands are very soft, just like cotton 

wool. (44) Through having taken their own people and the people of others 

{447} to be equal, the lines on their palms are glossy. (45) T hrough abiding in 

the realization of the profound dharm a, the lines of their palms are deep. (46) 

T hrough teaching the dharm a again and again, the lines of their palms are 

extensive. (47) Through holding the basis of many trainings that are not very 

extensive, their face is not too long. (48) Through realizing the entire world 

to be like a reflection, their lips are red like a bimba [berry].818 Here, in accor

dance with the sutras and the Vrtti819 saying that reflections of forms appear 

on their face, the Suddhamati820 states that reflections appear on their face. 

(49) Through guiding with gentle words, their tongue is supple. (50) Through 

a host of reasonable or justified qualities, their tongue is slender.

The sixth set of ten: (51) Through guiding childish beings with attach 

m ent through  the dharm a that is difficult to fathom, their tongue is red. (52) 

Through n o t having any fear, they are endowed with a voice [like] thunder. 

(53) Through possessing disciples who speak pleasantly, gently, and softly, 

their voice is sweet, gentle, and soft. (54) Through having relinquished the 

nine fetters to [samsaric] existence (attachment, anger, pride, ignorance, 

views, doubt, taking [views, ethics, or spiritual disciplines] as param ount, 

envy, and miserliness),821 their eyeteeth are round. (55) Through guiding 

beings who are difficult to guide, their eyeteeth are sharp. (56) Through their 

guiding them with the white dharm a [of the vinaya], their eyeteeth are white. 

{448} (57) Through dwelling on the level of having term inated any clinging to 

sentient beings as being close or distant, their eyeteeth are equal [in size]. (58) 

Through perfectly teaching clear realization in a progressive manner, the tips 

of their eyeteeth are tapering. (59) Through dwelling in supreme prajna, their 

nose is prominent. (60) Through their being the basis of those to be guided 

trusting in w hat is clean, their nose is clean.

The seventh set of ten: (61) Through being endowed with the very vast 

buddhadharm as, their eyes are wide. (62) Through leading the assemblies of 

sentient beings, their eyelashes are well developed. (63) Through delighting 

the supreme young women among gods, asuras, and hum ans (who have eyes 

that are elongated like the petals of a lotus, with the black and white [parts 

being properly] set apart) and thus being praised by them, the black and white 

[parts] of their eyes are [properly] set apart and are elongated like the petals
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of a lotus. (64) Through always looking after [sentient beings] by seeing what 

will happen to them in the future, their eyebrows are elongated. (65) Through 

being skilled in guiding [beings] through the dharm a in a sm ooth way, their 

eyebrows are smooth. (66) Through their m ind streams being moistened by 

virtue, their eyebrows are shiny. (67) T hrough seeing [all] flaws equally, the 

hairs of their eyebrows are of equal [length]. (68) Through having put an 

end to the afflictions that greatly cause harm, their arms are long and m us

cular. (69) Through having emerged victoriously from their battles with [the 

afflictions] (such as attachm ent without [the mind] being even), their ears are 

equal [in size]. (70) T hrough causing the m ind streams of all sentient beings 

to be unimpaired, {449} their ear sense faculties are unimpaired.

The eighth set o f ten: (71) Through not being subject to w hat is produced 

by the sixty-two views, their forehead is well shaped. Their forehead being 

well shaped means that the hairline is prom inent. (72) Through defeating all 

opponent speakers [in debate], their forehead is very broad, that is, the width 

o f their forehead is big. (73) Through having fully completed the supreme of 

aspiration prayers, their head is large. Their head being large refers to its being 

like an umbrella. (74) T hrough having put an end to craving that delights in 

objects [of attachment], their hair is as black as a black bee. (75) Through 

having relinquished the latencies to be relinquished through seeing and 

familiarization, their hair is thick. (76) Through having realized the essence 

of the teachings with a gentle nonconceptual mind, their hair is smooth. (77) 

Through their m ind being undisturbed by desire an d  so on, their hair is not 

shaggy. (78) Through their always being w ithout harsh words, their hair is 

not unruly, that is, it does not stand on end. (79) Through the flowers of the 

[seven] branches of enlightenm ent being strewn upon them, their hair has a 

fragrant smell. (80) Through being beautiful in all respects, their hands and 

feet are adorned with endless knots, [the eight] auspicious [signs],822 swasti

kas, and so on, that is, they bear the patterns of these.

Among [the major and m inor marks] explained in this way, most of the 

former are inner qualities, while the latter are outer qualities that elucidate the 

[inner]. {450} Some also relate them  to being causes and results, respectively.

As for the m anner in which the major and m inor marks are accomplished, 

the Ratnavali [says]:

The merits that come from pratyekabuddhas,

Those from learners and nonlearners,

And those of all worlds w ithout exception 

Are as infinite as these worlds.
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Through multiplying that much by ten,

Just a single pore [of a buddha] is accomplished.

All the pores of a buddha 

Come about in this same way.

It is held that multiplying one hundred times

The merit that produces

All the pores of a buddha

[Brings about] a single m inor mark.

O king, through just that much merit,

A single m inor m ark is completed.

The same applies to [each of them]

Up through the eightieth.

Through multiplying a hundred  times 

The accumulation of merit that accomplishes 

The eighty m inor marks,

A single major m ark of a m ahapurusa [is obtained].

Through multiplying a thousand times 

The vast merit that is the cause 

O f accomplishing thirty of the major marks,

The urna-hair, resembling the full moon, [comes forth].

Through adding up a hundred thousand times 

The merit of the urna-hair,

A protectors usnlsa is produced,

Which rests invisibly on the crown of his head.

Ten million times the m erit o f the usnlsa,

Countless vastness times ten,

Are the supreme [merit] that produces the sixty branches 

O f the melodious sound of a buddhas speech.823 {451}

2.2.2.2.1.2.3.2.1.4. The nairmanikakaya

The Mahdydnasutrdlamkara  [says]:

Through artistry, incarnation, and great enlightenment 

And always dem onstrating nirvana,



Translations: The General Topics 389

The nirmanakaya of the Buddha 

Is the great means for liberation.824

Accordingly, the  nairmanikakayas of th e  buddha bhagavans consist 

of the kayas that, th rough  any forms such as the nairmanika[kayas] of 

supreme enlightenm ent ([someone like Buddha] Sakyamuni) and artistic 

nairmanika[kayas] (such as the emanation of a gandharva in order to guide 

Pram udita),825 prom ote the aims desired by pure and im pure sentient beings 

(the states o f the higher realms and definite excellence) in an equal m anner 

(w ithout being close [to some] or distant [from others]) in all worldly realms 

for as long as samsara exists. [The sutras say]:

Subhuti, furthermore, those who have trained in the mother, 

through having realized these dharmas, have fully and completely 

awakened into unsurpassable completely perfect enlightenment. 

Then, in endless and boundless worldly realms in the ten directions 

and at all times, these tathagata arhats, the completely perfect bud 

dhas, prom ote the welfare of all sentient beings through a cloud of 

various emanations. This is how bodhisattva mahasattvas should 

train in the m other.826

2.2.2.2.I.2.3.2.2. The activity (enlightened activity)

This has three parts:

1) [Establishing in] the support o f the path

2) [Establishing on] the path

3) Establishing in the fruition of this path

2.2.2.2.I.2.3.2.2.I. Establishing in the support o f the p a th

This means to establish beings in the activity of pacifying [suffering]. In the 

lower realms, {452} [the buddhas] teach the dharm a through dem onstrating 

their miraculous powers at the time of [the beings there] aspiring [for libera

tion]. Through this, they cause them to be liberated from these birthplaces 

and establish them  in the [psychophysical] support o f gods and hum ans. In 

the pleasant realms, for the gods in the desire [realm], who are intoxicated 

by their craving for [pleasurable] objects, they cause palaces blazing with fire 

to appear and thus teach that everything conditioned is im perm anent and so 

on. For the gods in the [two] higher realms, who are fettered by views about 

purity, they teach tha t phenom ena are empty, th rough  which they free them  

from bad views. As for humans, they m ake their m ind streams into suitable 

vessels through connecting them with taking refuge and adopting the bases 

of the training.
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2.2.2.2.I.2.3.2.2.2. Establishing on the path
This has four parts:

1) [Establishing on] the path of accumulation

2) [Establishing on] the path of preparation

3) [Establishing on] the path of seeing

4) [Establishing on] the path of familiarization

2.2.2.2.1.2.3.2.2.2.1. Establishing on the path of accumulation

This has five parts. (1) The four means of attracting [those to be guided] (gen

erosity, pleasant words, accomplishing the aims [of those to be guided], and 

consistency [of ones actions with what one teaches]) [are described] in master 

Asvaghosas Sarnvrttibodhicittabhávanopadešavarnasamgraha:

Having called them  with the gesture of generosity,

They give discourses with pleasant words,

Make them be at ease through being consistent,

And give the great advice of accomplishing their aims.827

The Maháydnasňtrdlamkdra [says]:

Through the first one, they become a vessel.

Through the second one, they aspire [for the teachings].

Through the third one, they practice.

Through the fourth one, they are purified.828

(2) By way of studying and reflecting on afflicted and purified phenomena, 

[those to be guided] are established in realizing [these two] as what are to be 

rejected and adopted, respectively. (3) They are established in accomplishing 

the welfare of sentient beings, {453} that is, the [four] immeasurables such as 

love. (4) They are established in the six páramitás, which represent mainly their 

own welfare. (5) They are established in the welfare of both [themselves and 

others], that is, the ten virtues as the path of progressing toward buddhahood.

2.2.2.2.1.2.3.2.2.2.2. Establishing on the path of preparation

[With the path of preparation] being the primary [prajňá] that arises from 

m undane meditation, [those to be guided] are established in the realization 

of, and familiarity with, all phenomena being empty of a nature of their own.

2.2.2.2.1.2.3.2.2.2.3. Establishing on the path of seeing

They are established on the first bhumi, on which they realize the om nipres

ence of the actuality of the nature  of phenomena, in which the duality of 

apprehender and apprehended is terminated.
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2.2.2.2.1.2.3.2.2.2.4. Establishing on the path o f  familiarization

This has six parts in term s of establishing on [the second] up through the 

fifth, the sixth, the seventh, the eighth, the ninth, and the tenth bhumis.

1) They are established on the second up th rough  the fifth bhum is through 

realizing that all phenom ena are mere designations.

2) They are established on the sixth bhum i through not observing any of all 

phenom ena as the aspects that are the dyad o f apprehender and apprehended.

3) They are established on the seventh bhum i through m aturing the m ind 

streams of living beings in the sense of their being suitable for the obscura

tions to be relinquished and suitable for the remedies to arise.

4) Establishing them  on the eighth [bhumi] has tw o parts—realization and 

relinquishment. The first one refers to the bodhisattva path with the certainty 

of not falling into [the paths of] ¿ravakas and pratyekabuddhas. The second 

one consists of having put an end to clinging to apprehender and appre

hended w ith regard to phenomena.

5) They are established on the n in th  bhum i of being able to [perform] the 

activities of a nairmanikakaya that, despite not having attained [full] enlight

enm ent yet, are similar to [the activities of] having attained it.

6) Establishing on the tenth bhum i {454} has three parts:

a) [Establishing on] the ten th  [bhumi] right upon having attained it

b) [Establishing in] being separated [from buddhahood] by [only] a single

birth

c) Establishing in one s last existence

6a) The first one refers to the pure realm (container and contents) in which 

one will become a buddha. Through [all buddhas] bestowing em powerm ent, 

the tenth bhum i becomes a pure realm right upon its having been attained. 

This has two parts:

a) Accomplishing enlightened activity through light

b) Receiving the em powerm ent through venerating

6aa) Accomplishing enlightened activity through light has three parts:

1) [The appearance of the pure] container

2) The appearance o f the pure contents

3) Accomplishing enlightened activity

6aal) As for the appearance of the pure container, it is said that, right upon 

having attained the tenth bhumi, [bodhisattvas] are endowed w ith the em pow 

erm ent o f being undifferentiable from the wisdom of know ing all samadhis. 

Immediately upon having attained [this bhum i, there appears] a seat that 

has the size of one million trichiliocosms and is adorned with m any jeweled
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lotuses. Its surroundings appear to be filled with lotuses equal in num ber to 

the atoms in a million trichiliocosms.

6aa2) As for the appearance of the pure contents, [the bodhisattvas on the 

ten th  bhumi] themselves appear to sit on said seat, onto which they fit just 

fine, while [the space around  them] is filled with, tha t is, surrounded by, the 

bodhisattvas up through the ninth bhumi, w ho sit on the surrounding lotuses.

6aa3) As for accomplishing enlightened activity, one million countless light 

rays radiate from [each of the following places] of these bodhisattvas [on the 

tenth bhum i]—the two soles, the two kneecaps, the navel, the two sides o f the 

rib cage, and the two palms. [These light rays] gradually illuminate all abodes 

of hungry ghosts, hell beings, {455} animals, humans, gods, and asuras, thus 

pacifying their sufferings. The one million countless light rays that radiate 

from their two shoulders, both their backs and necks, and their mouths, in 

due order, illuminate the three states of ¿ravakas, pratyekabuddhas, and [bod

hisattvas] (from those who generated bodhicitta for the first time up through 

those on the ninth bhumi) in the ten directions. [In that order, said light rays] 

accomplish [the approaches of] the doors of illuminating the dharma, the 

approaches of the doors of peaceful samadhis, and the [various] approaches 

of prajna and being skilled in means.

6ab) [Receiving] the em powerm ent th rough  venerating has tw o parts:

1) Venerating

2) Bestowing the em powerment

6abl) As for venerating, the one million countless light rays that radiate from 

the urna-hairs of said bodhisattvas outshine all maras in the ten directions 

and illuminate the bodhisattvas that are to receive empowerment, melting 

into their bodies. From the crowns of the heads of [these bodhisattvas] count

less light rays equal [in number] to the atoms of a million of the greatest 

chiliocosm radiate and then illuminate all the mandalas of the tathagatas in 

the ten directions, circle the universe ten times, and form a m andala [in the 

form] of a web of light rays in the sky above. In this way, [these light rays] 

venerate the tathagatas, promote the welfare of sentient beings, and finally 

melt into the soles of the tathagatas.

6ab2) As for bestowing the empowerment, {456} [through this display] the vic

tors and their children see that the time to bestow empowerment upon these 

bodhisattvas has come. All the countless bodhisattvas up through the ninth 

bhum i approach from the ten directions, gaze at and venerate these bodhi

sattvas, and rest in meditative equipoise in ten thousand samadhis each. From 

the endless knots, the vajras, and the auspicious [signs] of the bodhisattvas 

who are to receive em powerm ent [a single] light ray—called “victory over
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lions of countless light rays, [all of them] illuminating the ten directions and 

displaying infinite magical feats. Through [these rays] melting back into the 

endless knots, vajras, and auspicious [signs] of the bodhisattvas, their power 

increases greatly. From [each of] the urna-hairs of the tathagatas a single light 

ray—called “possessing the supernatural knowledge of omniscience” streams 

forth, surrounded by hundreds of thousands of countless light rays. It illumi

nates all ten directions, circles the universe ten times, pacifies the lower realms, 

and outshines all maras. Then, [all the single light rays from the urna-hairs] 

melt into the crowns of the heads of the bodhisattvas [on the tenth bhumi], 

while their surrounding light rays melt into the crowns of the heads of the 

retinues [of these bodhisattvas]. Right upon being struck by these light rays, 

each of these bodhisattvas attains ten thousand samadhis that they had not 

attained before. Also, said light rays descend simultaneously into the heads of 

these bodhisattvas.829

6b) [Establishing in] being separated [from buddhahood] by [only] a single 

birth {457} has three parts—(a) establishing [bodhisattvas on the tenth bhumi] 

in the capacity to definitely become a certain buddha in a certain realm and 

at a certain time in their next birth [as prophesied before], (b) establishing 

them in accomplishing the immeasurable welfare of [all] sentient beings in all 

ten directions, and (c) establishing them in the qualities of approaching the 

tathagatas in all worldly realms, attending to these buddhas, listening to the 

dharm a from them, paying their respects, and rendering their services to them.

6c) [Establishing in] ones last existence has four parts:

a) [The collection of the causes of] power

b) [The collection o f the causes of] realization

c) [The collection of the causes of] relinquishm ent

d) The collection of the causes of purity

6ca) [Establishing in the collection of the causes of] power is twofold—(1) 

establishing in the branches o f  enlightenm ent that produce the entirety o f  the 

accumulations o f bodhisattva mahasattvas and (2) establishing in the con 

nection of actions and the ir  results never being lost—directly bringing forth 

perfect enlightenment (the result o f the actions of the two accumulations that 

are its causes).

6cb) [Establishing in the collection o f  the causes of] realization is twofold—

(1) establishing in the realization of variety (seeing the four realities) and (2) 

establishing in th e  realization of suchness (seeing conditioned samsara and 

unconditioned nirvana as equality, without clinging to them  as being different 

in terms of w hat is to be rejected and to be adopted, respectively).
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6cc) [Establishing in the collection of the causes of] relinquishm ent is two

fold—(1) establishing in the relinquishment of the fourfold mistakenness of 

clinging to purity, happiness, permanence, and a self and (2) [establishing in] 

the realization tha t the bases of such mistakenness have the mode of being 

o f being nothing but m ere superimpositions without any ultimate existence.

6cd) [Establishing in the collection of the causes of] purity is twofold—(1) 

establishing in the collection o f  causes o f  buddhahood at the time o f  ones 

last existence {458} being purified from stains and (2) establishing in these 

purified qualities abiding as the accumulations of the causes of buddhahood.

2.2.2.2.I.2.3.2.2.3. Establishing in the fruition of this path

[This refers to] establishing in the nonabiding nirvana—tathagatahood. The 

tweny-seven [points of enlightened activity described] in this way830 represent 

the activities of the dharmakaya. Just as the dharmakaya is an uninterrupted  

stream, the twenty-seven enlightened activities of this dharmakaya also oper

ate in an effortless and uninterrupted m anner for as long as samsara lasts.

W ithin the natural state of the dhatu w ithout clinging, the 

qualities are completed,

The appearances of the rupakayas without clinging appear for 

beings,

And enlightened activity w ithout clinging pervades th roughout the 

reaches of space—

This is explained here to be the fruition of the path of the children 

of the victors.

[This completes] the general topics of the eighth chapter, the one of the 

dharmakaya.

2.2.2.2.2. Division into six [topics] for those with confidence in intermediate 
[explanations]

(1) The first three (such as the knowledge of all aspects) that are explained 

first among the six clear realizations are the defining characteristics of the 

three knowledges because these are the topics to be defined by the thirty dhar

mas [that define them]. Since the term  “defining characteristics” covers both 

agent and object, it is taken [here] in terms of the object.

(2) The complete realization of all aspects is the training in the three knowl

edges because it is the training in familiarizing with the three omnisciences in
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order to gain mastery over the  three knowledges that realize the  threefold lack 

of arising [of all aspects, paths, and bases]. {459}

(3) The culminating realization represents the  phases of the  peaks of the 

three knowledges because the three knowledges, through [bodhisattvas] being 

very familiar with them , become most excellent.

(4) The serial realization represents the phases of the successive order of the 

three knowledges. For in order to ascertain the entities that are the realizations 

of the three knowledges, it sustains, in a continuous and nonregressing manner, 

the points o f each one [of the three knowledges] and their entirety with which 

one has to familiarize. As for the meaning of “each one and their entirety” here, 

[the fact of] the three knowledges being contained in the [first] three clear real

izations [refers to] their combination or “their entirety,” while [the fact of] the 

paths of [the complete training in] all aspects and so on being explained in 

detail by way of generating bodhicitta and so on refers to “each one.”

(5) To become fully and perfectly enlightened in a single instan t represents 

the final phase of the three knowledges because, during the phases of [the 

paths of] learning, there is nothing m ore special to which one could proceed.

(6) The dharmakáya, including its activity, represents the final m aturation 

of the three knowledges because it is the final fruition of the three knowledges.

The three knowledges here refer to the yogas o f bodhisattvas in which they 

realize the threefold lack of arising. Thus, [there are] these six factors from 

the defining characteristics up through m aturation, but the m eaning of these 

words is to be explained in exactly the same way as in the above division into 

eight. {460}

2.2.2.2.3. Division into three clear realizations for those with confidence in 
brief [explanations]

(1) The knowledge of all aspects and so on, which are explained first, rep 

resent the com m on locus of the objects and the causes in which the trainings 

of bodhisattvas have to engage. This refers to the mere attainm ent of the 

dharmakáya by virtue o f ascertaining the three knowledges. The Suddham ati831 

also explains them  as the com m on locus o f  the objects and the causes [of 

the  trainings]. However, since this translation is not good, it is reasonable [to 

explain this] as in the translation in the Abhisamaydlamkdraloka, according 

to which the com m on locus refers to causes and trainings.832

(2) You may wonder, “How do [bodhisattvas] train in these objects?” The 

training consists o f the four such as [the complete training in] all aspects that 

are explained next.

(3) You may wonder, “W hat is the fruition of the three knowledges—the 

causes endowed with these trainings?” The fruition is the following [topic]— 

the dharmakáya, including its enlightened activity.
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Therefore, these are the three summarizing points of the threefold m other 

o f the victors, but the meaning of these words is to be explained in exactly the 

same way as above.

It may be said, “If the meaning of the words in all three ways of sum m ariz

ing the clear realizations must be explained as they are explained in the section 

of the eight [clear realizations], it is meaningless to divide [them according 

to] the differences of [those w ith the] three faculties [of having confidence 

in detailed, intermediate, and brief explanations].” As for the differences 

between these three, [Ar] Jangchub Yeshé833 explains the following. It is said 

that the great being [Maitreya] s explanation [of the clear realizations] as eight 

is taught [through mainly referring to] the respective specific characteristics 

of the clear realizations; his presentation as six, [through mainly referring to] 

their definite order; and his presentation as three, through mainly referring to 

their definite num ber and the rebuttal of the flaw of repetition. {461} [This 

explanation] represents the final in tention  of the treatise. Therefore, w hen the 

defining characteristics of each [one among the eight] topics are differenti

ated, the words must be emphasized. W hen their definite order is taken to be 

primary, they are not detailed as th a t many words. W hen, through sum m ariz

ing them  into the triad of object, cause, and result, their definite num ber and 

the rebuttal [of the flaw] of repetition is taken to be primary, there are only a 

few words. In brief, when each word and its meaning is explained, there is no 

difference [between these three ways of summarizing the clear realizations]. 

However, in terms of making one understand the nature of clear realization 

in general, there are detailed and brief [explanations].

2.3. Explaining the colophon of the translators who translated the text

Both the root text of the treatise Abhisamayâlamkâra and [Haribhadra’s] short 

commentary, Clear Meaning , were translated during the period of the early 

translations [into Tibetan] by the Indian pandita Vidyàkaraprabhà and the 

translator Gawa Baldseg.834 Later, the pandita Amaragom! and the translator 

[Ngog] Loden Shérab excellently prepared [the final Tibetan edition] through 

[re] translating it and so on, which caused this single path of the victors and 

their children to flourish in the Land of Snows in all directions and times like 

the waxing moon.



A W ord Commentary on The Treatise on the Pith 
Instructions on Prajnaparamita, The Ornament o f

Clear Realization

I pay homage to the Buddha.

The explanation of this Treatise on the Pith Instructions on Prajnaparamitdy 

The Ornament o f  Clear Realization, has three general points:

1) [Explaining] the meaningful title [of the text] (the means to express

[the subject matter])

2) [Explaining] the text that contains the subject m atter

3) Explaining the colophon of the translators who translated [the text]835

1. Explaining the  m eaningful title [of the  text] (the m eans to  express [the 

subject m atter])

This has three parts:

1) Translation of the title

2) Explanation of the title

3) Purpose o f the title {464}

1.1. T ranslation  o f  th e  title

In Indian language, it is Abhisamaya  . . .  In Tibetan, it is Sherab kyi pharol tu 

ch inpa . . .

1.2. Explanation o f the  title

Prajnaparam ita refers to the root sutras of this [treatise]—the three large, 

medium, and brief [prajnaparamita sutras], and, if counted separately, also the 

one in eighteen thousand [lines] and the [Prajna par amitdjsamcayagdtha. Pith 

instructions are what make one realize the meaning of said sutras in an easy 

manner. As for treatise, in general, in terms of its hermeneutical etymology, 

even the words of the victors are treatises [since] there is the explanation of this 

term as what restores the mind streams of disciples. However, this [treatise here] 

is a treatise composed by a mighty lord on the tenth bhumi. As for the nature of 

a treatise, the followers of the hlnayana assert that it has the nature of the three
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collections of names, words, and letters, that is, the nature of matter. According 

to the mahayana, it consists of the cognizances [of those to be guided] appearing 

as the aspects of names, words, and letters. Thus, the words of a buddha are the 

appearances of others (those to be guided) that arise from the dominant condi

tion of buddha [wisdom], while the treatises of [authors] up through the tenth 

bhümi are connected to the appearances of both [their authors and their audi

ences]. Clear realization refers to the eight clear realizations as the latter among 

the following two intentions of the [above] root sütras—the ultimate reality that 

is emptiness (the explicitly taught topic of the essence) and the progression of 

the clear realizations (the hidden meaning). [As for this treatise being called an] 

“ornam ent,” {465} in the wise delight is produced through the brilliance of the 

seventy points (the beautifying ornament) on the excellent body of the mother 

(the natural ornament) appearing in this treatise (the clearly illuminating orna

ment). This proclaims [the meaning of] the title.836

1.3. Purpose o f the title

The explanation [of the title] by way of correlating the Indian and Tibetan lan

guages makes one have trust in [this] dharm a [possessing an authentic] source.

As an ancillary [topic], the branch in order to complete the translation is 

the homage by the [Tibetan] translators, [saying], “I pay homage to all bu d 

dhas and bodhisattvas.” [Buddhas] have awoken [through] the continuum  of 

the sleep of ignorance being severed, and their m ind  has unfolded toward 

what is to be known through perfect wisdom having overcome the closed

mindedness of ignorance. [Candraklrti’s] Trisaranasaptati says:

By virtue o f m ind having unfolded tow ard w hat is to be know n 

And the closed-mindedness of ignorance being overcome,

Buddhas are unfolded like a lotus.837

Thus, [the translators] pay homage to all buddhas and bodhisattvas w ho are 

like that.838

2. [Explaining] the m eaning of the text

This has two parts:

1) The pursuit of engaging in its composition

2) The nature of the text as what is to be composed {466}

2.1. The pursu it o f  engaging in its com position

This has two parts:

1) Paying homage (the branch of producing openness in those to be guided)

2) [The set of] purpose and connection (the branches of [making] the

intelligent engage in this treatise)
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2.1.1. Paying hom age (the branch of producing openness in those to be guided)

She is the one who, through the all-knowledge, guides the 

šrávakas who search fo r  peace to  u tte r  peace.

She is the one who, th rough  the knowledge o f the p a th , m akes 

those who p rom ote  the  benefit o f  beings accom plish  the 

welfare o f  the world.

Being united  w ith  her,839 the sages proclaim  this variety endow ed 

w ith  all aspects.

I pay hom age to  this m o ther o f the B uddha with his assemblies of 

šrávakas and  bodhisattvas.840

The objects o f paying homage through this [verse] are the three know 

ledges. (1) T hrough  the means that consist o f the all-know ledge o f knowing 

that all entities (skandhas, dhátus, and áyatanas) are prim ordially empty of a 

personal self and the apprehended, respectively, she guides the persons who 

are šrávakas and pratyekabuddhas and search fo r one-sided peace (their own 

welfare) to  the two fruitions that consist of the u tte r  peace of afflictions and 

suffering having subsided.

(2) She is the  one who, th rough  the means that consists of the knowledge 

of the path  of realizing that, ultimately, all three paths of šrávakas, pratyeka

buddhas, and bodhisattvas are without arising and, conventionally, represent 

causes, fruitions, and natures, m akes those persons w ho are bodhisattvas and 

desire to p rom ote  the benefit o f beings for as long as the samsára of those 

to be guided lasts accomplish the fruition that consists o f the welfare o f  the 

higher realms and definite excellence841 that the whole w orld  desires. {467}

(3) Being un ited  with the knowledge o f all aspects of realizing tha t all 

aspects are without arising, the persons who are the sages (the perfect b u d 

dhas) endowed w ith  the body o f the perfect restraint from all mistaken 

behaviors of body, speech, and m ind proclaim  the fruition that consists of 

this dharm a wheel o f the variety of expedient and definitive meanings that is 

endow ed w ith  all aspects of the two realities.

Thus, I pay hom age to this m other [that consists of] the three know 

ledges. You may wonder, “Whose m other is she?” She is the m o th er o f  the 

Buddha who is together with his assemblies o f  šrávakas, pratyekabuddhas, 

and  bodhisattvas.842

2.1.2. [The set of] purpose and  connection

So tha t the  pa th  o f  the knowledge o f  all aspects

T hat is explained here by the teacher,
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Though no t experienced by others,

Will be seen by the intelligent, [1.1]

And that, having com m itted  to m em ory the m eaning o f the 

sutras,

W hich has the character o f the ten  d h arm a  practices,

They may realize them  in an easy way 

Is the purpose of this undertak ing .843 [1.2]

Among the four [parts] of said [set], (1) the subject m atter [of the A A] 

consists of the p a th  o f the buddhas (the knowledge o f all aspects) plus the 

seven [remaining topics of the AA] exemplified by it tha t are explained by 

the teacher, the Buddha, in this m other of the victors here. (2) The essential 

purpose is that, though  this knowledge of all aspects is no t something to be 

experienced by others than bodhisattvas (such as tlrthikas, ¿ravakas, pratyeka

buddhas), {468} it will be seen by the intelligent bodhisattvas who progress 

through the ten bhumis after having com m itted  to  m em ory, associated with 

alertness, their certainty about the m eaning o f the sutras (the eight topics, 

just as they are), w hich has the character o f  the ten  paramitas (the practices 

of bodhicitta and the dharm a). (3) That they may realize them  in an easy 

way is the purpose o f  this undertak ing  because the eight topics, which are 

taught in the sutras and are difficult to realize in their status of being the hid

den meaning [of these sutras], are taught in a clear m anner in this treatise. (4) 

The connection between each one of these [three parts] is taught implicitly.844

2.2. The na tu re  of the text as w hat is to  be com posed

This has three parts:

1) [Division into] eight [topics] for those with confidence in detailed

[explanations]

2) [Division into] six [topics] for those with confidence in intermediate

[explanations]

3) Division into three [topics] for those w ith confidence in brief

[explanations]

2.2.1. D ivision into eight [topics] fo r  those w ith  confidence in detailed 

[explanations]

This has two parts:

1) Presentation of the body [of the text]

2) Detailed explanation of its branches {469}

2.2.1.1. Presentation  o f  th e  body  of th e  text

1) Brief introduction to the body

2) Detailed explanation of the body
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Pra jnaparam ita  is proclaim ed 

By way o f  the eight topics.

The know ledge o f  all aspects, the  knowledge o f  the path ,

Then the all-knowledge, [1.3]

The full realization o f  all aspects,

The a tta inm en t o f  cu lm ination , the serial one,

The full realization in a single instant,

A nd the dharm akaya—these are the eight. [1.4]

W hat is to  be explained [here] is the  p ra jnaparam ita  w ho  was praised, and 

to w hom  homage was paid, as the subject m atter of the [verses of] paying 

homage above. You may wonder, “How is she explained?” She is to be p ro 

claimed by w ay o f  the  eight topics. “W hat are these eight topics?” The three 

knowledges (the knowledge of  all aspects, the  knowledge o f  the path, and the 

all-knowledge), the four trainings ([the complete training in] all aspects, the 

cu lm inating [training], the serial [training], and the instan taneous [train

ing]), and  the dharm akaya—these are the  eight.

You may wonder, “W hat are [the explanations] of the instances, the 

definition, the boundary lines, and the hermeneutical etymology of the 

prajnaparam ita that is explained in this way? W hat are [the explanations] of 

the definitions, the definite number, the [definite] order, the boundary  lines, 

and the rebuttal [of the criticism of there  being needless] repetitions?”

The instances of prajnaparam ita are the factors th a t consist of the realiza

tions, through the three paths of the noble ones of the mahayana, that all 

phenom ena are without nature. {470}

The definition [of prajnaparamita] is “the knowledge of directly realizing 

all phenom ena as being free from reference points, which has gone, or makes 

one go, to the nonabiding nirvana.”

The boundary  lines are that the  fully qualified prajnaparam ita [exists on] 

the three paths of the  noble ones [of the  mahayana], while the  nom inal one 

exists on [the paths of] accumulation and preparation.

As for the herm eneutical etymology [of prajnaparam ita], since it is the 

suprem e of all knowledges, it is prajňá (“supreme knowledge”). For it focuses 

on the ultimate. Since it is the most genuine of all prajňás, it is the páram itá [of 

prajňá]. For it is what has gone, or makes one go, to  the  nonabiding nirvána.

The definition of the knowledge of all aspects is “the direct knowledge of 

all aspects o f suchness and variety without exception in one single m om ent.”

2.2.1.1.1. Brief introduction to the body
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The definition of the knowledge of the path is “the path of training which 

realizes that the three paths are without nature and which manifests the true 

end through completion, maturation, and purification.”

The definition of the  knowledge of entities is “the limited knowledge that 

realizes that all entities are empty o f a personal self.”

The definition of [the complete training in] all aspects is “the yoga of bodhi

sattvas in which they familiarize with the three types of nonarising in a combined 

manner in order to attain mastery over realizing the three knowledges.”

The definition of the culminating [training] is “the yoga of bodhisattvas in 

which they have gained mastery over familiarizing with the three types of non 

arising in a combined m anner based on the complete training in all aspects.” 

The definition of the serial [training] is “the yoga of bodhisattvas in which 

they sequentially familiarize with the aspects of the three knowledges in order 

to stabilize the realization [that consists] of the simultaneous arising of the 

cognitive aspects of the three knowledges.” {471}

The definition of the instantaneous [training] is “the yoga of bodhisattvas that 

is the final [stage] of the sequential familiarization with the three knowledges.” 

The definition of the dharmakaya is “the final fruition of having cultivated 

the trainings that is endowed with a multitude of uncontam inated branches.” 

As for the definite num ber [of the eight topics], fo r a single person to 

become enlightened there is the definite num ber of the triad of the objects 

to be known, the path to be practiced, and the fruition to be attained. The 

first [are definite in num ber as] three—the fruition, the path, and the points 

to go astray. The second one [is definite in num ber as four]—the cause and 

result of generating the realizations of the path that have not yet arisen in 

ones m ind stream and the cause and result of making those that have already 

arisen special. The third  one is definite in num ber as the single fruition that is 

the dharmakaya.

As for their [definite] order, when the three knowledges are explained in 

said m anner they represent the order of explaining them  so that the audience 

understands them  easily, while the four trainings represent the order of the 

actuality of the sequence of causes and results.

As for their boundary lines, the actual knowledge of all aspects exists on the 

buddhabhum i; the knowledge of the path, on all five paths of the mahayana; 

and the knowledge of entities, on all five paths of the hlnayana. [The complete 

training in] all aspects exists from the lesser path of accumulation up through 

the end of the continuum  of the ten bhumis. The culminating [training] 

exists from [the level of] heat [on the path of preparation] up through the end 

of the continuum . As f or the serial [training, in term s of] study and reflection 

being primary, [it exists] from the path of accumulation up through the end 

of the continuum , while the one that arises from meditation exists from [the
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level of] heat onward. The instantaneous [training] exists at the end of the ten 

bhumis. The dharm kàya exists solely on the buddhabhüm i.

As for the rebuttal [of the criticism of there being needless] repetitions, 

since the three knowledges represent [the cognizing subjects of] distinct 

[aspects] and {472} the [complete training in] all aspects is the subject of all 

[aspects] without exception, the former and the latter one are not repetitious. 

O r these two are not repetitious because [the former] are the fully qualified 

objects to be known, while [the latter] teaches them  by way o f the training 

that makes them  a living experience. O r they are not repetitious because [the 

former] represent the objects o f realizing the aspect of natural u tter peace, 

while [the latter] is the rem edy that relinquishes the stains.

Also, the equipment of the bhümis and the paths of seeing and familiariza

tion that are explained under the knowledge of all aspects and the knowledge 

of the path are not repetitious because they have different purposes. Since the 

former are explained in order to define the knowledge of all aspects (the [cog

nizing] subject), while the latter is taught through defining the knowledge of the 

path of knowing the three paths by way of its objects, they are not repetitious.

The paths of érâvakas and pratyekabuddhas that are explained under the 

knowledge of the path are [taught] for the sake of defining the knowledge of the 

path that is the [cognizing] subject, while what is taught under the knowledge 

of entities teaches the remedial knowledge of entities that is free from super

impositions. Thus, [the latter] teaches the opposites that are implied by this 

[remedial knowledge of entities] as being the paths of éràvakas and pratyeka

buddhas and independently teaches their paths [as being separate]. Therefore, 

[the knowledge of the path and the knowledge of entities] are not repetitious.

The knowledge of all aspects and the dharm akàya are not repetitious 

because they are respectively taught in term s of the object [to be known] 

and the fruition [to be attained], or in terms of the defining [points] and the 

nature. {473}

2.2.1.1.2. Detailed explanation of the body

This is taught by way of the seventy points.

Generating bodhicitta, the instructions,
The four branches of penetration,
The foundation of practice,
Whose nature is the dharmadhatu, [1.5]

The focal object, the aim,
The activities of [donning] the armor and engaging,
The equipments, and final deliverance
Represent the knowledge of all aspects of the sage. [1.6]



These two ¿lokas [teach] the knowledge of all aspects.

Eclipsing and  so on,

The pa ths  of disciples a n d  rhinos,

The path  o f  seeing, w hich is o f great benefit 

By v ir tue  of the qualities in this [life] and  others, [1.7]

As well as function, aspiration,

Praise, eulogy, and  laudation,

Dedication and  rejoicing

(Both unsurpassable m ental engagements), [1.8]

Accom plishm ent, and  u tter purity  

(The path  of familiarization)

Describe the knowledge o f  the path  

O f skillful bodhisattvas. [1.9]

These three [teach] th e  knowledge of the  path.

N ot dwelling in existence th rough  prajna,

N ot dwelling in peace th rough  compassion,

Being d is tan t due to  lacking the means,

N ot being d is tan t due to the m eans, [1.10]

Antagonistic and  rem edial factors,

Training, its equality,

A nd the paths o f  seeing of ¿ravakas and  so on 

Are asserted as the all-knowledge. [1.11]

These two [teach] the all-knowledge.

Aspects, trainings,

Their qualities, flaws, and  characteristics,

The factors conducive to liberation and  penetration, 

The assembly o f  irreversible learners, [1.12]

The equality o f  existence and  peace,

A nd unsurpassably  pure lands

Make up the full realization o f all aspects,

W hich  includes skill in means. [1.13]

These two [teach the complete training in] all aspects.
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Its sign, increase,

Stability, con tinuous ab id ing  o f  the  m ind,

The four conceptions’

Four kinds o f  rem edy [1.14]

O n the paths called “seeing”

And “fam iliarization ,” respectively,

The u n in te rru p ted  sam ádhi,

A nd m istaken no tions [1.15]

Represent the  cu lm inating clear realization.

The serial [training] is thirteenfold.

The full realization in a single instan t 

Is fourfold by way o f characteristics. [1.16]

These three [teach] the remaining three trainings.

As svábhávika[káya], sam bhoga[káya],

A nd also as nairm ánika[káya], w hich is other,

The dharm akáya, together w ith its activity,

Is proclaim ed to  be fourfold. [1.17]

This one teaches the dharmakáya.

[Accordingly,] the ten dharmas that define the know ledge o f  all aspects 

are (1) generating bodhicitta , (2) the instructions, (3) [what is conducive to] 

penetration , (4) the disposition, (5) th e  focal object, (6) th e  aim , [and the 

practices of] (7) arm or, (8) engaging, (9) th e  equipm ents, a n d  (10) eightfold 

final deliverance.

The eleven [points of] the  knowledge o f  the path  are (1) the branches of 

the knowledge of the path (such as eclipsing and  so on), (2)-(3) the two 

[paths of] disciples and  rhinos, (4) the m aháyána pa th  o f  seeing, and the 

seven [points of] the path  o f  fam iliarization—(5) its function, (6) the path of 

familiarization as aspiration, (7) the triad of praise, eulogy, and  laudation,

(8) dedication, (9) rejoicing, (10) accom plishm ent, and  (11) purity .

The nine [points of] the know ledge o f  entities are (1)—(2) [not dwelling in 

existence or peace] th rough  p ra jñ á  and com passion, (3) lacking the m eans,

(4) the  m eans, (5) antagonistic  [factors], (6) remedies, (7) tra in ing, (8) equal

ity, and  (9) the path  o f  seeing.

The eleven [points of the complete training in] all aspects are (1) aspects,

(2) tra in ings, (3) qualities, (4) flaws, (5) characteristics, (6) the  factors 

[conducive to] liberation, (7) the factors [conducive to] penetration, (8) ir re 

versibility, (9) equality, (10) pure  lands, (11) and  skill in means.



The eight [points of] the culm inating [training] are (1) signs, (2) increase,

(3) stability, (4) ab id ing  o f  the m ind, (5) the path  o f  seeing, (6) the path of 

fam iliarization, (7) th e  un in te rrup ted  path, (8) an d  m istaken notions. {474} 

The th irteen [points of) th e  serial [training] are ( l) - (6 )  the six paramitas,

(7)—(12) the six recollections, and (13) the nature of the lack of entity.

The four [points of) the instantaneous [training] are (1) nonm aturation, 

(2) maturation, (3) lack of characteristics, and (4) nonduality.

The four dharmas that define the dharm akáya are (1) the svábhávikakáya,

(2) sambhogakáya, (3) the nairmánikakáya, and (4) the dharm akáya, together 

with its activity.

In sum, these are the seventy points. They are explained in detail in the text.845

2.2.1.2. Detailed explanation  o f  its branches

This has three parts:

1) [The detailed explanation of the branches of] the three knowledges (the

objects to be known)

2) [The detailed explanation of the branches of] the four trainings (the

practice)

3) The detailed explanation of the branches of the dharmakáya (the

fruition)

2.2.1.2.1. [The detailed  explanation o f  the b ranches of] the three knowledges 

(the objects to be known)

This has three parts:

1) [The detailed explanation of the branches of] the knowledge of all

aspects (what is to be attained)

2) [The detailed explanation of the branches of] the knowledge of the

path (the means to attain it)

3) The detailed explanation of the branches of the knowledge of entities

(what is to be relinquished)

2.2.1.2.1.1. The explanation o f the knowledge o f  all aspects 

This has four parts:

1) Generation of bodhicitta (the nature of the path)

2) Receiving the instructions (what purifies the generation of bodhicitta)

3) The branches conducive to penetration (the fruition of the instructions)

4) Practicing the meaning of the instructions in an unmistaken m anner {475}

2.2.1.2.1.1.1. G eneration  o f bodhicitta

This has two parts:

1) Definition

2) Divisions
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2.2.1.2.1.1.1.1. Definition

This has two parts:

1) The actual definition

2) Matching it with the sutras

2.2.1.2.1.1.1.1.1. The actual definition

The generation  o f  bodhicitta  is, fo r  the welfare o f  others,

The desire fo r  completely perfect en ligh tenm ent. [1.18ab]

The generation o f  bodhicitta  is endow ed w ith  th e  welfare o f o thers (the aim) 

and th e  desire  for completely perfect en ligh tenm ent (what is to be attained), 

with th e  form er being its cause and th e  latter, its aid.

2.2.1.2.1.1.1.1.2. M atching it w ith the sutras

Briefly and  in detail, this and  th a t

Are expressed according to the sutras. [I.18cd]

T his enlightenm ent (w hat is to be attained) a n d  th a t  welfare of others (the 

aim) are  presented according to the  m other su tras  because these two are each 

taught both briefly and  in detail in all three [principal] m other sutras—the 

large, m edium, and brief ones.846

2.2.1.2.1.1.1.2. Divisions

Earth, gold, m oon, fire,

Treasure, jewel m ine, ocean,

Vajra, m ounta in , m edicine, friend,

W ish-fulfilling gem, sun, song, [1.19]

King, treasure-vault, highway,

Vehicle, fountain ,

Pleasant m elody, river, and  cloud—

T hrough  [being like] these, it is twenty-twofold. [1.20]

(1) The earthlike [generation o f bodhicitta] of the  resolve for enlighten

m ent serves as the basis for all pure dharmas.

(2) The goldlike one of the intention that remains as a continuum  does not 

change until enlightenment.

(3) The one that is like the waxing m oon  and represents the superior inten

tion of said intention having become superior is the one of virtuous dharm as
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increasing further and further. These three exist from the respective three 

[levels of the] path of accumulation onward.

(4) The firelike one of the training in realizing the threefold lack of arising 

is what burns the firewood of the obscurations. {476} It exists from the path 

of preparation onward.

(5) The treasurelike one of generosity is never depleted despite satisfying 

all sentient beings. It exists from the path of seeing (the first bhüm i) onward.

(6) The one of ethics that is like a jewel m ine gives rise to all precious quali

ties. It exists from the second bhüm i onward.

(7) The oceanlike one of patience refers to m ind being unperturbed by 

[anything] undesired. [It is practiced in a superior way] from the third bhümi 

onward.

(8) The vajralike one of vigor is not split by màras. [It is practiced in a supe

rior way] from the fourth bhüm i onward.

(9) The m ountain like one of dhyàna refers to not being agitated by the 

distractions of characteristics. [It is practiced in a superior way] from the fifth 

bhüm i onward.

(10) The medicinelike one of prajna pacifies the diseases of the afflictive 

and cognitive obscurations. [It is practiced in a superior way] from the sixth 

bhüm i onward.

(11) The friendlike one of means makes even small roots of virtue inex

haustible and, for the welfare of others, tolerates even the suffering of the 

lower realms. [It is practiced in a superior way] on the seventh bhümi.

(12) The one of aspiration prayers that is like a wish-fulfilling gem accom

plishes the fruitions of aspirations just as [one made them. It is practiced in a 

superior way] on the eighth bhümi.

(13) The sunlike one of power ripens the harvest of the virtues in the mind 

streams of those to be guided. [It is practiced in a superior way] on the ninth 

bhümi.

(14) The one of wisdom that is like a melodious song teaches the dharm a 

that makes those to be guided strive. [It is practiced in a superior way] on the 

tenth bhümi.

(15) The kinglike one of supernatural knowledge accomplishes the welfare 

of others with unim peded power.

(16) The one of the two accumulations that is like a treasure-vault is the 

treasure of an abundance of merit and wisdom.

(17) The highwaylike one of the factors concordant w ith enlightenm ent is 

the one on which the victors of the three times travel.

(18) The one of calm abiding and superior insight that is like an excellent 

vehicle proceeds on the path of being free from the two extremes.
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(19) The fountainlike one of total recall and self-confidence {477} refers to 

retaining words and their meanings w ithout forgetting them  and explaining 

them  to others w ithout impediment, [both] in an inexhaustible m anner.

These [last] five correspond to the five special paths. Some assert that they 

refer to the special paths of all ten bhumis; some, that they refer to [the special 

paths of] the three pure bhumis; and some, that they refer to the special paths 

of the tenth bhum i.847

(20) The one o f the feast of dharm a that is like a pleasant m elody resounds 

sweetly for those who wish to attain liberation.

(21) The riverlike one of the single path that [all buddhas] travel engages in 

the welfare of others all by itself without bias.

(22) The cloudlike one o f being endowed with the dharm akaya ripens the 

harvest o f those to be guided through displaying the twelve deeds such as 

dwelling in the realm of Tusita. These three [exist] on the buddhabhum i. 

Some assert [that they exist] on the actual buddhabhum i and some, that they 

respectively exist during  the preparation, main phase, and conclusion of the 

end o f the continuum  of the bhumis.

As for these [manners o f generating bodhicitta], their [mental] aids are 

intention and so on; their examples, earth and so on; and the concordant 

properties, to serve as the basis for [all pure] dharm as and so on. One should 

understand  that [these three principles] apply to all [the above generations 

of bodhicitta]. Also, from the mere [facts o f their existing] on such and such 

paths and their respectively being practiced in a superior way [on these paths], 

one should understand that, for the most part, they exist o n  all [paths]. {478}

I pay homage to the  dharma.

2.2.1.2.1.1.2. Receiving the instructions (w hat purifies the genera tion  o f 

bodhicitta)

This has two parts:

1) The general teaching on the instructions

2) The particular explanation of w hat is difficult to understand

2.2.1.2.1.1.2.1. The general teaching  on  the instructions

Practice, the realities,

The three jewels (such as the Buddha),

Nonclinging, being completely untiring ,

Fully em bracing the path, [1.21]

The five visions,

The six qualities o f  superna tu ra l knowledge,
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The path  of seeing and  the one called “fam iliarization”—

The instructions on these should  be know n as tenfold. [1.22]

This has four parts:

1) [The instructions on] practices own nature

2) [The instructions on] the four realities as its focal objects

3) [The instructions on] the three jewels as its foundation

4) The instructions on the causes of excellent practice

2.2.1.2.1.1.2.1.1. [The instructions  on] practice’s ow n natu re

[The nature of maháyána practice] is to practice all the pure dharmas without 

exception that were taught [in] the twenty-two divisions of bodhicitta above 

[and to do so] in the m anner of their being illusionlike [on the level of] the 

seeming and the three spheres being unobservable ultimately. This means that 

the six páramitás (the application [of the motivation of bodhicitta]) cause 

the attainm ent o f the dharmakáya (what is to be realized) for the sake of all 

sentient beings (the aim). Therefore, [this practice] is m ore eminent than the 

practices of šrávakas and pratyekabuddhas.

2.2.1.2.1.1.2.1.2. The instructions on the four realities as its focal objects

For the sake of stopping clinging to the reality of suffering as what is to be 

understood, one is instructed in the inseparability of the emptiness of form 

and so on (the object) and prajñápáramitá (the subject). For the sake of 

stopping clinging to the origin [of suffering] as what is to be relinquished, 

one is instructed that form and so on, which serve as the causes of what is 

contaminated, are not established as arising, ceasing, and the origin [of suf

fering]. In order to put an end to clinging to cessation as what is to be attained, 

one is instructed that no phenom enon whatsoever (from form up through 

enlightenment) is established. {479} In order to put an end to clinging to the 

path as what is to be relied on in one’s m ind stream, one is instructed that 

[bodhisattvas] do not really see any so-called making or not making efforts in 

[practicing] the path (the six páram itás and so on).

2.2.1.2.1.1.2.1.3. The instructions on the three jewels as its foundation

In order to put an end to clinging to relying on the Buddha as one’s refuge and 

thinking, “I am the teacher who knows all objects of refuge w ithout excep

tion,” it is taught that “being a buddha” refers to the final wisdom of knowing 

that subject and object are not established as separate, but are equality. In 

order to put an end to clinging to the jewel of the dharma, thinking, “This is 

my path,” it is taught tha t the entities, the remedies, and the aspects tha t are 

taken as objects by the three knowledges, respectively, lack any real nature. In



Translations: A  W ord Com m entary  411

order to put an end to clinging to the jewel of the samgha as the com panions 

on the path, it is taught that even noble irreversible bodhisattvas are without 

arising from the very beginning.

2.2.1.2.1.1.2.1.4. The instructions on the causes o f excellent practice

This has four parts:

1) [The instructions on] relinquishing the antagonistic factors of practice

2) [The instructions on] being independent of others in ones practice

3) [The instructions on] completing all qualities o f practice

4) The instructions on the causes of the final practice {480}

2.2.1.2.1.1.2.1.4.1. [The instructions on] relinquishing the antagonistic factors 

o f practice

The nature of practice is [threefold] vigor and its factors to be relinquished 

are the three [kinds of) laziness. Among these, one is first instructed in the 

vigor of nonclinging as the means to relinquish clinging to idleness. Since 

those with dull faculties cling to the arising o f the happiness of the three gates, 

in order to dispel that [clinging] it is taught that body, speech, and m ind  lack 

any nature  of som ething to cling to.

Secondly, one is instructed in u n tir in g  vigor as the means to relinquish 

the laziness of discouragement. W hen having cultivated the path for a long 

time and having still not accomplished enlightenment as the goal that they 

desire, those with dull faculties who have the character of being fearful and 

trembling become very depressed due to being conceited about having done 

practice for so long. In order to dispel that [depression], it is taught that there 

is nothing to be conceited about in any phenom enon from  form up through 

enlightenment.

Thirdly, one is instructed in the vigor of fully em bracing the pa th  as the 

means to relinquish the laziness of self-contempt. One [may] become faint

hearted, [thinking,] “If it is necessary to request, for each point to be taught, 

instructions on practicing the path from the buddhas and bodhisattvas who 

dwell in the ten directions, I am not able to do this.” In order to dispel that 

[faintheartedness], it is taught that one should train through realizing that 

[all] phenom ena are unarisen by nature. {481}

2.2.1.2.1.1.2.1.4.2. [The instructions on] being independen t o f  others in 

one’s practice

[These consist of] the instructions on the five visions, in which one trains as 

follows. In order to not depend on others by virtue of oneself knowing the 

means for ultimately accomplishing enlightenment and temporarily accom

plishing the welfare of others, one should practice by way of generating the five
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visions in ones m ind stream through cultivating their causes (the six paramitas 

and the four limbs of miraculous power) and realizing that they, as the nature 

of suchness free from reference points, ultimately lack any difference.

2.2.1.2.1.1.2.1.4.3. [The instructions on] com pleting all qualities o f practice

The instructions on the six supernatura l knowledges consist o f the following 

teaching. In order to establish sentient beings in the equality of phenom ena, 

be loved by all noble beings, encounter pleasant objects, be worthy of the gods 

paying homage, and attain  the prophecy [about enlightenment], th rough rely

ing on the four pure dhyanas one generates the six supernatural knowledges 

in ones m ind stream and realizes that, ultimately, they are the utter p rim or

dial peace of reference points.

2.2.1.2.1.1.2.1.4.4. The instructions on the  causes of the  final practice

[These consist of] the two instructions on the path of seeing and the path of 

familiarization. The first one is the teaching tha t one, in order to relinquish the 

factors to be relinquished that are the factors to be relinquished through see

ing, should cultivate the nature of the sixteen m om ents of the p a th  o f seeing. 

{482} The second one is the teaching that one, for the sake of relinquishing 

the factors to be relinquished that are the factors to be relinquished through 

familiarization, should cultivate the mahayana path of fam iliarization—the 

means to make oneself familiar with the very realization that one had realized 

on the path of seeing before.

Said [instructions] are definite as ten  in num ber because they  respectively 

represent the aspect o f practice, its focal object, its foundation, relinquishing 

adverse conditions, and bringing about favorable conditions.848

2.2.1.2.1.1.2.2. The particu lar explanation  o f  w hat is difficult to u n d ers tan d

The division of the jewel of the samgha consists of the tw enty [kinds of] 

samgha.

Those o f duller and  sharper faculties,

Those who atta in  th rough  confidence and  seeing, those from  

family to  family,

Those w ith a single interval, in the interm ediate [state], after 

being born ,

W ith effort, w ithout effort, w ho progress to Akanistha, [1.23]

Three leapers, those who progress to  the highest peak  o f  

existence,

Those who overcam e attachm ent to  form ,
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[Attain] peace am idst visible phenom ena, are a bodily witness,

A nd the rh inos—these are twenty. [1.24]

The basis of division here is the  samgha of irreversible m ahayana noble ones. 

W hen  divided, there  are twenty [kinds o f such noble ones]—seventeen that 

are covered by the words of the root text and three that are easy to understand 

and [thus] taught implicitly. In general, these [twenty can be categorized as] 

five— (1) stream-enterers, (2) once-returners, (3) nonreturners, (4) approach

ing arhats, and (5) pratyekabuddhas.

(1) There are five [stream-enterers]. Approaching stream-enterers are 

twofold. Those o f duller faculties are those who pursue by means of confi

dence—they abide in [any one of the first] fifteen moments of the path of seeing 

and make efforts in order to accomplish the relinquishment and realization of 

a stream-enterer. Those of sharper faculties are those who pursue by means of 

the dharma. The one [type of] mere abiders in the result [of a stream-enterer 

consists of] those who abide in the sixteenth m oment of the path of seeing and 

have not relinquished even one [degree] of the factors of the desire realm to be 

relinquished through familiarization. {483} The two special abiders in the result 

[of a stream-enterer] are [those who are born] from family to family among 

gods and those who are born from family to family among humans.

(2) O nce-returners are threefold. [There is only] one [type] of approaching 

once-returners—both those o f duller faculties who are convinced th rough  

confidence (those who have relinquished [up through] the fifth [degree] of 

the afflictions o f the desire realm of the path of familiarization and make 

efforts in order to attain the result o f a once-returner) and  those of sharper 

faculties who atta in  through seeing are alike [in this regard]. Abiders in the 

result [of a once-returner] are twofold. Mere abiders in the result o f a once- 

re tu rner are those w ho abide in the path  of liberation of having relinquished 

the sixth [degree] of the afflictions of the desire realm. Special abiders in this 

result are those w ith  a single in terval for w hom  there is [only] a single rebirth  

in the desire realm left.

(3) N onreturners [are tenfold]. Approaching nonreturners are those of 

duller and sharper faculties who are convinced through confidence and attain 

through seeing, respectively—they have relinquished the seventh or eighth 

[degree] o f the afflictions o f the desire realm and make efforts in relinquish

ing the n inth one. Those who abide in the result of a nonre turner are those 

who have relinquished the n inth [degree] o f the afflictions of the desire 

realm. They are ninefold. Those who pass into nirvana in the in term edia te  

state have relinquished the fetters of being born in the form  [realm], but have 

not relinquished the fetters through which its intermediate state is formed. 

Thus, once the interm ediate state of the form [realm] has formed, they attain
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the end of suffering in this [state]. Those who pass into nirvana after being 

born, by virtue of not having relinquished both of said fetters, end suffer

ing after being born  in the form [realm]. Those who pass into nirvana with 

effort do so through having manifested the path with exertion after being 

born in the form [realm]. Those who pass into n irvana w ithout effort do so 

without exertion. The three leapers w ho  progress to A kanistha are leapers 

(progressing from Brahmakáyika to Akanistha), {484} half-leapers (progress

ing from Brahmakáyika to certain ones among the pure abodes and then to 

Akanistha), and those who die in, and transit through, all abodes (progressing 

to Akanistha via all abodes [of the form realm]). Those w ho progress to the  

peak o f existence are those w ho overcame attachm ent to  form  and [thus] are 

free from the attachm ent o f the form [realm]. They are twofold—those who 

[attain] peace a m idst visible phen o m en a  attain  nirvana in this lifetime and 

those who are a bodily  witness witness the meditative absorption of cessation 

through their bodies.

(4) Approaching arhats are those w ho have relinquished the eighth [degree] 

o f the factors o f the Peak of Existence to be relinquished th rough  familiariza

tion and make efforts in relinquishing the n in th  one.

(5) The rhinolike are those who will become pratyekabuddhas when there 

are no buddhas.

Among these, those who progress to the Peak of Existence, through having 

accomplished the states of mind of the dhyanas and formless [absorptions], 

possess the ability to progress there, but one can understand through their sub

divisions that noble bodhisattvas are not actually born in the formless [realm].

2.2.1.2.1.1.3. The branches conducive to  pene tra tion  (the fru ition  o f the 

instructions)

This has two parts:

1) Brief in troduction to their nature

2) Detailed explanation of their distinct features

2.2.1.2.1.1.3.1. Brief in troduc tion  to their na tu re

By virtue o f  focal objects, aspects,

Causes, and  being m entored,

Based on being associated

W ith  the four conceptions in due order, [1.25]

C om pared to  šrávakas and  rhinolike ones,

A p ro tec ting  bodhisattva’s

Lesser, m edium , and  great degrees

O f heat and  so on  are m ore distinguished.849 [1.26]



{485} [The m ahayana path o f  preparation] has five distinctive features. (1) 

As for [its] focal objects, it takes the four realities that are specified through 

[their sixteen aspects] (impermanence and so on) as what is to be determined.

(2) [Its] aspects consist o f the phenom enal identitylessness of ascertaining 

that [said realities] are not real as something that could be clung to as being 

im perm anent and so on. (3) [Its serving as] causes is that it gives rise to [all] 

types of realizations of the three yánas in a complete m anner. (4) Being m en 

to red  refers to being kept from [falling into] samsaric existence and peace 

by virtue of being skilled in means. (5) W hat is to be relinquished through 

seeing and familiarization consists o f the conceptions that are associated 

with, and based on, the path of preparation in due number. [Some] assert 

that [its] division into lesser, m edium , and  great [degrees] is also a distinctive 

feature. Accordingly, by virtue o f these six distinctive features, com pared  to  

the [levels of] heat and  so on  of šrávakas and pratyekabuddhas (illustrated by 

the rhinolike ones), a p rotecting bodhisattva’s [levels of] heat and so on are 

m ore distinguished.850 For [on their paths o f preparation,] šrávakas and so 

on focus on the sheer four realities as what is to be determined. [These paths] 

bear the aspects of persons lacking a self by way of being im perm anent and 

so on. They are the causes that give rise to only the types of realization of 

the  hlnayána. They represent the [kind of] m entorship th a t lacks the skill in 

m eans o f keeping one from falling in to  [samsáric] existence and peace. Also, 

they are not associated with said conceptions as factors to be relinquished 

through their respective paths [of seeing and familiarization] and they lack 

the division into lesser, medium, and so on.

2.2.1.2.1.1.3.2. Detailed explanation  of the ir  d istinct features

This has three parts:

1) [Detailed explanation o f the distinctive feature that consists of] the

triad of focal object, aspect, and cause

2) [Detailed explanation of the distinctive feature that consists of] the

conceptions as the associated phenom ena

3) Detailed explanation of the distinctive feature that is the spiritual

friend as the m entor {486}

2.2.1.2.1.1.3.2.1. T he  distinctive feature th a t consists o f  th e  tr iad  o f  focal 

object, aspect, and  cause

1) Among the four [levels] of heat, peak, poised readiness, and supreme 

[dharma], [the first one]—the foreshadow of the firelike nonconceptual wis

dom  of the path of seeing—is given the designation “heat,” and the focal 

objects and aspects of lesser, medium, and great [heat] are as follows.
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The focal objects are im perm anence and  so on,

W hich are the substrates of the realities.

Their aspects are to refra in  from  clinging and  so on,

The cause for a tta in ing  all th ree  yanas. [1.27]

[The fu rther ones] are the rising and  falling o f  form  and  so on,

Nonabiding, abiding, im putations, and  being inexpressible.

[I.28ab]

As for the focal objects and aspects of lesser heat, the sixteen [aspects] such 

as impermanence, w hich are the substrates o f the four realities, are the bases 

based on which superimpositions are to be cut through through understand 

ing. Therefore, the focal objects are im perm anence and  so on. T heir aspects 

are to refra in  from  great, medium, and lesser clinging to them  (clinging [to 

them  through mistaken views], abiding [in them  through a m istaken mind], 

and understanding [them through mistaken discriminations]). [The phrase] 

“The cause for atta in ing  all th ree  yanas” represents the distinctive feature of 

[lesser heat] being a cause [for the path of seeing], which also applies to all 

following [levels of the path of preparation].

As for the focal objects and aspects of medium  heat, the focal objects are 

form  and  so on  being specified by lacking rising (affirmation) and  falling 

(negation) in true reality. The aspects are that, in true reality, [form and so on] 

lack nonabid ing  (operating as something dissimilar from  the  continua [that 

their] names [suggest]) and are w ithout ab id ing  (being som ething similar to 

the continua [that their] names [suggest]).

As for great heat, its focal objects are the conventional phenom ena that 

are im puted  as designations—the phenomena that are specified by the mere 

names of form up through the knowledge of all aspects. The aspect is that, 

ultimately, [said phenomena] are inexpressible as being either virtuous, non- 

virtuous, or neutral.851

2) The focal objects and aspects of the  th ree [levels] of peak (which rep 

resents the peak of those roots of virtue th a t can be moved by antagonistic 

factors) {487} are as follows.

N ot ab iding in form  and  so on

Is the ir  lack o f n a tu re  by virtue of being such. [I.28cd]

These two having a com m on nature,

There is no abiding in the ir  being im perm anen t and  such.

Their being em pty o f  being that

Is their com m on nature. [1.29]
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There is n o  grasping at phenom ena.

N ot seeing the characteristics o f  these,

Prajna investigates

In  term s o f all being unobservable. [1.30]

As for lesser peak, th e  focal objects consist of no t abiding in  form  and  so 

on because they do n o t exist as anything to  be relied upon by a m ind that 

observes them  as entities ultimately, and the ir  lack o f  na tu re  by v irtue of their 

being unreal, that is, lacking any nature. Its aspect is that, w ithin the nature of 

a single [phenomenon] (such as form) being emptiness, all [phenomena] have 

a com m on na tu re  in that they are emptiness. Therefore, there  is no  abiding 

in these [phenom ena’s] being real as perm anent, im perm anen t, and  such.

As for m edium  peak, the focal objects are form and so on being specified by 

being w ithout difference—ultimately, im perm anent [phenomena] and so on 

and the ir  emptiness o f be ing  em pty o f an ow n-being have a mutually co m 

m on  nature. Its aspect is th a t there is no grasping at form and so on as “m ine” 

because phenom ena  are empty of anything that can be grasped as a self and 

w hat is mine.

As for the focal objects and aspect o f great peak, its focal objects consist of 

form and so on being specified by being free from characteristics—ultimately, 

the  characteristics o f  these [phenom ena of form and so on] (such as blue and 

yellow) are n o t seen. Its aspect is the realization that, when all phenom ena are 

investigated by the p ra jna  of realizing the basic nature, all entities are u n o b 

servable as being real.852 {488}

3) Poised readiness refers to attaining poised readiness for the  great dharm a 

of nonarising because one cannot go to the lower realms from here onward. 

The focal objects and aspects of its three [levels] are as follows.

Form  and  so on are w ithout nature,

Their na tu re  being the ir  nonbeing.

They are w ithou t arising and  w ithou t final deliverance,

Are purity , and  w ithout characteristics. [1.31]

N ot dwelling on the ir characteristics,

There is no asp iration  and  no discrim ination. [I.32ab]

As for lesser poised readiness, its focal objects are form  and  so on being speci

fied by being w ithout a real nature. Its aspect is the realization that, from the 

perspective of those w ho possess clinging, the  very nonbeing  of a na tu re  in 

true reality appears as a real nature.
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As for medium poised readiness, its focal objects are form and so on being 

specified by th e ir  arising  (samsára) and  final deliverance (nirvána) being 

w ithout any reality as any phenom ena whatsoever. Its aspect is the realization 

that it is solely the realization of the emptiness of all phenom ena being empty 

of a nature of their own that functions as the cause of the pu rity  of all aspects 

such as body, speech, mind, the [major] marks, and the [buddha] realm.

As for the focal objects and aspects o f great poised readiness, its focal 

objects are form and so on being specified by being w ithout characteristics— 

their being empty of anything that could be grasped as any phenom enon with 

characteristics. Its aspects are that there  is no aspiration  for characteristics 

since there is nothing to be aspired for as characteristics through the m en 

tal engagement of aspiration, a n d  no d iscrim ination of characteristics since 

there is nothing to be known as characteristics [through the m ental engage

m ent of true reality].853

4) The focal objects and aspects of the three [levels] of the suprem e dharm a 

(which represents the supreme of all contaminated m undane dharmas) are as 

follows.

Samadhi, its function,

Prophecy, te rm ination  of conceit, [I.32cd]

T he com m on na tu re  o f  th e  three,

A nd the nonconceptuality  o f sam adhi— [I.33ab]

{489} As for the  lesser supreme dharma, its focal objects are form and  so on 

being specified by sam adhis (such as the heroic stride) and emptiness being 

w ithout difference in true reality. Its aspect is to focus by way o f the result— 

the function of said samádhis is that enlightened activity engages in all the 

m undane realms where there are beings to be guided [and does so] in a spon 

taneously present and effortless m anner in accordance with their respective 

karmic fortunes.

As for the m edium  supreme dharma, its focal object consists of the causal 

form and so on that is referred to as “yogins who dwell on [the level of] the 

supreme dharm a being prophesied by the buddhas [as becoming buddhas].” 

Its aspect is the te rm ination  o f  conceited states o f  mind, such as thinking, 

“Through having rested and being resting in meditative equipoise in solely 

this focal object, I have rested and am resting by way of training in the empty 

freedom from reference points.”

As for the focal objects and aspects of great poised readiness, its focal 

object consists of form and so on being specified by being without differ

ence, that is, by the com m on natu re  o f the three that consist of samádhi (the
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familiarization), bodhisattvas (the ones who familiarize), and the actuality of 

the m o ther (the object of familiarization). Its aspect is the realization that 

w hat constitutes the path of seeing—the supreme means for accomplishing 

buddhahood—is the path of nonconceptuality  even within the sam adhi that 

is the [cognizing] subject of [realizing that] all phenom ena to be examined [in 

it] as focal objects do not exist ultimately.854

During m edium  poised readiness, one focuses by way o f the cause; during 

lesser supreme dharm a, by way of the result; during lesser poised readiness, 

by way of the nature; and during the remaining nine, {490} by way of [vari

ous] aspects of the nature of phenom ena.855

The sum m ary of these [four factors conducive to penetration] is as follows.

These are the lesser, m edium , and  g reat degrees 

O f the factors conducive to penetration . [I.33cd]

Penetra tion  refers to the uncontam inated  path  of seeing. The branches 

conducive to penetration are the factors that are conducive to the [path of 

seeing] or tha t serve as its causes. On the path  o f accumulation, one familiar

izes with all phenom ena through determ ining them  as being w ithout nature. 

Through this, the clear illumination of the apprehended lacking real existence 

is brought forth for the first time and then this clear illumination intensifies, 

which respectively represent [the levels of] heat and peak. The first arising 

and the intensification o f the clear illumination of the apprehender lacking 

real existence respectively represent [the levels of] poised readiness and the 

supreme dharma. Through [each one] being divided by their lesser, m edium , 

and great subdivisions, they are twelvefold. These [four factors conducive to 

penetration] consist primarily of [the prajna] that arises from m editating on 

the m undane path.856

I pay homage to the samgha.

2.2.1.2.1.1.3.2.2. Detailed explanation o f  the conceptions as the  associated 

phenom ena

This has two parts:

1) The conceptions about the apprehended

2) The conceptions about the apprehender

2.2.1.2.1.1.3.2.2.1. The conceptions ab o u t the apprehended

The conceptions about the apprehended  are twofold 

In terms o f  entities and  their remedies,

Each o f w hich is subdivided in to  nine 

Based on ignorance, skandhas, and  so on. [1.34]
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The conceptions about the apprehended are two in term s of entities ( [the set 

of] afflicted phenomena) and their remedies (the set of purified phenomena). 

Each is subdivided in to  n ine  conceptions based on their objects—there are (a) 

the nine in term s of the set of afflicted phenom ena (such as ignorance) and (b) 

the  nine in terms of the  set of purified phenom ena (the skandhas a n d  so on).

(a) The nine objects of the conceptions about the apprehended in terms of 

the set of afflicted phenom ena are ( 1) the ignorance of being dull about causes 

and results and true reality, {491} (2) the five contaminated skandhas that are 

produced by the karm a m otivated by that ignorance, (3) the views about a real 

personality of clinging to these skandhas as being a self and w hat is mine, (4) 

the  views about extremes of clinging to objects—to which one [already] clings 

through the views about a real personality—as being perm anent or extinct,

(5) under the influence of this clinging through the views about extremes, not 

knowing the faults and qualities of the sets of afflicted and purified phenom 

ena, respectively, (6) by virtue of not understanding this, not abiding on the 

path of the noble ones from generosity up through the unique [buddhadhar- 

m as], (7) through deviating from the path in this way, focusing on phenom ena 

in a mistaken way, (8) through such [mistaken] focusing, [experiencing] 

attachment and aversion toward the aspects of “se lf’ and “others,” respec

tively, and (9) the suffering that indirectly produces purity—nirvana—and the 

contaminated [virtuous actions] that produce the higher realms. These are the 

nine conceptions about the apprehended of clinging to said objects by th ink 

ing, “Since these are afflicted apprehended objects, they are to be rejected.”

(b) The nine [objects] of the conceptions about the apprehended in terms 

of purified phenom ena are (1) the uncontam inated skandhas (the nature of 

purified phenomena), (2) the àyatanas that are included in the set of purified 

phenom ena (the gates of the arising of the conditions for purified phenom 

ena), (3) the disposition (the seeds of purified phenomena), (4) the reverse 

order of dependent origination (the manner in which purified phenom ena 

are produced), (5) emptiness (the purified phenom ena of the ground), (6) 

th e  páramitás (the mere purified phenom ena of th e  path), (7)-(8) the  path of 

seeing and the path of familiarization (the special purified phenom ena of the 

path), and (9) the pa th  of nonlearning (the purified phenom ena of the frui

tion). These are the nine conceptions about the apprehended of clinging to 

said [objects] by thinking, “Since these are purified apprehended objects, they 

are to be adopted.”857 {492}

2.2.1.2.1.1.3.2.2.2. T he conceptions about th e  apprehender

Likewise, those about the apprehender are asserted as twofold,

Based on substance and  im puta tion
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In  term s o f the na tu re  o f  an independen t self and  so on,

A nd w hat is based on the skandhas and  so on. [1.35]

The conceptions about the apprehender are twofold based o n  substance and  

im putation . Each one has nine subdivisions because there are the nine [ways] 

of focusing on their objects in term s o f  (a) an independen t self and  so on and 

(b) w hat is based on the skandhas and  so on, respectively.

(a) The nine conceptions about the apprehender in terms of a substantially 

existent person (the apprehender) are the conceptions about [the self being] 

a substance [in the sense of] (1) the self being an independent [apprehender] 

tha t is not contingent on anything else, (2) the self being som ething singular 

without a companion, (3) the self being the cause that provides the room  for 

consciousness, (4) the self being the watcher up through the knower, (5) the 

self being the support o f being afflicted in samsara, (6) the self being the sup

port o f becoming free from attachm ent to the [respectively lower m undane] 

cessations [that are attained] th rough  the path of the m undane dhyanas and 

form[less absorptions], (7) the self being the support o f the path of seeing 

that directly sees the characteristics of the four realities, (8) the self being the 

support o f the path of familiarization, whose nature consists of the [eight] 

liberations [and the ninefold] progressive abiding, and (9) the self being the 

support of the path of nonlearning. These [conceptions] cling to afflicted and 

purified supports as being some substance that serves as the sheer phenom 

enon w hich is the apprehender.

(b) The conceptions about the apprehender in terms of an imputedly 

existent individual as the apprehender are the nine [types of clinging to] (1)-

(3) skandhas, ayatanas, and dhatus (the bases of designating sheer sentient 

beings), (4) [the twelve links of] dependent origination (the bases o f desig

nating [sheer] ordinary beings), {493} (5) the purified phenom ena [of the 

thirty-seven dharm as concordant with enlightenment] (the bases of designat

ing sheer noble ones), (6) [the path of] seeing, [the path of] familiarization, 

and the special path (the bases of respectively designating inferior, middling, 

and supreme noble learners), and (9) the path of nonlearning (the basis of 

designating noble arhats). [These conceptions] cling to sentient beings in 

general and in specific through thinking of them  as apprehenders by way of 

merely imputing [such apprehenders] on to  said [nine] bases of designating.858

2.2.1.2.1.1.3.2.3. T he distinctive feature tha t is th e  spiritual f r ien d  as the 

m en to r

The m ind  no t being in tim idated  and  such,

Those who teach the lack o f  na tu re  and  so on,
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A nd abandoning  the antagonistic factors o f these 

Means being m entored in every way. [1.36]

[Bodhisattvas may be] cowed due to  fearing emptiness (which is n o t som e

thing to fear), afraid due to fearing [emptiness], and terrified due to fixating 

on that fear. That those on the maháyána path of preparation are m ento red  

m eans that [their spiritual friends] are endowed with the three distinctive fea

tures [that serve] as the remedies for said th ree [fears]—the skill in means 

that causes the  m inds of those to be guided to no t be in tim idated, afraid, and 

terrified by emptiness, to teach the lack o f n a tu re  of all phenom ena and  so 

on according to the thinking of those to be guided, and  to make those to be 

guided attain the higher realms and definite excellence through abandoning  

the antagonistic factors (such as miserliness) o f  the páramitás.859

Though the teacher of both the hlnayána and the m aháyána is one and the 

same (the Buddha), there are differences in the m anner of him  being a m en 

tor. For through this [maháyána mentoring], [bodhisattvas] on the path of 

preparation are m entored by way of their giving rise to the  following three— 

the generation of bodhicitta that focuses on the knowledge of all aspects, the 

prajňá of realizing that phenom ena are not observable, and the dedication of 

turning over [all] roots of virtue to [the attainm ent of] the knowledge of all 

aspects. {494} On the other hand, he does not m entor šrávakas and pratyeka

buddhas in this way. Though [bodhisattvas, šrávakas, and pratyekabuddhas, 

respectively,] are not [actually] closer to or more distant from the Buddha, [the 

above just] represent differences in the m ind streams of those to be guided.

2.2.1.2.1.1.4. Practicing the m eaning o f  the instructions in an unm istaken  

m anner

This has four parts:

1) The foundation of practice

2) Its focal object

3) Its aim

4) Practices own nature

2.2.1.2.1.1.4.1. The foundation  o f practice

This has two parts:

1) Division of the disposition

2) Rebutting disputes about this division

2.2.1.2.1.1.4.1.1. Division o f the disposition

The foundation fo r  the six dharm as o f  realization,

Both rem edy and  relinquishm ent,
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T he com plete consum ption  o f  these,

Prajñá w ith  com passion, [1.37]

W hat is no t in  com m on with the disciples,

The progression o f  the welfare o f  others,

A nd the effortless operation  o f  w isdom  

Are called “the disposition.” [1.38]

The first among the thirteen practices that are the dharm as founded [on the 

disposition] are ( 1 )—(6) the six d h arm as of  realization—the four factors con

ducive to penetration (such as heat) and the supram undane paths of seeing 

and familiarization. (7)-(8) The [next] two are the un in terrupted  path as the 

rem edy of being in the process of relinquishing the factors to be relinquished 

and the path of liberation of the re linquishm ent of the antagonistic factors 

having been finished. (9) The com plete consum ption  o f these conceptions 

o f remedies and antagonistic factors refers to the practice of relinquishing 

the cognitive obscurations—directly realizing that both factors to be relin

quished and remedies are not observable. Then, ( 10) p ra jñá  w ith  com passion 

has the defining characteristic of not abiding through clinging to samsara and 

nirvana as what are to be rejected and to be adopted, respectively. {495} (11) 

The dharm as th a t are no t in com m on w ith the disciples (which also points 

to pratyekabuddhas and ordinary beings) consist of means and prajñá. (12) 

T he progression o f th e  welfare o f  others has the defining characteristic of 

establishing those to be guided in the  three yànas according to their respective 

thinking. (13) The effortless operation  o f wisdom  for the welfare of others 

for as long as the samsàra of those to be guided lasts is spontaneously present 

and lacks any characteristics of clinging. W hat functions as the foundation  

fo r  these thirteen is the disposition.860

Since the disposition is not certain on the path of accumulation due to not 

having attained the signs of irreversibility, it is not presented here. However, 

the ordinary disposition exists on the path of accumulation too.

2.2.1.2.1.1.4.1.2. Rebutting disputes about th is  division o f th e  disposition

This has two parts:

1) The dispute

2) The answer

2.2.I.2 .1 .1.4.1.2.1. The d ispute

Because the d h a rm ad h á tu  is indivisible,

Divisions o f the d isposition are no t tenable. [I.39ab]
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It may be said, “If solely the dharm adhatu were the disposition of bodhisattvas 

in this way, it would no t be tenable to be divided as the different dispositions 

of the three yanas because the  naturally pure d harm adha tu  of all persons of 

the three yanas is indivisible.”

2.2.1.2.1.1.4.1.2.2. The answer

But by virtue o f  the divisions o f  the phenom ena founded on it,

Its divisions are expressed. [I.39cd]

Though the foundation is the same as the nature of phenom ena, th e  divi

sions o f the realizations of the three yanas founded on it are certain to be 

distinct. Therefore, one is able to express the divisions o f the dharm adhatu  as 

the three [types of] dispositions.861 {496}

2.2.1.2.1.1.4.2. Its focal object

The focal object consists o f  all phenom ena.

They are v irtuous and  so on,

Those called m u n d an e  realizations,

Those asserted to  be supram undane, [1.40]

C ontam inated  a n d  uncontam inated  phenom ena,

Those tha t are conditioned and  unconditioned,

Phenom ena in com m on with the disciples,

And the u ncom m on ones o f  the  sage. [1.41]

The focal object o f  mahayana practice consists o f  all phenom ena. ( l) - (3 )  

First, [bodhisattvas] focus on what is v irtuous (such as ethics), nonvirtuous 

(such as killing), and neutral (what is other than these [two]), respectively, as 

being what is to be adopted, to be rejected, and to be indifferent about. Then, 

through taking up what is to be adopted [among these], first, they focus on

(4)—(5) the m undane  objects to be adopted that are contained in the mind 

streams of all childish beings and, later, on the supram undane  objects to be 

adopted that are contained in the m ind streams of all noble beings. Next, they 

focus on both (6)—(7) the factors of the supram undane path that are to be 

relinquished (contam inated  phenom ena, which do not function as remedies 

for a personal self) and  the nature of the supram undane path (uncon tam i

nated  phenom ena, which function as the remedies for a personal self). Then, 

they focus on the focal objects that are said uncontam inated phenom ena [in 

terms of] the twofold [division into] (8)—(9) cond itioned  phenom ena (seem

ing [reality]) a n d  unconditioned  phenom ena (ultimate reality). Following
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that, they focus on the results of having focused on unconditioned phenom 

ena—(10)-(11) the qualities in co m m on  w ith  the  disciples (the sravakas) an d  

th e  uncom m on qualities o f  the  sage, the Buddha Bhagavan.

Thus, first, [bodhisattvas] take up three focal objects and later, [only] what 

is virtuous among these. On this [virtue], they focus as the four pairs (the 

eight items) of what is m undane and supram undane and so on. {497} This 

makes eleven focal objects.862

2.2.1.2.1.1.4.3. Its aim

This aim  o f the self-arisen ones,

By virtue o f  the  th ree  greatnesses, shou ld  be k now n  as 

th reefo ld—

The m ind  o f the highest state o f  all sentient beings,

Relinquishm ent, and  realization. [1.42]

This a im  o f th e  self-arisen bodhisattvas should be know n as threefold. Great 

m ind  is the dharm a that makes one a buddha (the highest o f all sen tien t 

beings)—great compassion and its [mental] associates during the phases of 

cause and fruition. Great re linquishm ent consists of teaching the dharm a in 

order to relinquish all views and relinquishing the two obscurations together 

with their latent tendencies. Great realization  consists o f lacking any clinging 

to bodhicitta and so on and, through realizing the entirety of suchness and 

variety, being free from attachm ent to any objects.863

2.2.1.2.1.1.4.4. The explanation o f  practice’s ow n na tu re

This has four parts:

1) The armorlike practice (the practice of donning the arm or through

motivation)

2) The practice o f engagement (actually engaging through applying [the

motivation])

3) The practice of the equipments (bringing engagement to its end)

4) The practice of final deliverance (the final practice)

2.2.1.2.1.1.4.4.1. The arm orlike practice  (the practice  o f  donn ing  the a rm or 

th rough  m otivation)

A rm orlike practice is explained accordingly 

T hrough six sets o f  six 

By com bining each one 

O f the six, such as generosity. [1.43]
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The sixfold arm orlike practice is explained accordingly in detail in the 

m other sütras th rough  the divisions of six sets o f six by com bining each one 

of the six, such as generosity (that is, their subdivisions such as the generosity 

of generosity). {498} [This means that bodhisattvas] themselves abide in gen

erosity and so on and also establish others [in these paramitas]. [In particular,] 

generosity refers to dedicating roots of virtue to [all] sentient beings. Ethics 

means to relinquish the states of m ind of sràvakas and pratyekabuddhas. 

Patience is to tolerate abuse, suffering, and so on. Vigor is the intense striving 

for virtue. Dhyàna is the one-pointed m ind with regard to the knowledge of 

all aspects. Prajňá refers to dedicating without conceiving of the three spheres. 

Through the divisions of these six, [the pàram itàs in the armorlike practice] 

are thirty-six.864

2.2.1.2.1.1.4.4.2. The practice  of engagem ent

D hyànas and  formless states, generosity and  such,

Path, love and  so forth,

N ot having anything as a focal object,

Purity  o f the three spheres, [1.44]

Aim, th e  six supernatura l knowledges,

A nd the principle o f the knowledge o f all aspects—

One should  know  th a t the practice o f engagem ent refers to these, 

W hich  m eans m oun ting  the m ahàyàna. [1.45]

(1) First, through the  m ind being distracted toward sense pleasures, it is no t 

able to attain any qualities. Therefore, in order to  stabilize it on [its v irtu 

ous] focal objects, [bodhisattvas] enter, and rise from, the samâdhis of the 

four dhyànas and  the four formless states, which they practice th rough  being 

endowed w ith the six pàramitàs. (2) Thereafter, since those whose minds 

are stable in this way train in the two accumulations, they engage in the six 

pàram itàs (generosity and  such) by way of being pure of the three spheres.

(3) Since the strong aspiration for the actuality of true reality arises [in] those 

w ho gather the [two] accumulations, they engage in the pa th  of realizing this 

[actuality], which prim arily consists of [the paths of] seeing and familiariza

tion. (4) Since enthusiasm for the welfare of others arises [in] those who see 

the nature  of phenom ena themselves, they engage in the four immeasurables 

through being endowed with the six pàramitàs. {499} (5) Since the fetter of 

the ir  engaging in the welfare of others is clinging, they engage in n o t  hav

ing any among all phenom ena as a focal object. (6) You may wonder, “How 

do they engage in this not having any focal object?” Through [bodhisattvas
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possessing] the purity  o f  th e  three spheres they engage like an illusory pe r

son. (7) Those w ho engage in such a way engage in the ir  ow n a im —the three 

greatnesses of the ultimate relinquishm ent of clinging. (8) Through those 

who m ake efforts tow ard said aim making efforts in order to attain the six 

supernatural knowledges, they engage in the six supernatu ra l knowledges. 

(9) Since strong enthusiasm for the wisdom of the knowledge o f all aspects 

arises [in] those who attained the supernatural knowledges, they engage in 

the knowledge o f  all aspects. O ne should know  tha t the  ninefold practice 

o f engagem ent refers to the practice of m oun ting  the nine [levels of] the 

m aháyána (its objects).865

2.2.1.2.1.1.4.4.3. T he practice o f th e  equipm ents

This has two parts:

1) General instruction

2) Particular explanation of w hat is difficult to understand

2.2.1.2.1.1.4.4.3.I. General instruction

Loving-kindness, the six such as generosity,

Calm  abiding w ith superior insight,

The path  o f union,

Skill in m eans, [1.46]

W isdom , m erit,

The path, dháran i, the ten bhum is,

A nd the rem edies—these should be know n

As the progression o f  the practice o f the equipm ents. [1.47]

(1) Loving-kindness is the desire to  establish countless sentient beings in 

th e  nirvánas of th e  three yanas. (2)-(7) T he practice of the equipm ent of 

th e  six páramitás m eans th a t those w ho are endowed with such compassion 

accomplish the four [kinds of] happiness of the six páram itás (the means) 

for others. They accomplish the happiness of the given time (the wishes [of 

others] being fulfilled right upon [bodhisattvas having practiced] generos

ity), the happiness in the future ([others] assuming bodies within the higher 

realms by virtue o f [bodhisattvas] having established them  in ethics), the hap

piness of being absolutely certain by virtue of the triad of patience, vigor, and 

dhyána accomplishing results in accordance with their causes, {500} and the 

lasting happiness of attaining the definite excellence o f absolutely not re tu rn 

ing to samsára by virtue of [bodhisattvas] having established them  in prajňá. 

(8) Since samádhi arises in those w ho are endowed w ith the six páram itás 

(the means), they [cultivate] the calm  ab id ing  of being one-pointed toward
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the welfare of others. (9) Since superior insight arises [in] those who have 

attained this [calm abiding], they [cultivate] the superior insight of realizing 

that the objects o f calm abiding are not observable. (10) [Since] it is possible 

for those who focus on this kind of emptiness to fall into inferior yànas, they 

[cultivate] the  u n io n  of not falling into the extremes of [samsaric] existence 

and peace through means and prajna. (11) Those who are endowed with this 

[union possess] the skill in m eans of prom oting the welfare of others through 

m entally engaging in the knowledge of all aspects. (12) Those who know this 

[skill in means] train in emptiness, which is the equipment of wisdom. (13) 

For those who are familiar with this, merit arises from promoting the wel

fare of others through perfect prajna and samâdhi, which is the equipm ent of 

merit. (14) [In] those w ho are familiar with these two equipments, the path 

(which primarily consists of the triad of [the paths of] preparation, seeing, 

and familiarization) arises in their m ind streams through m aking efforts in the 

thirty-seven factors concordant w ith enlightenment. This is the equipm ent of 

the path. (15) Those w ho are endowed with the  path will attain the  dharanl of 

infinite recall (the cause for teaching the dharm a for m any eons), which is the 

equipm ent of dharanl. (16) The [progressive] phases of realization of those 

who attain dharanl function as the foundations of the respectively following 

qualities, which represent the equipment of the bhüm is. (17) The equipm ent 

of the rem edies [is taught] through the divisions of the phases of relinquish

ing the factors to be relinquished on the respective bhümis. These seventeen 

are called “the practice of the equipments.”

[The Sanskrit] sambhâra [means] “equipm ent,” {501} w ith sam  [being 

glossed as] “perfect accomplishment” (samudâgama); bhày as “true state” 

(bhâva); and ray as “seizing” (sambbriyate). Thus, this is the practice o f the 

equipm ents because it seizes the true state of what perfectly accomplishes

great enlightenment by way of practicing the entire m ahàyàna w ithout excep

tion through the two realities. It should be k now n as this progression that is 

seventeenfold in num ber.866

2.2.1.2.1.1.4.4.3.2. Particular explanation o f w hat is difficult to u nders tand

This has two parts:

1) The equipment o f the bhümis

2) The equipment of the remedies

2.2.1.2.1.1.4.4.3.2.1, The equ ipm en t o f the bhüm is

Among the nine [purifications], the purification of the first bhüm i is as 

follows.

T hrough  tenfold purification,

The first b hüm i is attained.
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In ten tion , beneficial things,

An equal m ind  tow ard  sentient beings, [1.48]

Giving away, serving friends,

Searching fo r  the genuine d h arm a  as focal object,

A constant m indset o f  leaving,

Longing fo r  the  buddhakàya, [1.49]

Teaching the dharm a, a n d  true  speech,

W hich  is asserted to  be the tenth .

T h ro u g h  no t observing any  nature ,

These are to  be understood  as purifications. [1.50]

A given bhüm i is purified by way of making an  already attained [bhümi] 

special, producing the elements that are the qualities o f said bhüm i, and 

eliminating the elements tha t are its flaws. Therefore, at the time of purifying 

[through] this first tenfold purification, the first b h ü m i is attained. You may 

wonder, “W hat are these ten?” They are (1) the in ten tion  that is no t mixed 

with the states of m ind of sràvakas and pratyekabuddhas who prioritize their 

own welfare, (2) seizing the th ings that are beneficial for oneself and oth 

ers—the mahàyàna dharm a as the cause of the knowledge of all aspects, (3) 

a n  equal m ind  tow ard all sentient beings by  way of the four immeasurables,

(4) giving away all material things by virtue of not conceiving of the three 

spheres, (5) delighting the [spiritual] friends who exhort one toward the 

knowledge of all aspects, (6) searching fo r  the genuine d h arm a  contained in 

the three yànas as focal object and not falling into the levels of sràvakas and 

pratyekabuddhas, {502} (7) taking ordination in the teachings of the Buddha 

through being endowed with a constan t m indset o f  leaving one’s home, (8) 

mentally engaging in the buddhakàya through constantly longing for accom 

plishing it and delighting in it w hen seen, (9) teaching the genuine d h arm a  

that is virtuous in the beginning, the middle, and the end, and  (10) speaking 

the t ru th  that does not deceive others, as one has promised. T h ro u g h  these 

ten, [bodhisattvas] realize that all said objects o f purification are n o t observ 

able as any  real n a tu re  whatsoever. Therefore, they are to  be understood  as 

the means of purification.867

I pay homage to the guru.

The purifications of the second bhüm i are as follows.

Ethics, g ratitude, patience,

U tter joy, great com passion,
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Respectful service, listening to the guru  with reverence,

A nd the eighth, vigor fo r  generosity and  such. [1.51]

They consist of e ight—(1) the pure ethics of controlling [flawed conduct], 

gathering [virtue], and prom oting the welfare [of others], which is free from 

the mental engagements of sravakas and pratyekabuddhas, (2) g ratitude for 

what others have done to benefit one, (3) patience toward harm  done [to 

oneself] and relinquishing m ental states of harm ing  sentient beings, (4) not 

regretting, and u t te r  joy about, establishing sentient beings in the three yanas, 

(5) the great com passion of not becoming weary of suffering fo r many eons 

for the sake of each single sentient being, (6) through breaking ones pride, 

paying respectful service and bowing to those who are worthy of service,

(7) understanding spiritual friends as being ones teachers and thus listening 

to  what they teach w ith  reverence, and  (8) enthusiasm fo r  practicing the six 

paramitas for the welfare of others.868 {503}

The purifications of the  third bhum i are as follows.

Insatiable desire to  study,

Giving the dharm a w ithout expecting any reward,

Purification o f the buddha  realm,

N ot being weary o f  samsara, [1.52]

And shame and  em barrassm ent 

Represent the fivefold lack o f  conceit. [I.53ab]

They consist o f (1) the insatiable desire to  listen to and study the dharm a with 

the buddhas of all ten directions, (2) teaching the dharm a w ithout consider

ing any  reward in terms of any gain and also not hoping for enlightenment 

as its result, (3) purification  o f  the buddha  realm —the roots o f virtue that 

purify said realm being dedicated as the causes of that realm, (4) no t being 

weary of sam sara by virtue of not being disheartened, even if [others] harm  

one in response to having benefited them, and  (5) by virtue of sham e (which 

is based on oneself) and  em barrassm ent (which is based on others), not giv

ing rise to the mental engagements of sravakas and pratyekabuddhas. These 

five lack any state of m ind that takes them  as param ount and is conceited 

about them.869

The purifications of the fourth [bhumi] are as follows.

Dwelling in forests, having little desire, being content,

Resorting to strict abstinence, [I.53cd]
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N ot abandoning  the tra in ing ,

Despising sense pleasures,

T urn ing  away, renouncing  all there is,

Being uncowed, and  d isregard . [1.54]

They are ten— (1) dwelling in  forests (the outer solitude of [remaining] an 

earshot away from  towns and  the inner solitude of being free from  the  mental 

engagements of inferior yânas), (2) hav ing  little  desire [in the sense of] ones 

mind not being unhappy even when one obtains [only] poor and few [daily 

necessities] and having little desire [in the sense of] not giving rise to desire for 

enlightenment, (3) being con ten t [in the sense of] not being unsatisfied even 

when one obtains excellent and many [daily necessities] and being content 

[in the sense of] not being conceited even when one attains the knowledge 

of all aspects, (4) strictly  resorting  to  the common twelve qualities of absti

nence and resorting to the uncom m on qualities of abstinence [in the sense] 

o f not being afraid of the actuality o f the profound freedom  from reference 

points, (5) no t abandon ing  the vows of one s own tra in in g  even at the cost of 

ones life and {504} not clinging to them  as having characteristics, (6) despis

ing sense pleasures through regarding them  as shortcomings, (7) establishing 

those to be guided in purified phenom ena (tu rn ing  away870 [from samsara]),

(8) renouncing  all there  is through not clinging to  the body and so on as 

having characteristics, (9) being uncow ed with regard to practicing virtuous 

dharm as and not clinging to it, and  (10) disregard871 in terms of all entities 

having characteristics.872

The purifications of the fifth [bhùmi] are as follows.

In tim acy, jealousy in term s o f  families,

Places th a t invite  crowds,

Praising oneself, disparaging others,

The ten  paths o f  nonv irtuous actions, [1.55]

Conceit and  arrogance, mistakenness,

Deficient states o f  m ind , and  tolerance fo r  afflictions—

If these ten  are relinquished,

The fifth bhùm i is attained. [1.56]

They are ten —(1) refraining from intim acy with, an d  closeness to, ordained 

or lay persons for the sake o f honor and gain, (2) lacking jealousy in te rm s 

o f the families of sponsors due to th inking about w hat others have gained 

[from them], (3) relinquishing places th a t  invite outer crowds (m any people) 

and inner crowds (the arising of the mental engagements o f sràvakas and



432 Groundless Paths

pratyekabuddhas), (4) praising oneself through proclaiming ones qualities, 

(5) disparaging others through proclaiming their flaws, (6) being aware that 

the ten paths o f  nonvirtuous actions are flaws [by thinking,] “If they obscure 

even the higher realms, w hat need is there to speak about the path of the noble 

ones?,” (7) not missing to bow to others due to conceit and  arrogance about 

one s studies, ethics, and so on, (8) [lacking] the m istakenness o f reversing the 

virtues to be adopted and the nonvirtues to be rejected, or lacking clinging to 

real entities, (9) relinquishing deficient states o f  m ind  such as wrong views, 

and  (10) lacking any tolerance fo r  afflictions due to allowing ones mind to be 

wide open [for them ].873 {505}

The purifications o f the  sixth [bhümi] are as follows.

T h ro u g h  generosity, ethics, patience, vigor,

Dhyána, and pra jñá  being perfected,

The m ind  o f longing fo r  the disciples and the rhinos 

And being afraid are relinquished, [1.57]

O n e  is uncowed by  beggars,

N ot sad even w hen one has given away everything,

A nd not rejecting beggars even when poor.

T hrough these, the  sixth b h ü m i is attained. [1.58]

They are twelve. (1) Through perfecting th e  generosity of giving away all 

ones material things for the welfare of others, (7) the longing for the path 

of the disciples (the srávakas) is relinquished. (2) Through perfecting the 

ethics of relinquishing the mental engagement in ones own welfare, (8) the 

longing for being a rh ino  (pratyekabuddha) is relinquished. (3) Through per

fecting the patience of not being afraid of emptiness, (9) the m ind  o f  being 

afraid  of the lack of nature is relinquished. (4) Through perfecting the vigor 

of being enthusiastic about giving, (10) one is uncowed by beggars begging.

(5) Through perfecting the dhyána of being one-pointed with regard to the 

mental state of giving, (11) one is no t sad even w hen  one has given away 

everything. (6) Through perfecting the pra jñá  of realizing the benefit of gen

erosity, (12) one does no t refuse beggars even w hen  oneself is poor.874

The purifications of the seventh [bhümi] consist of the two [sets of] rem 

edies and factors to be relinquished.

C linging to  a self, sentient being,

Soul, person, extinction , and  perm anence;

W ith  regard to characteristics, causes, skandhas,

Dhátus, áyatanas, [1.59]
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A n d  the th ree realms, dwelling on,

Being a ttached  to, an d  one’s m ind  being cowed by them ;

C linging to  views abou t the th ree jewels 

A nd ethics as being such, [1.60]

D isputing em ptiness,

A nd opposing it—

Those in w hom  these tw en ty  flaws are rem oved 

A ttain the seventh bhüm i. [1.61]

Knowing the  th ree doors to  liberation,

Being pure  o f  the three spheres,

Com passion, no conceit,

Knowing the equality of phenom ena and the single principle, [1.62]

Knowing nonarising  and  poised readiness,

The single flow o f  dharm as,

O vercom ing conceptions,

Relinquishing d iscrim inations, views, and  afflictions, [1.63]

Fam iliarizing w ith  ca lm  abiding,

Being skilled in superior insight,

A tam ed m ind , w isdom  

U nobstructed  in all respects, [1.64]

N ot being a g ro u n d  for a ttachm ent,

Going all a t once to o ther realm s as one pleases,

A nd displaying one’s ow n being everywhere—

These are the twenty. [1.65]

( 1) Through know ing th a t  all phenom ena are em pty  o f a nature o f their own, 

the clinging to a self is relinquished. (2) Through not mentally engaging in 

any characteristics o f phenom ena, the clinging to  sentient beings, thinking, 

“This is a m an and [that] is a wom an,” is relinquished. (3) Through lacking 

any wishes of craving for the three realms, the clinging to a soul that makes 

one abide in the three realms is relinquished. (4) Through being pure  o f  the 

three spheres, the clinging to a person as the one who adopts and rejects the 

path of the ten virtuous actions {506} is relinquished. (5) Through the com 

passion o f wishing for suffering sentient beings to be free from suffering in all 

their lifetimes, the desire fo r the ex tinc tion  o f the continua of sentient beings 

after they have died and transited is relinquished. (6) Through having no
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conceit in terms of all phenom ena being real entities, the clinging to p erm a

nence in the sense of a nature being established w ithout ever being cast off is 

relinquished. (7) Through realizing [samsàric] existence and peace as equal

ity, the characteristics of what is to be rejected and adopted, respectively, 

are relinquished. (8) Through realizing the single principle of, ultimately, 

[everybody having] the disposition of the mahàyàna, the clinging to three 

dispositions as the causes is relinquished. (9) Through knowing that name 

and form are primordially nonarising, the clinging to the skandhas as aris

ing is relinquished. (10) Through know ing the poised readiness of not being 

afraid of the nature  of the dhàtus being the freedom from reference points, 

the clinging to the eighteen dhàtus [as causes and results] is relinquished. (11) 

Through the single flow of the nonduality of apprehender and apprehended 

of [all] d h a rm as875 to be known, the clinging to the àyatanas as being internal 

and external is relinquished. (12) Through overcom ing all conceptions of 

clinging to apprehender and apprehended, the clinging to the real existence 

of the false imagination of dwelling in the three realms is relinquished. (13) 

Through relinquishing the triad of d iscrim inations (apprehending char

acteristics), wrong views (such as the views about a real personality), and  

afflictions (such as attachment), being attached  to the three realms in terms 

of what is to be adopted and to be rejected is relinquished. (14) Through culti

vating, for the welfare of others, the calm  abiding of m ind being one-pointed 

toward the knowledge of all aspects, one’s m in d  being  cowed [by clinging to] 

not being able to attain the knowledge of all aspects is relinquished. {507} ( 15) 

Through being skilled in the superior insight of [being familiar with] the 

prajnà of realizing the buddhakàyas to be illusionlike and being familiar with 

the compassion that is the means, the clinging to views about the Buddha is 

relinquished. (16) T hrough the tam ed  m ind  of having attained utter peace by 

virtue of having familiarized with all phenom ena lacking a nature, views about 

the dharm a are relinquished. (17) Through wisdom  being unobstruc ted  in all 

respects (such as form) by way of the two realities, [views] about the samgha 

[are relinquished]. Thus, views due to clinging to the th ree  jewels are relin

quished. (18) Through the wisdom of realizing that any basis which is clung 

to as a phenom enon is no t a g ro u n d  for attachm ent, the clinging to ethics as 

being such is relinquished. (19) Through going all at once to  all o ther bud 

dha realm s as one pleases, d ispu ting  em ptiness (that is, entertaining doubts 

[about it]) is relinquished. (20) Through displaying one’s ow n being every

w here [among] the mandalas of retinues in accordance with the m inds of 

those to be guided in order to liberate [beings] who entertain clinging, the 

flaw of not being able to master [the manifestation of] bodies that [seem to] 

oppose the defining characteristics of emptiness is relinquished. In this way, 

the removal of these tw enty flaws and the perfection of said tw enty qualities 

constitute the purifications of the seventh bhüm i.876
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T he purifications o f the  eighth bhum i are as follows.

Knowing the m inds o f  all sentient beings,

Playing with supernatu ra l knowledges,

M anifesting a superb  b u ddha  realm,

T ending to  the buddhas in scrutiny, [1.66]

Knowing the  faculties, purifying

The rea lm  of a victor, dwelling in illusionlikeness,

A nd assum ing existence a t will—

These are said to  be the eight activities. [1.67]

They a re  e ight—(1) through a single state o f m ind, know ing the good and  

bad conducts o f th e  m inds o f  all sen tien t beings, {508} (2) playing w ith 

supernatural knowledges and miraculous powers in order to view the b u d 

dhas in the worldly realms in which buddhas reside, (3) even giving up the 

kingdom o f a cakravartin and having no conceit [about it] in order to purify 

and m anifest a buddha realm as a superb  world that is a container, (4) ten d 

ing to  the buddhas in scrutiny  o f the genuine dharm a, (5) through having 

developed the divine eye, know ing  the faculties of sentient beings, (6) in the 

m anner of not observing them, purifying the m ind streams of the sentient 

beings who are the supported contents o f the rea lm  o f a victor, (7) dwelling 

in the samadhi of illusionlikeness throughout all meditative equipoises and 

subsequent attainments, and  (8) for the welfare of others, assum ing births in 

[samsaric] existence at will.877

The purifications o f the ninth [bhumi] are as follows.

Infinite asp ira tion  prayers,

Knowing the languages o f  gods and  so on,

Streamlike eloquent presence,

Suprem e descent in to  a womb, [1.68]

Excellency o f  family, descent, lineage,

Retinue, b irth ,

Renunciation, bodh i trees,

And perfection878 o f  qualities. [1.69]

They are twelve—(1) fulfillment of infinite asp iration  prayers just as [they 

were made], (2) know ing all the  languages o f  gods, nagas, and  so on, (3) 

inexhaustible stream like eloquent presence, (4) suprem e descent in to  a 

wom b (such as entering the womb of Maya), (5) excellency of family (living
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as a king or brahm an), (6) excellency of descent (such as from the sun),879

(7) excellency of lineage within at least seven generations, (8) excellency of 

retinues that listen to the com m ands [of these bodhisattvas], (9) excellency 

of b irth  (such as filling worldly realms with light and being honored by the 

gods), {509} (10) excellency of renunc ia tion  (such as, upon being exhorted by 

[the buddhas and] the gods of the pure abodes, leaving home together with 

many retinues of gods and establishing them in the three yànas), (11) excel

lency of bodhi trees (such as the ašvattha [fig] tree, from which everything 

that is needed and desired arises and whose roots are made of gold; its trunk, 

of blue beryl; its branches, of the seven precious jewels; and its flowers, of all 

[the kinds of] precious substances), and  (12) excellency o f  buddhahood (the 

support) and the qualities such as the powers (the supported).880

Having thus progressively presented the first nine bhúm is in terms of the 

m anner of proceeding to the respectively higher bhúm is by way of their 

purifications, the basic nature  of the tenth [bhúmi] is explained th rough  the 

m anner in which it includes the qualities o f the lower bhúmis by the respec

tively lower being incorporated in the respectively higher.

Having passed beyond nine levels,

This dwelling on  the buddhabhùm i

By virtue o f w isdom should be know n

As the ten th  bodhisattvabhùm i. [1.70]

[Among] the levels of the šrávakas, (1) the level of the disposition refers to 

those with the dispositions of šrávakas and pratyekabuddhas w ho dwell on 

[the paths of] accumulation and preparation; (2) the eighth level, to approach

ing stream-enterers; (3) the level of seeing, to those who abide in the fruition 

of a stream-enterer; (4) the level of diminishing, to those who abide in the 

fruition of a once-returner; (5) the level of freedom from desire, to those who 

abide in the fruition of a nonreturner; (6) the level of realizing what had to be 

done, to arhats; and (7) the level of šrávakas, to the three latter approachers.

(8) The level o f pratyekabuddhas is the realization of a pratyekabuddha.881

(9) The level of bodhisattvas refers to the [first] nine bodhisattvabhúmis. 

Having thus passed beyond these nine levels, that is, having completed their 

relinquishments and realizations in the m anner of the lower being incorpo

rated in the higher, this dwelling on th e  buddhabhùm i by virtue o f  wisdom 

(such as being the foundation of knowing aspiration prayers and master

ing karma on this tenth buddhabhùm i) {510} should  be know n as the ten th  

bodhisattvabhùm i.882
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O ne should  know  the eight k inds o f  rem edies 

O n the paths o f seeing and  repeated exercise 

In  o rder to pacify the eight conceptions 

A bout the  apprehended  and  the  apprehender. [1.71]

Each one o f  the two [kinds of] conceptions about the apprehended  in  terms 

of mere entities and remedies and the two [kinds of] conceptions ab o u t the  

apprehender in terms o f substantially existent persons and imputedly exis

tent individuals (four altogether) have two [aspects]—their im putational 

aspects that represent the factors to be relinquished by the p a th  o f  seeing an d  

their innate aspects that represent the factors to be relinquished by the path 

o f familiarization. The rem edies that relinquish these eight consist of the 

four remedies o f the conceptions that are factors to be relinquished through 

seeing—(1) not observing phenomena, which lack any defining characteris

tics, as apprehended entities, (2) not observing purified phenom ena (from 

the paramitas up through the unique [buddha qualities]) as apprehendable 

entities, (3) not observing arhats, pratyekabuddhas, bodhisattvas, and so on 

as the substances of persons, and (4) not observing bases of labeling (such 

as names, characteristics, designations, and conventional terms) as labels— 

and the [four] remedies o f the conceptions that are factors to be relinquished 

through familiarization—(5) not observing any phenom ena because they all 

lack abiding and nonabiding, (6) not observing what is finally delivered and 

through what it is finally delivered, (7) not observing any substances of per

sons (such as stream-enterers), and (8) not observing any bases of designating 

such persons. {511} [These are] the e igh t [remedies that] one shou ld  know .883

2.2.1.2.1.1.4.4.4. The practice  of final deliverance

Final deliverance in term s o f the aim, equality,

The welfare o f  sentient beings, effortlessness,

A nd being beyond  extremes,

Final deliverance characterized by a tta inm ent, [1.72]

Final deliverance in  term s o f th e  knowledge o f  all aspects,

A nd the one th a t  has the path  as its sphere.

O ne should  know  th a t  the practice o f final deliverance 

Consists o f these eight kinds. [1.73]

2.2.1.2.1.1.4.4.3.2.2. Teaching the equipment of the remedies
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The eightfold practice of final deliverance through realizing that all phenom 

ena are not observable as anything whatsoever consists of the final deliverance 

in term s o f (1) the aim  (the three [greatnesses] as explained above), (2) real

izing all phenom ena as equality (just like space) through prajñá, (3) infinitely 

prom oting the welfare o f  sen tien t beings through compassion, (4) through 

these two being in union, the welfare of others being spontaneously pres

ent in an effortless manner, (5) the nonabiding nirvana of be ing  beyond the 

extremes of samsara and nirvana through this path  o f union, (6) thereby, 

the a tta in m en t of all the types of relinquishment and realization of the three 

yánas, (7) the knowledge of all aspects of knowing all aspects in the sense 

o f all phenom ena having the nature of lacking arising, and  (8) the special 

p a th —the culmination of the uninterrupted [path] that is the direct cause 

of the knowledge of all aspects. One should  know  th a t  the practice  o f  final 

deliverance consists o f  these eight—the seven on the final path of nonlearn 

ing and the one on the path of learning.884

As for the boundary lines of the four practices [explained above], the 

armorlike practice [exists] from the path o f accumulation onw ard and the 

practice of engagement, from [the level of] heat onward. As for the practice 

of the equipments, the first fifteen [exist] from [the level of] the supreme 

dharm a onw ard and the equipments of the bhümis and the remedies, on the 

ten bhumis. The practice of final deliverance exists on the special path of the 

tenth bhümi. The former three practices {512} exist from their respective ini

tial boundary lines up through the end o f the continuum .885

In this way, the knowledge of all aspects is taught in a complete m anner 

through the ten defining dharm as (from the generation of bodhicitta up 

through the practice o f final deliverance) defining it by way of objects, paths, 

and causes.886

This is the commentary on the chapter (the first one) on the knowledge o f 

all aspects in  th e  Treatise on the Pith Instructions on Prajñápáram itá , Called 

The O rnam en t o f Clear Realization.

2.2.1.2.1.2. The detailed explanation o f  the branches of the knowledge of the 

pa th  (the m eans to  atta in  [the knowledge of all aspects])

This has two parts:

1) The branches of the path

2) The path that is endowed with these branches



Translations: A  W ord  C om m entary  439

2.2.1.2.1.2.1. The branches o f the pa th

Eclipsing the gods th rough  light 

So as to  m ake them  suitable,

Definite object, pervasiveness,

Nature, and  its activity. [II.1]

This has two parts:

1) The supports for the arising of the knowledge of the path

2) The distinctive features of the knowledge of the path that is supported

[by them]

2.2.1.2.1.2.1.1. The supports  for the arising o f th e  knowledge o f  the pa th

T hrough  the natural light of the Tathagata, the m aturational light o f the gods 

and so on is eclipsed through outshining it. Through this, {513} he makes 

them  supports that are suitable for the arising of the knowledge of the path. He 

establishes them  as vessels for the knowledge o f the path through overcoming 

the pride that exists in gods about their beautiful forms, their being endowed 

with light, and so on. Therefore, this teaches that, [in the cases of the beings] 

who come after [said gods] too, the knowledge of the path arises in such m ind 

streams in which pride, faintheartedness, and so on are relinquished.

2.2.1.2.1.2.1.2. The distinctive features o f the knowledge o f  the pa th  th a t  is 

sup p o rted  [by them ]

This has three parts:

1) M anner o f arising

2) Nature

3) Function

2.2.1.2.1.2.1.2.1. M anner o f  arising

As for its tem porary m anner of arising, its definite object means that [the 

knowledge of the path] arises solely from the generation of bodhicitta that 

consists of emptiness with a heart o f compassion. Ultimately, all beings (such 

as sravakas and pratyekabuddhas) are taught to be vessels for unsurpassable 

enlightenm ent. Therefore, [the disposition] is the pervasive foundation [of 

the knowledge o f the path].

2.2.1.2.1.2.1.2.2. The natu re  o f the knowledge o f the path

The natu re  of the knowledge of the path is that [bodhisattvas], through hav

ing gained mastery over the afflictions, engage in prom oting the welfare of 

sentient beings for as long as samsara lasts.



440 Groundless Paths

2 .2 .I .2 .I .2 .1.2.3. Function

It gathers those sentient beings who have not gathered as the retinues [of 

bodhisattvas] and  matures and  liberates those w ho have so gathered.887 {514}

2.2.1.2.1.2.2. The path  th a t  is endow ed w ith  these branches

[This has three parts:]

1) [The knowledge o f the path  of knowing the path  of] sravakas

2) [The knowledge of the path of knowing the path of] pratyekabuddhas

3) The knowledge o f the path of knowing the path of bodhisattvas

2.2.1.2.1.2.2.1. [The knowledge of  the path  of knowing the path  of] ¿ravakas

This has two parts:

1) The nature o f the path

2) Its cause—the factors conducive to penetration

2.2.1.2.1.2.2.1.1. The n a tu re  o f  the path

W ithin  the scope o f  the knowledge o f  the path,

T hrough  no t observing the aspects 

O f the four realities o f  the noble ones,

This pa th  o f  the ¿ravakas is to be understood . [II.2]

W ith in  th e  scope (that is, within the  context) o f  the knowledge o f  th e  path, 

the  aspects o f  the four realities o f the noble ones (such as im perm anence) are 

to be known th rough  the preparation (generating bodhicitta), the main prac

tice (not observing), and the conclusion (dedication). It is to be understood  

that this is the knowledge of the path  of knowing the path o f  the ¿ravakas.888

I pay homage to Venerable Maitreya.

2.2.1.2.1.2.2.L2. The factors conducive to  penetra tion

Since form  and  so on  are empty,

By virtue o f  their emptinesses being undifferentiable,

This represents heat. T hrough no t observing them ,

This is asserted as having gone to the peak. [II.3]

The poised readinesses [arise] th rough  preventing

Any abiding in them  by way o f being perm anen t and  so on.

Starting with the ten bhumis,

Through the detailed teachings on nonabiding, [II.4]
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The suprem e dharm a  is explained

O n the path  o f the noble šrávakas.889

For w hat reason is that? Because the Buddha,

U pon realization, d id  n o t see any phenom ena. [II.5]

As for the cause for th e  knowledge of the path of knowing the pa th  o f  the 

noble šrávakas arising in the m ind stream, it is the familiarization on the 

m aháyána path of preparation with the aspects of the four realities (such as 

impermanence) through being embraced by the realization o f their lack of real 

existence. Since form  and  so on are em pty  of any respective natures of their 

own, the ir  em ptinesses are undifferentiable. To focus by v ir tue  o f  this aspect 

represen ts  heat. {515} [To focus on] form and so on th ro u g h  the aspect of no t 

observ ing  them  as any respective natures o f their own is peak. To focus on 

form and so on th rough  the aspect o f preventing an y  ab iding in th e m  by way 

of not observing them  as any distinctive features (being perm anen t, im per

manent, and  so on) is poised readiness. T h rough  the detailed teachings in 

the sutras on no t abiding th rough clinging to them, starting  w ith  the ten  

bhum is, the sup rem e d h a rm a  is explained. You may wonder, “For w h a t rea 

son is it that there is nothing to abide in th rough  clinging to them ?” Because 

the B uddha, upon  finding the wisdom of the realization of all aspects, d id  

no t see any  p h en o m en a  as being real. This is [correct] because it is justified 

by virtue of the argum ent o f [real phenomena] not being observed by a per

son w ho represents the [ultimate source of] valid cognition w ith regard to all 

knowable objects.890

2.2.1.2.1.2.2.2. The knowledge o f  the path  o f know ing the pa th  of 

pratyekabuddhas

This has three parts:

1) The distinctive feature of the support (those who travel [on this path])

2) The nature of the path (what is to be traveled)

3) Its cause—the factors conducive to penetration

2.2.1.2.1.2.2.2.1. The distinctive feature o f the su p p o rt (those who travel [on 

this path])

This has two parts:

1) The actual distinctive feature

2) Rebutting disputes about it

2.2.1.2.1.2.2.2.1.1. The actual distinctive feature

They do no t need instructions by others,

Since they realize the self-arisen by themselves.
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This expresses the profundity  

O f the wisdom o f  the rhinos. [II.6]

Since the self-arisen (the pratyekabuddhas), at the  time of their last existence, 

realize [their enlightenment] by themselves w ithout depending on o th 

ers, they do no t need instructions by others. W hat is included in the word 

“also”891 is that they do not need to teach others [either]. Therefore, the wis

d o m  o f th e  rhinolike pratyekabuddhas {516} is a profound cognition (for, in 

meditative equipoise, it realizes the actuality that is not an object of expres

sion) and a profound silence (during subsequent attainment, this [actuality] is 

not realized by others by virtue of the result reason tha t consists o f the speech 

[of pratyekabuddhas]). This expresses the profund ity  [of this wisdom].892

2.2.1.2.1.2.2.2.1.2. Rebutting disputes about it

In certain ones who wish to hear 

C ertain  topics in certain ways,

Even w ithout words, these very topics 

Will appear in them  accordingly. [II.7]

You may wonder, “Being without words precludes teaching the  dharm a, so 

how  do they teach the  dharm a without words?” In certain ones to be guided 

w ho wish to  hear certa in  topics to be expressed in certa in  ways according to 

their respective interests, even w ithout w ords that express [them] and [with

out] topics to be taught, these very [topics] to be expressed will appear in 

the listeners according to how they wish to listen [to them]. Therefore, being 

w ithout words does not preclude teaching the dharm a.893

2.2.1.2.1.2.2.2.2. T he n atu re  o f th e p a th  (what is to  be traveled)

T hrough the conceptions about apprehended referents being 

relinquished,

T hrough the apprehender no t being relinquished,

A nd th rough  the foundation, the path  o f the rh inos 

Should be understood  to  be encompassed. [II.8]

T hrough the conceptions of clinging to  external apprehended  referents 

being relinquished (due to realizing that what is apprehended externally is 

without nature), th rough the conceptions of clinging to the real existence of 

what appears as the subject—the app rehender—not being relinquished (due 

to not realizing that internal cognition is w ithout nature), and  th rough  the 

distinctive feature of the basis of phenomena (the disposition) on which this
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path is founded, [the path of the pratyekabuddhas] is more eminent than the 

path of the sravakas. Therefore, the very wisdom of the path  o f  the rh inos 

should  be und ers to o d  to  be encom passed by these three [features].894

2.2.1.2.1.2.2.2.3. Its cause—the factors conducive to pene tra tion

The aspect o f  po in ting  ou t tha t im puta tions

Do no t contrad ict the  na tu re  o f  phenom ena

Represents heat. Peak is distinguished by

Form and  so on being w ithout decrease and  so on. [II.9]

Since form  and  so on are no t apprehended  

By v irtue o f  the em ptiness of the in ternal and  so on,

This is poised readiness. The suprem e d h arm a  consists

O f the aspects o f  form  and  so on being w ith o u t arising and  so on.

[11.10]

{517} (1) [To focus] through the aspect o f poin ting  out tha t im puta tions of 

nam es are neither rejected n o r contradict th e  natu re  o f phenom ena repre 

sents heat. (2) [To focus] through the aspect of being distinguished (that is, 

specified) by form  and  so on being w ithout increase, decrease, and  so on is 

peak. (3) [To focus] through the aspect of no t apprehend ing  form  and  so on 

by virtue of their being the emptiness of  the in ternal and  so on is poised read 

iness. (4) The suprem e dharm a is what is to be realized through the aspects of 

form  and  so on being w ithout arising  and so on. Thus, by virtue of focusing 

through said [four] aspects, according to their order, on the focal objects that 

are the four realities, the four factors conducive to penetration arise.895

2.2.1.2.1.2.2.3. The knowledge o f the p a th  of know ing the p a th  of bodhisattvas

This has two parts:

1) The path o f seeing

2) The path of familiarization

2.2.1.2.1.2.2.3.1. The path  o f  seeing 

This has two parts:

1) Brief in troduction of its nature

2) Detailed explanation of the aspects of the m anner of familiarization

2.2.1.2.1.2.2.3.1.1. Brief in troduction  o f  its na tu re

T hrough  four m om ents o f readiness and  cognition 

For each one o f  the realities,
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The path  of seeing and  its benefit

Are explained w ithin the knowledge of the path. [11.11]

By way of teaching respectively four m om ents of readiness and  cognition 

fo r  the four [realities] (the two contam inated realities and the two uncon 

tam inated  realities), th e  p a th  of seeing w ith  its qualities in this lifetime (such 

as irreversibility) an d  its benefit in other lifetimes (such as recollecting one’s 

[former] lifetimes) are explained w ithin the context of the knowledge o f the 

path.896 {518}

2.2.1.2.1.2.2.3.1.2. Detailed explanation o f the aspects o f the m anner of 

fam iliarization

This has two parts:

1) Detailed explanation

2) Summary

2.2.1.2.1.2.2.3.1.2.1. Detailed explanation

This has four parts:

2.2.1.2.1.2.2.3.1.2.1.1. The four aspects o f  the reality of suffering

Suchness and  buddhahood  

N ot being accepted as synonym s

Because o f the ir  no t existing as m u tua l support and  supported, 

Greatness, no valid cognition, [11.12]

N o  m easure . . .  [II.13a]

(1) Because the actuality that is the  suchness of the  reality of suffering and  

the buddhahood  (prajñápáramitá)897 that realizes it do no t exist as entities 

that are support and  supported , respectively, said object and subject are not 

accepted as abiding in the form of m utual synonyms in terms of being one or 

different. (2) Because the form and so on of the reality of suffering ultimately 

have the nature of the dharm adhátu free from arising, abiding, and ceasing, 

they are great. (3) Ultimately, a subject that is a valid cognition  which verifies 

these is no t observable either. (4) Because the form and so on of the reality of 

suffering have the nature  o f the dharm adhátu  that is immeasurable, just like 

space, they have no measure. The four mom ents of the reality of suffering are 

implied by teaching said [four] aspects of what is to be realized.
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2.2.1.2.1.2.2.3.1.2.1.2. [The four aspects of] the reality o f  its origin

. . .  No extremes,

Ascertaining the form  and  such

O f one who dwells in it to  be buddhahood ,

N oth ing  to  be adopted  o r to be discarded and  so on, [11.13]

Love and  s o o n . . .  [II.14a]

(5) Since the form and  so on of the origin [of suffering] lackanyreal nature, they 

do no t represent any extremes of permanence, extinction, existence, or no n 

existence. (6) Since they, by virtue of having the nature898 of the dharm adhatu  

free from reference points, are inseparable [from it], the nature of the form  

and  such o f the origin [of suffering] are ascertained to be it, that is, the nature 

of buddhahood. {519} (7) [Bodhisattvas] familiarize with the fact that there is 

n o th in g  to be adopted, to  be discarded, arising, or ceasing in all phenom ena 

of the origin [of suffering]. (8) They cultivate the four immeasurables (love 

and  so on) through being immersed in aspiring for their lack of a real nature. 

These are the four m om ents [of the reality] of the origin [of suffering] that are 

taught by said four aspects of what is to be realized, its benefit, and putting an 

end to falling into the extreme of existence and peace, respectively.

2.2.1.2.L2.2.3.1.2.1.3. The four [aspects o f the reality] o f cessation

. . .  Em ptiness,

A ttain ing b uddhahood ,

Laying hold  o f all tha t is purified,

E lim inating all fears and  diseases, [11.14]

(9) The nature o f form and so on is the em ptiness o f being primordially em pty 

by nature.899 (10) [Bodhisattvas] a tta in  the fruition of b u d d h ah o o d  through 

the roots of virtue that are equal to the dharm adhatu  by way of their being 

inexhaustible and immeasurable. (11) [Prajhaparamita] lays ho ld  o f  all types 

of purified remedial phenomena. (12) Through this very prajhaparam ita, all 

outer harm  (such as fears) and inner harm s (such as diseases) are elim inated. 

These are the four moments of the reality of cessation that are taught by said 

[four] aspects of what is to be realized, the benefit and function o f attaining 

the fruition, and the benefit o f eliminating outer and inner harm , respectively.
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The grasping at n irvana  being at peace,

Being pro tec ted  and  so on by the buddhas,

Beginning w ith  no t killing sentient beings,

O neself abid ing  in the principle o f the knowledge o f all aspects 

[11.15]

A nd establishing sen tien t beings [in it],

As well as dedicating  generosity  and  such 

For perfect enligh tenm ent [II. 16ac]

(13) [Through bodhisattvas realizing tha t all phenom ena are w ithout nature,] 

the  grasping of clinging to [phenomena] from form up through n irvana is at 

peace. (14) [Bodhisattvas] are protected, guarded, and sheltered by the bu d 

dhas and gods from the [three kinds of] harm  that arise from themselves, 

what are counted as [other] sentient beings, {520} or some conditions that are 

not these [first two factors], or the three [kinds of] harm  [through nonvirtu 

ous actions] that will be experienced amidst the visible phenomena [of this 

life], after [one] rebirth, or any other num ber [of rebirths]. (15) Beginning 

w ith  relinquishing the killing of sen tien t beings, [bodhisattvas] themselves 

abide in the principle o f  the knowledge o f  all aspects and  also establish other 

sen tien t beings in it. (16) Through the power o f love and the mindfulness of 

wishing to make the roots of virtue of generosity a n d  such inexhaustible, they 

dedicate [these roots] fo r  perfect enlightenm ent. These are the four m om ents 

[of the reality] o f the path that are taught by said four aspects of clinging to 

objects being at peace, the benefit o f being protected by others, establishing 

oneself and others in virtue, and dedicating virtue for perfect enlightenment.

2.2.I.2.I.2.2.3.I.2.2. Sum m ary

Are the m om en ts  o f the knowledge o f the path. [II.16d]

The above sixteen are th e  m om ents o f the pa th  of seeing o f th e  knowledge 

of the path. Illustrated by explicitly teaching such as the benefits in this and 

later lives that arise during subsequent attainm ent and so on, this is the teach

ing that the path of seeing will arise through having familiarized with the 

aspects o f the [four] realities in a nonreferential m anner through the sixteen 

m om ents of meditative equipoise.900

2.2.I.2.1.2.2.3.1.2.1.4. The four [aspects of the reality] of the path
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2.2.I.2.I.2.2.3.2. T he path  o f  fam iliarization

This has two parts:

1) The function of the path of familiarization

2) The actual path of familiarization

2.2.1.2.1.2.2.3.2.1. The function o f the path  o f fam iliarization

Being disciplined in every respect, bow ing dow n 

In all respects, victory over the afflictions,

Being invulnerable to  attacks,

E nlightenm ent, an d  the foundation  for worship. [11.17]

{521} [The six functions of the path of familiarization consist of] (1) being 

disciplined in every respect due to mastering ones m ind in every respect, (2) 

bowing down to  all beings (such as spiritual friends) due  to having overcome 

pride, (3) overpowering the afflictions of oneself and others due to attaining 

powerful remedies, (4) consequently not being an object of others launching 

attacks, (5) perfect enligh tenm ent (the ultimate fruition) being accomplished, 

and, (6) temporarily, even the places where those on the path o f familiar

ization dwell functioning as foundations to be w orshipped. Among the five 

[functions] that are included in ones own m ind stream and the one that is 

included in the m ind streams of others, the first consist of four tem porary 

[functions] and one ultimate one. All four [temporary functions] refer to 

being endowed with inner and outer favorable conditions and relinquishing 

[inner and outer] attacks.901

2.2.1.2.1.2.2.3.2.2. T he  actual pa th  o f  fam iliarization

This has two parts:

1) The contam inated [path of familiarization]

2) The uncontam inated [path of familiarization]902

2.2.1.2.L2.2.3.2.2.1. The con tam inated  [path o f  fam iliarization]

This has three parts:

1) [The path  o f familiarization as] aspiration

2) [The path o f familiarization as] dedication

3) [The path o f familiarization as] rejoicing

2.2.1.2.1.2.2.3.2.2.1.L [The p a th  o f  fam iliarization as] asp iration

This has two parts:

1) The actual [path of familiarization as aspiration]

2) Its benefit
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2.2.L2.1.2.2.3.2.2.1.1.1. The actual [path of fam iliarization as aspiration]

A spiration  is to  be unders tood  as threefold

In terms o f one’s own welfare, the welfare of oneself and  others,

And the welfare o f  others, each one o f  them  

Being regarded  as threefold— [11.18]

Lesser, m edium , and  great.

D ividing these in to  the lesser o f  the lesser and  so on 

M akes them  threefold too.

Thus, it is asserted  as twenty-sevenfold. [11.19]

As their primary object of aspiration, [bodhisattvas] greatly aspire for the 

power of the fruitional m other and the m other who teaches the [former] (the 

scriptural prajnaparamita) to accomplish the three welfares. These are the 

aspiration in term s o f  one’s ow n welfare (for, during the subsequent attain 

ments o f the seven im pure bhümis, the seeds of being proud about oneself 

are not term inated yet), the aspiration in terms of the welfare o f  both (for, on 

the eighth and ninth [bhümis], oneself a n d  others are realized to be equal

ity), {522} and  the aspiration in terms o f the welfare o f o thers (for, on the 

tenth bhüm i, [one’s activity for] the welfare of others is partially similar to [the 

one of] a buddha). This threefold main division has nine subdivisions and 

becomes twenty-sevenfold through its further subdivisions.903

2.2.1.2.1.2.2.3.2.2.1.1.2. Its benefit

Praise, eulogy, and  laudation  

O n the levels o f  aspiration 

For pra jnaparam ita

Are considered th rough  a triad  of nines. [11.20]

The buddhas realize the  qualities of the  bodhisattvas who cultivate said aspi

rations, just as [these qualities] truly are. Thus, [the buddhas delight in and] 

proclaim  them  without any superimposition or denial. [This proclamation] 

consists of twenty-seven [levels] (a t r iad  of nines)—praise on the nine levels 

o f  aspiration in terms of one’s own welfare, eulogy on the [nine] levels of 

aspiration in terms of both welfares, and  laudation on the [nine] levels of 

aspiration in terms of the welfare of others.
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[Here dedication] is the striving (plus its congruently associated factors) 

to tu rn  the roots o f virtue arisen from aspiration into the causes of perfect 

enlightenment.

As fo r  special dedication,

Its function is supreme.

It has the aspect o f  nonreferentia lity

A nd the characteristic o f unm istakenness. [11.21]

It is free, the sphere o f  m indfulness about the na tu re  

O f the abundance o f  m erit o f the buddhas,

Endow ed w ith  m eans, w ithou t characteristics,

Entails rejoicing by the buddhas, [11.22]

A nd is n o t  included in  the three realms.

The three o ther aspects o f dedication  

Lie in its charac ter o f  p roducing  great m erit 

To lesser, m edium , and  great degrees. [11.23]

Here Aryavimuktisena asserts th e  first line to represent the [sevenfold] spe

cialness of dedication; the second one, its function; and the rem aining ones, 

its na tu re  (thus [explaining dedication] as elevenfold).

Master Haribhadra and others hold dedication to be twelvefold. (1) To 

dedicate the virtue of mentally engaging in aspiring for enlightenm ent (the 

object of aspiration) is the dedication that is m ore special than [those of] 

šrávakas and pratyekabuddhas. It is endowed with the twofold function of

(a) focusing on unsurpassable enlightenm ent like an illusion in the m anner 

of not clinging to it {523} and (b) benefiting others—having the nature of 

compassion, the cause for teaching the three yánas to those to be guided who 

possess the three dispositions. Therefore, [this dedication] is “suprem e.” One 

should understand tha t these functions apply to all the following [points] as 

well. (2) Likewise, [dedication] has the aspect o f no t referring to w hat is to 

be dedicated (ethics and so on) as being real. (3) Because of lacking the views 

about a real personality and so on, it has the characteristic o f  u nm is taken 

ness. (4) The merit to be collected is ultimately free from all phenom ena. (5) 

It is the sphere o f  m indfulness about the na tu re  o f  the abundance o f  m erit 

o f  the b u ddha  bhagaváns and the šrávaka samgha, thus knowing it to be illu

sionlike. (6) It is endow ed w ith the m eans of dedicating generosity and so on 

through being embraced by prajňá. (7) It is w ithou t characteristics—being 

unobservable as the three spheres. (8) It rejoices in and dedicates all paths of

2.2.1.2.1.2.2.3.2.2.1.2. The path of familiarization as dedication
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the three yanas in just the ways that the buddhas know them and in which 

they exist through their true nature. (9) It is no t included in the three realms, 

that is, it lacks clinging. (10) Lesser ded ication  means p roducing  the great 

m erit that is m uch larger than the merit of the sentient beings of a trichilio- 

cosm having attained the ten virtues, the four immeasurables, the dhyanas, 

the form[less absorptions], and the supernatural knowledges. (11) M edium  

[dedication] refers to [producing the merit that is] larger than the merit of 

the sentient beings of a trichiliocosm abiding in [the fruitions of] stream- 

enterer up through arhat. {524} (12) G reat [dedication] refers to [producing] 

the merit that is m uch larger than the offerings of [all] sentient beings in the 

ten directions, whose num ber equals the sand grains of the River Ganga, to 

[all] sentient beings in a trichiliocosm who dwell in perfect buddhahood.

These are the twelve [aspects of dedication]. However, the single special 

dedication of bodhisattvas that is endowed with the functions taught above is 

only divided into these twelve in the sense of [their serving as] the remedies 

for [certain types of] biased clinging, but its nature is w ithout any difference.904

2.2.L2.1.2.2.3.2.2.1.3. The path  o f fam iliarization as rejoicing

[Rejoicing] has the nature o f the [mental] openness that bears the aspect of 

delighting in the roots of virtue of oneself and others.

T hrough  b o th  m eans an d  nonobs*rvation,

O ne rejoices in roots o f  virtue.

The m ental engagem ent in rejoicing 

Is stated here to  be familiarization. [11.24]

One rejoices in roots of virtue th rough  m eans and  rejoices in roots o f virtue 

through nonobservation. This is s tated here in the treatise or the sutras to be 

the m ental engagem ent in rejoicing. It represents the twofold rejoicing that 

respectively has the seeming and the ultimate as its objects.

In this way, said three [types of] the contam inated path of familiarization 

constitute the element of subsequent attainm ent, which entails conceptions of 

dualistic appearances. In due order, the functions of these three are as follows. 

The first one gathers new merit, just like a lump of gold coming forth from 

a mine. The second one makes this merit into branches of perfect enlighten

ment, just like a goldsmith transforming unwrought gold into an ornam ent. 

Through the third one, the merit of oneself and others is attained equally. As 

for the latter two, the virtue of dedication {525} is increased through rejoicing 

and the virtue of rejoicing is increased through dedication. Therefore, these 

two are connected [in such a way that it makes] no difference [which one 

comes] first [and which one] last.905
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2.2.1.2.1.2.2.3.2.2.2. The uncon tam ina ted  [path of fam iliarization] (the 

n a tu re  of m editative equipoise)

This has two parts:

1) [The path of familiarization of] accomplishing the qualities

2) The path of familiarization of purifying the stains906

2.2.1.2.1.2.2.3.2.2.2.1. [The path  o f  fam iliarization of] accom plishing the 

qualities

Its nature , suprem acy,

N onfo rm ation  o f  anything,

Procuring w ithout observing 

Phenom ena, and  the great goal. [11.25]

(1) The natu re  of the path of familiarization as accomplishment is th e  prajna 

of directly and unm istakenly seeing all phenom ena as being free from ref

erence points. That is, w ithout the other five paramitas being embraced by 

this [prajňá], buddhahood will not be attained through them. Therefore, 

this is the suprem acy [of prajňá and the uncontam inated path of familiar

ization]. (2) Its distinctive feature is accomplishment through realizing that 

the distinctive feature o f all phenom ena is their being w ithout arising, ceas

ing, and observability, tha t is, nonfo rm ation  of real existence o f  anything 

from form up through the knowledge of all aspects. (3) Its mental aspect is to 

be w ithout observing phenom ena as characteristics. (5) P rocuring refers to 

[this path] producing higher and higher realizations in the form of this very 

nonobservation in the mind streams of yogins and making them  into b u d 

dhas, the great ultimate goal. Thus, the first three represent the nature that 

causes accomplishment and the latter two, the power that depends on what is 

accomplished.907

2.2.1.2.1.2.2.3.2.2.2.2. The pure pa th  o f fam iliarization

This has two parts:

1) The causes [of purity]

2) The nature [of purity]

2.2.I.2.I.2.2.3.2.2.2.2.I. The causes [of purity]

A ttend ing  to  the buddhas, generosity and  such,

As well as skill in m eans

Are the causes for aspiration  in this case.

The causes for being destitu te  o f  the dharm a  are [11.26]
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Being u nder the power o f m áras,

N ot aspiring fo r  the p ro found n a tu re  of dharm as,

Clinging to  the skandhas and  so on,

A nd being seized by bad  friends. [11.27]

{526} Here [the text speaks about] both the causes for the  arising of the  pure 

path of familiarization and the causes for its not arising. As for the first, (1) 

attending  to countless buddhas for a long time through pleasing them, (2) 

perfecting the páramitás (generosity and  such), as well as the skill in  the 

m eans to cultivate nonreferential and nonobserving calm abiding are the 

causes for the pure path of familiarization arising in the m ind stream. The 

causes fo r  being destitu te o f the dharm a (the adverse conditions) are (1) 

being under the power o f máras, that is, being harm ed [by them], (2) no t 

aspiring for the pro found  d h a rm a —the freedom from reference points—due 

to not having purified the maháyána disposition, (3) clinging to the skandhas 

and  so on as being entities due to not having become familiar with phenom 

enal identitylessness, and (4) being seized by bad friends due to not having 

become accustomed to spiritual friends.908

2.2.1.2.1.2.2.3.2.2.2.2.2. The nature  [of purity]

This has two parts:

1) General introduction to purity

2) Particular explanation [of purity]

2.2.1.2.1.2.2.3.2.2.2.2.2.1, General in troduc tion  to purity

The purity  o f  the fru ition is no th ing  but 

The purity  of form  and  such since these two 

Are not different and  are indivisible.

It is in this sense tha t purity  is proclaim ed. [11.28]

From the perspective o f the fru ition  (the subject), the very purity  o f having 

relinquished the clinging to objects is no th ing  but the purity  o f  form  and 

such. Since there is only a single stain to be purified, these two purities are 

no t different because they do not exist as the duality of apprehender and 

apprehended, cannot be made two through the mind, and do not have dis

similar natures. They are  indivisible because they do not have m any branches 

or parts. In this maháyána, since there are no external objects except as mere 

appearances of the mind, {527} once the m ind is pure, appearances are pure 

[too]. Therefore, im pure appearances are not presented from the point of 

view of the noble ones, bu t [only] from  the po in t of view of sentient beings.909
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2.2.I.2.I.2.2.3.2.2.2.2.2.2. Particular explanation [of purity]

This has two parts:

1) The actual division of the path

2) The distinctive features of the path of com pletion

2.2.1.2.1.2.2.3.2.2.2.2.2.2.1. The actual division o f the  pa th

The purities of disciples, rhinos, and  the ch ildren  o f  the victors 

Are due to the ir  having relinquished

Afflictive, cognitive, and  [the obscurations] o f the th ree paths,

But the Buddha’s [purity] is utterly  so in all aspects. [11.29]

[There are] the purity  o f disciples (¿ravakas) having relinquished the 

afflictive obscurations, the purity of rh inos (pratyekabuddhas) having relin

quished one part of the cognitive obscurations (the conceptions about the 

apprehended), and  the purity  of the children o f the v ictors (bodhisattvas) 

being pure of the obscurations o f  the three paths (the two explained above 

and the conceptions about the apprehender), b u t the purity of buddhas is 

utterly  pure of all aspects of obscurations.910

2.2.1.2.1.2.2.3.2.2.2.2.2.2.2. The distinctive features o f  the path of com pletion911

This has two parts:

1) The actual [features]

2) Rebutting disputes

2.2.1.2.1.2.2.3.2.2.2.2.2.2.2.1. The actual [features]

You may wonder, “W hy is it that the purity of buddhas is utter [purity] and 

the purities of ¿ravakas and pratyekabuddhas are partial?”

P u rity  is the p a th  th a t  consists

O f the lesser o f  the lesser rem edies and  so on

For the g rea te r o f  the g rea t degrees o f  the stains and  so on

O n the  n in e  levels. [11.30]

T he reason for the  purity of buddhas being utter [purity] is that the  cause 

which purifies all stains is the  ninefold m ahayana pa th  of familiarization 

th a t consists o f  the lesser o f the lesser rem edies and  so on (the path that 

relinquishes the nine g reater o f the g reat degrees o f the stains to be relin

quished and  so on, which depend on the n ine levels of the desire [realm], the 

dhyanas of the form [realm, and the meditative absorptions of) the formless 

[realm]).912 {528}
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2.2.I.2.I.2.2.3.2.2.2.2.2.2.2.2. Rebutting disputes

T hrough  rem oving qualm s about this,

It is asserted th a t  the path’s

Equality o f  what verifies and  what is to be verified

Is the rem edy for the  three realms. [11.31]

[Someone may object,] “In this way, what purifies all stains is the ninefold 

path of familiarization of the mahayana, on which the [ninefold] series of 

lesser to great remedies arises [in order to cease] the ninefold series of great 

to lesser factors to be relinquished through familiarization. For this reason, it 

follows that the fruition is not the utter purity of a buddha because the greater 

o f the great factors to be relinquished m ust be overcome through the lesser of 

the lesser remedies.”913 Having taught this qualm in a supplementary manner, 

the reply to it consists of [the statement that,] ultimately, there is no benefit or 

harm  whatsoever and, on the level of the seeming, of the example of som e

one doing laundry [needing to] generate great exertion to eliminate the subtle 

stains that exist on some garment, while he is able to eliminate the coarser 

ones with little effort. T hrough rem oving said qualm  through [this reply], the 

ninefold m ahayana pa th  of familiarization is established as the remedy for all 

stains. You may wonder, “W hat kind of path is that?” It consists of realizing 

that any cognition tha t verifies and  any object tha t is to  be verified (which 

[appear] in the form of the three realms) are not observable as really existent, 

but are nonreferential equality. It is asserted th a t this is the rem edy fo r  the 

th ree  realms.914

This is the com m entary on th e  chapter (the  second one) on th e  know l

edge o f  the path  in the Treatise on the Pith Instructions on Prajñápáram itá , 

Called The O rnam en t o f Clear Realization.

I pay homage to the venerable Manjuirlghosa.

2.2.1.2.1.3. The detailed  explanation o f  the b ranches o f  the knowledge of 

entities (what is to be relinquished)

This has six parts:

1) The nature of the knowledge of entities

2) The reasons for presenting closeness and distance

3) The divisions of the factors to be relinquished and their remedies

4) The m anner of practicing it

5) The fruition of having practiced in this way

6) The concluding sum m ary of the three knowledges
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2.2.1.2.1.3.1. T h e  na tu re  o f th e  knowledge o f entities

N ot abiding on  the near o r the far shore,915 

N or in between these two,

By virtue o f  understand ing  the tim es as equality,

She is asserted as pra jñápáram itá . [III. 1 ]

[The knowledge of entities is] no t abiding on the conceptions of samsára with 

its continuum of the skandhas (the near [shore] that ordinary beings travel 

and see) o r on nirvána with its characteristic of wishing for the extinction of 

the skandhas (the fa r  shore that ordinary beings do not travel and see), nor 

in between these two (samsára and nirvána). Thus, through prajňá, it does 

not abide in samsára, and th rough  compassion, it does not abide in peace. It 

also does not abide in between since there is nothing o ther th an  these [two] 

to abide in. It is in the form of the phenom ena of the three tim es (such as the 

forms and so on of samsára and nirvána) lacking arising that [this knowledge] 

unders tands them  as equality. By virtue o f  being the knowledge of entities 

of bodhisattvas that is close to the perfect mother, {530} it is asserted as being 

prajñápáram itá .

W hat is taught implicitly is its opposite, the knowledge of entities of 

šrávakas and pratyekabuddhas that is far from the perfect mother. Because of 

sam sáras continuous operation, [this knowledge of entities clings to samsára] 

as an entity and because of nirvána being the cessation of the skandhas, it 

clings to [nirvána] as a nonentity. Also, it lacks in prajňá and compassion.916

2.2.1.2.1.3.2. T he  reasons for presenting closeness an d  distance

T hrough  lack o f  m eans, she is d is tan t 

Because characteristics are observed.

T hrough  skill in means,

H er p roper closeness is proclaim ed. [III.2]

T he implicitly taught knowledge o f entities of šrávakas and  pratyekabud

dhas is d istan t from the perfect m other (the remedial knowledge of entities) 

th ro u g h  observing (because of observ ing  characteristics through clinging to 

form and such as being really existent) and being devoid of the skill in m eans 

to accomplish buddhahood (such as spiritual friends who teach that all phe

nom ena are without nature). T h ro u g h  bodhisattvas being endowed with the 

skill in m eans that is the opposite of that, their closeness [to the mother] is 

proclaim ed.917
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2.2.1.2.1.3.3. The divisions o f the factors to be relinquished and  their 

remedies

This has three parts:

1) [The factors to be relinquished and their remedies in terms of clinging

to the characteristics of] entities and the path

2) The factors to be relinquished and their remedies in terms of clinging

to the characteristics o f the fruition

3) Their sum m ary {531}

2.2.1.2.1.3.3.1. [The factors to  b e  relinquished and  the ir  remedies in term s 

o f  clinging to the characteristics of] entities and  the path

This has two parts:

1) The factors to be relinquished

2) The remedies

2.2.1.2.1.3.3.1.1. The factors to be relinquished

The antagonistic factors are d iscrim inating notions about 

engaging

In  the skandhas (such as form) being emptiness,

The phenom ena included in the three times,

And the factors o f  en lightenm ent (such as generosity). [III.3]

The antagonistic factors of the remedial knowledge of entities are d iscrim i

na ting  notions about the five skandhas (such as form) as being the em ptiness 

of being empty of a self that is another referent, discriminating notions about 

the phenom ena included in the three times as being such [phenomena], and  

discriminating notions about the characteristics of engaging in the paramitas 

(such as generosity) and the factors of en lightenm ent and so on as the path.918

2.2.1.2.1.3.3.1.1. T h e  remedies

No clinging to “m e” with regard to generosity and  such

A nd enjoining others to this

Stops the extrem e o f attachm ent. [III.4ac]

To abide oneself in no t clinging to the self of an agent and a recipient with 

regard to generosity and  such (being pure of the three spheres) and  to enjoin 

others to this too is the remedy in all respects. Since prajňá has put an end to 

all bases that one could cling to, the extreme of a ttachm ent is stopped. Since 

one does not cling to the emptiness of the skandhas and the characteristics 

of the three times [either], the remedies for the above first two factors to be 

relinquished are taught implicitly [as well].919
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2.2.1.2.1.3.3.2. T he  factors to be relinquished a n d  their rem edies in  term s o f  

clinging to  th e  characteristics o f  th e  fru ition

[This has four parts:]

1) The nature of attachm ent

2) The reason for attachm ent

3) The remedy

4) Elaboration on the reason

2.2.1.2.1.3.3.2.1. The n a tu re  o f a ttachm ent

Thus, a ttachm ent to the victors and  so on  is subtle. [III.4d]

Though the accum ulation of v irtuous merit, such as prostrating to the victors 

and  so on by way of mentally engaging in their characteristics, serves as the 

remedy for karmic obscurations and so on, {532} it has the nature of subtle 

clinging. Therefore, it is an antagonistic factor o f the path of bodhisattvas.920

2.2.1.2.1.3.3.2.2. The reason  for a ttachm ent

Since the path  o f  d h arm a  is free by nature ,

This is its profundity . [III.5ab]

Since the pa th  o f  d harm as—the basic na tu re—is the nature of phenom ena 

that is free by nature , this is its profundity . Therefore, also the clinging to the 

real existence of the objects o f refuge is a factor to be relinquished.921

2.2.1.2.1.3.3.2.3. T he rem edy

The knowledge o f phenom ena being o f  a single nature  

Is the relinquishm ent o f  attachm ent. [III.5cd]

The knowledge o f  phenom ena being  of a single na tu re  in tha t they are w ith 

out nature is the relinquishm ent o f  said a ttachm ent.922

2.2.1.2.1.3.3.2.4. E laboration  on the reason

This has two parts:

1) [The reason for] being profound

2) The reason for being difficult to realize

2.2.1.2.1.3.3.2.4.1. [The reason for] being p ro found

By virtue o f  rejecting w hat is seen and  such,

She is said to  be difficult to realize. [III.6ab]
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By virtue or because o f  rejecting what is realized through conventional valid 

cognition (what is seen and heard and  such), ultimate reality is said to be d if

ficult to realize.923

2.2.I.2.I.3.3.2.4.2. The reason for being difficult to realize

Since she is no t know n  as form  and  such,

She is asserted to  be inconceivable. [III.6cd]

By virtue of the nature of form  a n d  such n o t being an object to be known, 

this nature of theirs (emptiness) is asserted to  be inconceivable.924

2.2.I.2.I.3.3.3. Their sum m ary

Thus, w ith in  the scope of the all-knowledge,

This entire division of 

Antagonistic factors and  remedies 

Should be know n as it was explained. [III.7]

{533} Thus, it should be know n that, w ithin the chapter o f  the all-knowledge, 

this entire division of the path of buddhas and bodhisattvas is explained 

through its antagonistic factors (the path of ¿ravakas and pratyekabuddhas 

as it was explained) and  remedies.

2.2.1.2.1.3.4. The m an n er o f practicing it

This has two parts:

1) The nature of the training that is the m anner of practicing it

2) Its equality

2.2.1.2.1.3.4.1. The na tu re  of the tra in ing  tha t is the m anner o f  practicing it

After having understood the defining characteristics of these factors to be relin

quished and their remedies, [there follows] the training in familiarizing with 

them in a nonreferential manner. In terms of its objects, it is divided into ten.

The tra in ings tha t stop engaging in

Form  and  so on, the ir im perm anence and  so on,

T heir being incom plete  or complete,

And detachm ent from  them , [III.8]

The train ings in  term s o f  no  change, no  agent,

The three kinds o f  what is hard  to do,
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W ishing for fruitfulness,

Since fru itions are a tta ined  according to destiny, [III.9]

Being independen t o f  others,

And what m akes seven kinds of appearance understood. [III. 1 Oab]

[The ten trainings consist of] the tra in ings in nonclinging tha t (1) stop 

engaging in clinging to all phenom ena from form  up through the knowledge 

of all aspects as being entities, (2) stop engaging in clinging to the distinctive 

features of form and so on (being im perm anen t, empty, and  so on), (3) stop 

engaging in clinging to the three natures, that is, to imaginary form being 

incom plete [form] because it is not established through its characteristics due 

to merely being a conceptual superimposition, o r to the form of the nature 

o f phenom ena being the ultimately abiding or com plete [form] because it 

abides as being inseparable from naturally pure qualities due to its being the 

very nature of form that is empty of imputations, {534} or to other-dependent 

form (which is [both] the basis for im puting imaginary form and the bearer 

of the nature of perfect [form]), and  (4) stop engaging in clinging to [prac

tice] w ith  attachm ent and detachm ent, respectively, tha t is, [practice in] the 

[m anner of] focusing of those [people in whom] clinging is present or absent. 

[Then, there are the trainings in] (5) not clinging to the prim ary  object that is 

nonconceptual wisdom, in which there is no change in term s of its increasing 

or decreasing [by virtue] o f being taught or not being taught through words,

(6) not clinging to the nature of phenomena, which is no  agent in the form 

of attachment, hatred, and so on when being praised or blamed, (7) not cling

ing to the th ree  k inds o f w hat is hard  to d o —to attain the knowledge of all 

aspects, generate the knowledge of the path, and teach the knowledge of enti

ties for the welfare of sentient beings because, ultimately, there is nothing to be 

attained, no th ing  to be generated, and no th ing  to be taught, while, seemingly, 

[the num ber of] sentient beings is never exhausted, (8) not clinging to w ish

ing fo r  fruitfulness according to ones individual destiny because of having 

trained in the mother, (9) not clinging to protection because the very abiding 

in the yoga o f the m other is the supreme protection and thus independen t 

o f  others, and  (10) stopping engaging in the clinging that is based on the 

signs th a t m ake it u n ders tood  that [phenomena] are without na tu re—dream s 

(appearances as transformations [of consciousness]), illusions (appearances 

th rough  causes and conditions coming together), mirages (appearing, but not 

existing), echoes (depending on conditions), optical illusions (appearances 

[in the manner] of not going beyond),925 cities of gandharvas (appearances 

w ithout any support), and magical creations (appearances w ithout any physi

cal or verbal agent). {535}
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W hat is implicitly taught through these [ten] are the knowledges of entities 

of ¿ravakas and pratyekabuddhas, which engage in clinging.

These trainings must be cultivated for as long as any clinging to charac

teristics with regard to view, meditation, conduct, fruition, subject, or object 

arises. Therefore, they exist from the path of accumulation up through the 

tenth  bhumi.926

2.2.I.2.1.3.4.2. The equality  of the tra in ing

The fourfold lack o f  conceit about form  and  such 

Is asserted to  be its equality. [Ill.lOcd]

This refers to the fourfold stopping o f conceit about the natures of [phenom 

ena] from form  up through the knowledge of all aspects ([thinking,] “This is 

such and such”), conceit about conventional characteristics (such as blue, yel

low, white, red, happiness, and suffering), conceit about their classificational 

elaborations, and conceit about realizations (such as the factors conducive to 

penetration).927

2.2.1.2.1.3.5. The fru ition  o f having practiced in this way

This has two parts:

1) Brief introduction

2) Detailed explanation

2.2.1.2.1.3.5.1. Brief in troduction

W ithin the scope o f the all-knowledge, the path  o f  seeing 

Has the character o f  m om entary  readinesses and  cognitions,

[Such as] d h a rm a  cognition  and  subsequent cognition,928 

W ith  regard  to  the realities o f  suffering and  so on. [III. 11 ]

The sixteen m om ents of readinesses and  cognitions with regard  to the four 

realities are the pa th  o f  seeing w ithin the all-knowledge.

2.2.1.2.1.3.5.2. Detailed explanation

This has two parts:

1) Individual explanation

2) Summary

2.2.1.2.1.3.5.2.1. Ind ividual explanation

[This has four parts:]
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2.2.1.2.1.3.5.2.1.1. The four aspects o f the reality  o f suffering

Form being neither p e rm anen t n o r  im perm anen t,

Beyond extremes, pure,

N either arising no r ceasing and  so on, [III.12ac]

{536} The four [aspects of the reality of suffering] consist of the form  and so 

on of the reality of suffering (1) being neither perm anen t n o r  im p erm anen t 

because they are without nature, (2) being beyond the extrem es of suffering 

and nonsuffering, (3) being pure  in being neither empty nor nonem pty of a 

self that is another referent, and (4) ne ither arising, n o r  ceasing, nor afflicted, 

nor purified because they do not have the nature of self or nonself.929

2.2.1.2.1.3.5.2.1.2. The four aspects o f  the origin [of suffering]

Like space, w ithou t contagion, [III. 12d]

Free from  grasping,

Inexpressible th rough  a na tu re  o f its own, [III.13ab]

The four [aspects of the  reality of the origin] consist of [this origin] (5) being 

like space because the causes and noncauses of suffering are falsities, (6) being 

w ithou t afflictions such as attachm ent930 because there is neither origin nor 

nonorigin, (7) being free from  grasping because of not being connected with 

arising and nonarising, and (8) being inexpressible th ro u g h  a na tu re  o f its 

own because of being liberated from conditions and nonconditions.931

2.2.1.2.1.3.5.2.1.3. The four aspects o f the reality  o f cessation

W ith  its m eaning  thus being impossible 

To convey to  o thers th ro u g h  expressions, [III.13cd]

N o t serving as a focal object,

Being u tte rly  pure, no diseases arising, [III.14ab]

The four [aspects of the reality of cessation] consist of [cessation] (9) being 

free from both cessation (the freedom from afflictions) and noncessation, 

w ith  the m ean ing  of the reality of cessation th u s  being im possible to con 

vey to  o thers  th rough  being expressed in words, (10) no t serv ing  as a focal 

object because, ultimately, there are neither the peace of suffering nor n o n 

peace, (11) being u tterly  p u re  because there  are neither the excellence of bliss 

and purity  nor nonexcellence, {537} and (12) no diseases arising and being
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followed by the gods because there are neither final deliverance nor what is 

not final deliverance.932

2.2.1.2.1.3.5.2.1.4. The four aspects o f the reality o f the path

The unpleasant realms being extinct,

Nonconceptuality  with regard  to m anifesting the fruition,

[III.14cd]

No connection  w ith  characteristics,

And no arising o f any consciousness

W ith  regard to bo th  entities and  nam es— [III. 15ac]

The four [aspects of the reality of the path] consist of (13) births in th e  three 

unpleasant realm s being extinct because of realizing that there are neither 

the path that leads to liberation nor nonpaths that are not such [a path], (14) 

nonconceptuality  in terms of the three spheres w ith regard  to  the means 

for m anifesting the fru ition  because of being free from what is appropri

ate (functioning as the rem edy for the afflictions) and inappropriate (not 

functioning [in that way]), (15) no connection  with the characteristics of all 

phenomena because of being liberated from accomplishing an unmistaken 

m ind and not accomplishing it ([remaining] mistaken), and (16) no arising 

o f  any consciousness of apprehending any difference with regard  to both  

entities (objects of expression) and  nam es (means of expression) because 

o f lacking the two extremes of what is conducive to deliverance (proceeding 

tow ard the place of perm anent benefit) and w hat is not conducive to deliver

ance (not proceeding [to said place]).933

2.2.I.2.I.3.5.2.2. Sum m ary

These are the m om ents o f the all-knowledge. [III. 15d]

The sixteen m om ents that bear the aspects of being free from  the thirty-two 

superimpositions in these ways make up the path of seeing of bodhisattvas. Its 

opposite—to meditate by way of clinging to the sixteen aspects such as imper

manence—represents the paths of seeing of šrávakas and pratyekabuddhas.934 

{538}

2.2.1.2.1.3.6. The concluding sum m ary  o f the th ree  knowledges

The three [knowledges] are this one,

T hen  th is one, and  nex t this one.
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This announces the conclusion 

O f these th ree topics. [III.16]

Thus, [the three knowledges] a re  [presented through] these ten dharm as that 

define the knowledge of all aspects, then  these eleven dharm as of the knowl

edge of the path, and  next these nine dharm as that define the knowledge of 

entities. Through these [lines], the conclusion o f these three topics of the 

three knowledges is announced .935

This is the com m entary on the chapter (the th ird  one) on the knowledge 

o f  entities in the Treatise on the Pith Instructions on Prajhaparam ita , Called 

The O rnam ent o f  Clear Realization.

2.2.1.2.2. The detailed explanation o f the branches o f  the four tra in ings (the 

engagem ent)

This has two parts:

1) [Detailed explanation of the branches that are the cause and result of]

gaining mastery

2) Detailed explanation of the branches that are the cause and result of

stabilizing [this mastery]

2.2.1.2.2.1. [Detailed explanation  o f  the branches tha t are the cause and 

result of] gaining mastery

This has two parts:

1) [Detailed explanation o f the branches of the complete training in] all

aspects—the cause that makes one gain mastery

2) Detailed explanation of the branches of the culminating [training] —

the result over which mastery is to be gained {539}

2.2.1.2.2.1.1. [Detailed] explanation o f  [the branches o f  the com plete tra in 

ing in] all aspects—the cause tha t makes one gain m astery

This has two parts:

1) The special training that is produced in the m ind stream

2) The progressive familiarization through which the special training

arises in the m ind stream

2.2.1.2.2.1.1.1. The special tra in in g  tha t is p roduced  in the m ind  stream

This has four parts:

1) The aspects to be trained in

2) The persons who train

3) The trainings own nature

4) The preliminary dharm as of the training
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2.2.1.2.2.1.1.1.1. The aspects to be tra ined  in

This has two parts:

1) Brief introduction

2) Detailed explanation

2.2.1.2.2.1.1.1.1.1. Brief in troduc tion

The specific instances o f cognizing entities 

Represent the defining characteristic of “aspects.”

By virtue o f  the th ree  k inds of omniscience,

They are asserted as three kinds. [IV. 1 ]

The specific instances of the wisdom o f cognizing entities (the aspects of 

the four realities) represent “aspects.” This is th e  defining characteristic o f 

aspects in general. W hen classified, these aspects are  asserted as th ree  kinds 

for the reason that the omnisciences are o f  three kinds.936

2.2.1.2.2.1.1.1.1.2. Detailed explanation

This has three parts:

1) [Detailed explanation of the aspects of] the knowledge of entities

2) [Detailed explanation of the aspects of] the knowledge of the path

3) Detailed explanation of the aspects of the knowledge of all aspects

2.2.1.2.2.1.1.1.1.2.1. [Detailed explanation o f  the aspects of] the knowledge 

o f  entities

Beginning w ith  the aspect o f nonexistence 

Up th rough  the aspect of immovability,

Four for each one o f the realities

And fifteen o f them  for the path  are taught. [I V.2]

The four aspects of the  reality of suffering are (1) n o t  existing as something 

permanent, (2) not arising ultimately, (3) being free from a self that is another 

referent, and, (4) not being subdued by the flaw of conceiving of a self. {540} 

The four aspects o f the origin [of suffering] are (5) lacking a basis for the 

production of nam e and  form ultimately, (6) lacking coming and going, just 

like space, (7) inner expressions, examinations, and analyses being inexpress

ible because they do not exist, and (8) the craving that is the condition for 

rebirth and arises from feelings not [even] existing as a name.

The four aspects of cessation are (9) lacking going anywhere ultimately,

(10) not being carried away by dualistic appearances, (11) being inexhaustible 

since it has the nature of the dharm adhatu, (12) being w ithout arising since
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there is no producing cause. These [aspects] match the well-known aspects of 

the respective realities in accordance w ith  their enumeration.

As fo r the aspects of the reality of the path, the four aspects o f there not 

being a self that is (13) an agent, (14) a cognizer, (15) one who transits higher, 

or (16) a subduer of the afflictions, in due order, match the four [aspects of 

the reality of the path] such as “path.” They represent the uncontam inated  

path of the hlnayana that is the remedy for the afflictive obscurations.

The aspects of the contam inated subsequent attainm ent of the path of 

familiarization that is the  remedy for the  cognitive obscurations are the  fol

lowing five. (17) Just as in a dream, ou ter apprehended [objects] appear, but 

have no real existence. (18) Just like an echo, they do not arise from  a real 

cause. (19) Just like an optical illusion, their m anner o f  appearing is u n im 

peded. (20) Just as in a mirage, [all] reference points [with regard to them] are 

at peace. (21) Just like an illusion, they are natural nirvana.

The six aspects of [outer apprehended objects] (22) not existing as afflicted 

phenomena, (23) not existing as purified phenom ena, (24) being untainted 

because of their nature being luminosity, {541} (25) lacking the elaborations 

of divisions, (26) lacking anything to be conceited about realization, and (27) 

being im m ovable emptiness represent th e  uncontam inated  p a th  o f seeing 

that is the rem edy for the six cognitive obscurations of clinging to real exis

tence w ith regard to w hat is to be rejected, w hat is to be adopted, w hat is 

stained, the elaborations of the five skandhas, realization, and the nature of 

emptiness deteriorating.937

2.2.1.2.2.1.1.1.1.2.2. Detailed explanation o f  th e  aspects o f th e  knowledge of 

the p ath

In  term s o f the cause, the path , suffering,

A nd cessation, in due order,

They are said to be eight, seven,

Five, and  sixteen. [IV.3]

The reality o f the origin [of suffering] is taught by way of the factors to be 

relinquished and their remedies; the reality of the path, by way of theses and 

their justifications; the reality o f suffering, by way of general and specific 

characteristics; and the reality of cessation, by way of emptiness.

1) The e igh t [aspects of the reality of suffering] are as follows. The three 

aspects o f (1) being free from desire, (2) not dwelling [on objects] through 

clinging, and (3) characteristics and flaws being at utter peace are the rem 

edies for three causes938—striving, desire, and delighting in rebirths. The three 

aspects o f (4) lacking desire, (5) lacking hatred, and (6) lacking ignorance
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are the remedies for the three [corresponding] origins [of suffering]—desire, 

hatred, and ignorance. (7) The aspect of lacking afflictions because of being 

free from their cause—im proper mental engagem ent—is the remedy for the 

imagination of the arising [of suffering]. (8) The aspect of the lack of real 

sentient beings is the remedy for the condition that consists of the views about 

a real personality.

2) As for the aspects of the reality of the path, (9) the aspect of being 

immeasurable {542} teaches the nature of path—the mahayana that provides 

the opportunity  for all sentient beings [to progress to buddhahood]. (10) The 

aspect o f being disconnected from the two extremes teaches the reason for 

[this path] providing said opportunity because of not clinging to [samsaric] 

existence and peace. (11) The aspect of not being different teaches the nature 

of appropriateness— realizing that all phenomena without exception are not 

different in their being the dharm adhatu. (12) [The aspect of] no clinging 

to superiority teaches the reason for the mahayana being the realization of 

everything without exception [being the dharm adhatu] because of not being 

content with the paths of sravakas and pratyekabuddhas. (13) [The aspect 

of] nonconceptuality teaches the nature of the accomplishment o f realizing 

identitylessness. (14) [The aspect of] being unassessable teaches the reason 

for not conceiving of the nature of phenom ena through clinging to it as an 

object that can be known. (15) The aspect o f lacking attachm ent teaches what 

is conducive to deliverance—being free from attachment to any phenom ena. 

For this, [the sutras] do not state a reason.

3) The five aspects of the reality of suffering are the four of being (16) 

impermanent, (17) suffering, (18) empty , and identityless (its specific charac

teristics) as well as (20) the aspect o f all these not having any characteristics of 

being established by a nature of the ir  own.

4) As for the sixteen aspects of the reality of cessation, (21)-(23) the em pti

nesses of the internal, the external, and both are the three aspects of cessation 

that are characterized by the cessation of contaminated entities. (24)-(31) The 

eight [aspects of] the emptinesses of emptiness, the great, the ultimate, condi

tioned and unconditioned phenom ena, w hat is beyond extremes, {543} what 

is without beginning and end, and what is not rejected are the eight aspects of 

the eight [kinds of] clinging of superimposing [something] onto these eight 

being at peace. (32) The emptiness of the primordial nature is the one aspect 

of excellence—the lack of an agent being pure as natural emptiness. The [last] 

four [teach the aspect of final deliverance.] (33)-(35) The three emptinesses 

of all phenomena, specifically characterized phenomena, and the unobserv

able [teach the aspect of] how [cessation] is final deliverance because they put 

an end to the three [kinds of] mistakenness about imputations, characteris

tics, and time. (36) The emptiness of the nature of nonentities teaches fina l 

deliverance's own nature.939
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2.2.1.2.2.1.1.1.1.2.3. [Detailed explanation  of] the aspects of the knowledge 

o f  all aspects

Starting w ith the foundations o f  m indfulness 

A nd ending with the aspects o f  buddhahood ,

In  approx im ate  concordance w ith  the reality  o f the  path,

A nd distinguished th ro u g h  the threefold omniscience [IV.4]

O f disciples, bodhisattvas,

A nd buddhas, in due order,

They are asserted as thirty-seven,

Thirty-four, and  thirty-nine. [IV.5]

[Within the scope of the aspects o f the knowledge of all aspects,] the thirty- 

seven aspects o f the knowledge of entities consist o f the  four foundations 

o f  m indfulness (the path of examining entities), the four correct efforts (the 

path that arises from effort), the four limbs of miraculous powers (the path of 

training in samadhi), the five faculties (the path of preparing for clear realiza

tion), the five powers (the path of connecting with clear realization), the seven 

branches of enlightenment (the path of clear realization), and the eightfold 

path [of the noble ones] (the path that is conducive to pure final deliverance).

The th irty -four aspects of the knowledge of the path consist o f the three 

doors to liberation (the path of the remedies), the [first] three liberations (the 

path o f manifesting), the remaining five liberations (the path of blissfully 

abiding amidst visible phenomena), {544} the nine m editative absorptions 

(the supram undane path), the four dharm a readinesses (the path of relin

quishment), and the ten paramitas (the path of buddhahood).

The th irty -n ine  aspects of the knowledge o f  all aspects consist of the thirty- 

six divisions of qualities—the ten aspects o f the powers, the four aspects of 

the fearlessnesses, the four aspects of the discriminating awarenesses, the 

eighteen aspects of the unique [buddha qualities]—as well as the aspect of 

suchness (that which is the nature of these qualities), the aspect of the self

arisen (having gained mastery over these phenom ena that are the qualities, or 

[indicating] which persons qualities they are), and  the aspect o f  buddh ah o o d  

(the aim for which said [qualities] are [developed]).940 

I pay homage to  noble Samantabhadra.

You may wonder, “W hat is the m anner of bodhisattvas familiarizing with 

these aspects of the knowledge of all aspects?” In general, the familiarization 

of bodhisattvas is of four kinds. The familiarization of mentally engaging in 

aspiring [for true reality] refers to m ind arising as a mere likeness of what 

it familiarizes with. The familiarization of mentally engaging in true reality
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means mind arising in exactly the way the defining characteristics of what [it 

familiarizes with] are. The familiarization of analyzing defining characteristics 

refers to mentally engaging in, and analyzing through discriminating prajna, 

the defining characteristics of certain clear realizations that have arisen in 

ones m ind stream, [thinking,] “They are such and such.” The familiarization 

through aspiration prayers means to mentally aspire to attain certain states 

and gather the accumulations for that sake. {545} Among these, up through 

the seventh bhümi, the types of realization that consist of the knowledge of 

entities and the knowledge of the path in the context of the knowledge of all 

aspects arise as mere likenesses and thus are [cases of] the familiarization of 

mentally engaging in aspiring [for true reality]. As for the powers and so on, 

[bodhisattvas] familiarize with them  in the m anners of analyzing their charac

teristics and aspiration prayers. From the eighth bhümi onward, [bodhisattvas] 

attain likenesses of the powers and so on and therefore familiarize with them 

in the manner of mentally engaging in aspiring [for true reality].

2.2.1.2.2.1.1.1.2. The persons w ho tra in

Those w ho lived up to their duties tow ard  the buddhas,

P lanted  roots o f  v irtue in re lation  to  them ,

And are protected  by spiritual friends 

Are the vessels fo r  listening to  her. [IV.6]

Since they a ttended to  th e  buddhas, asked them ,

A nd engaged in generosity, ethics, and  so on,

These genuine beings are held to be the vessels 

For taking her up, retain ing her, and  so on. [I V.7]

Those who are endowed with the three distinctive features of having lived 

up to their duties tow ard the buddhas through focusing on the tathâgatas 

(such as building temples), having plan ted  roots of v irtue  in relation to  the 

buddhas (such as offering them alms), and  being protected  by mahàyàna 

spiritual friends are the vessels fo r  primarily listening to  the mother. The 

genuine beings hold  those who rendered services to many buddhas through 

a ttending to them to be the vessels fo r  taking the words [of the mother] to 

mind; those who, after having rendered services to the buddhas, asked them  

about the points about which they have doubt, to be the vessels for re ta in 

ing these points without forgetting them; and those who engaged in the six 

paramitas through attending to the buddhas, to be the vessels for mentally 

engaging in the characteristics [of the mother] in a proper m anner.941 {546}
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Because o f no t abiding in form  and  so on,

Because o f  hav ing  stopped involvem ent in them ,

Because o f  the ir  suchness being p rofound,

Because o f  the ir  being difficult to fathom , [I V.8]

Because o f  the ir  being im m easurable,

Because o f  realization being slow and  full o f hardships,

Because o f  the prophecy, irreversibility,

Final deliverance, no obstructions, [IV.9]

Being close to  en ligh tenm ent, swift,

The welfare o f others, w ithout increase and  decrease,

N ot seeing dharm as o r  n ondharm as and  so on,

N ot seeing the inconceivability o f  form  and  so on, [IV. 10]

Because o f  no t conceiving the characteristics 

O r the being o f  form  and  such,

Bestowing precious fruitions,

Purity , and  a set period o f time. [IV. 11 ]

[The nature of the training is divided into] (a) the five [trainings] in terms of 

the m anner in which the tra in ing  is produced and (b) the fifteen trainings that 

arise [based on that].

(a) (1) The training that stops engaging in clinging to objects consists of 

n o t ab id ing  in [phenomena] from form  up through the unique [buddhad- 

harmas] th rough  clinging to them. (2) The train ing that stops engaging in 

clinging to subjects consists of having stopped  involvem ent th rough  clinging 

to them  (form and so on). (3) The training in the profundity  of the knowledge 

of entities consists o f realizing that the suchness of form and so on is p ro 

found. (4) The training in the knowledge of the path being difficult to fathom 

consists of realizing that th e ir  nature  is difficult to fathom . (5) The training in 

the immeasurability of the knowledge o f all aspects consists o f realizing that 

the ir  nature is im m easurable.

These five that are described in such a way are [like that] because [the 

Aloka ]942 teaches that if one familiarizes w ith the threefold lack of arising 

through not clinging to subjects and objects, the trainings in realizing the 

three such as profundity  arise. They are also called “the five natural trainings” 

because they exist on all [levels of the path] from a beginner up through the 

tenth bhumi.

2.2.1.2.2.1.1.1.3. The training’s own nature
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(b) The trainings that are produced by these means are fifteen. (6) The 

training in which realization is slow and  full o f hardships refers to practicing 

w ith the arising of fear, terror, and great terror w ith regard to prajñápáram itá 

being profound and so on. [It exists] in [bodhisattvas] on the path of accum u

lation with dull faculties. (7) The training in attaining the prophecy  refers to 

practicing w ithout any fear and so on of the threefold lack of arising. {547} [It 

exists in bodhisattvas] on the path of accumulation with sharp faculties and 

[in others] from heat onward because they are prophesied [to attain buddha

hood] no later than after three tathágatas [have appeared]. (8) The training 

in irreversibility (from peak onward) refers to [making one’s realization of 

prajñápáramitá irreversible through] having heard  about the m o ther and then 

correctly retaining her up through mentally engaging in her in a proper m an

ner. (9) The training in final deliverance (on [the level of] poised readiness) 

is the final deliverance from the phenom ena that obstruct the knowledge of 

all aspects—the levels of šrávakas and pratyekabuddhas. (10) The training in 

no obstructions (on [the level of] the supreme dharma) refers to familiarizing 

with the freedom from reference points during meditative equipoise and du r

ing activities such as explaining and retaining the m other during subsequent 

attainm ent because it joins one with the path of seeing without obstructions.

(11) The training in being close to en lightenm ent (from the path of seeing 

onward) represents the support of newly attaining the uncontam inated dh ar

mas of the maháyána as well as the support o f uncontam inated  [dharmas] 

arising from then onward. (12) The training in swift fully perfect enlightenment 

(from the second up through the seventh bhümis) refers to the accomplish

ment of the fruition of the training—dharmakáya, sámbhogika[káya], and 

nairmánika[káya]. (13) The training in the welfare o f others consists of tu rn 

ing the wheel of dharm a and encouraging beings, for the sake of their benefit 

and happiness. ( 14) The training w ithout increase and  decrease means to see 

increase and decrease w ith regard to qualities and flaws, respectively, but not 

seeing any increase, decrease, arising, ceasing, being afflicted, or being p u ri

fied in the nature of phenom ena. (15) The training in not abiding in the two 

extremes refers to no t observing dharm as [(virtues]), n ondharm as [(nonvir

tues)], the three realms, and  so on. (16) The training in the lack of conceit 

about the nature of phenom ena consists of lacking the conceit of clinging to 

the nature of form, feeling, and  so on  as being inconceivable, unassessable, 

and unthinkable. {548} ( 17) The training in not conceiving of [form and so 

on] as the bearers of the nature of phenom ena refers to no t conceiving the  

characteristics (the causes) o r the  being  o f  form, feeling, and  such. [These 

last] five [exist] from the eighth bhüm i onward. (18) [Next is] the training 

in bestowing the six precious fru itions (the four of stream -enterer and so 

on, pratyekabuddhahood, and perfect buddhahood) onto others. T hough this
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[training] exists from the beginning [of the path in the form of simply bestow

ing said fruitions onto others through teaching them the dharm a and so on], 

it is presented as mainly [existing] from the n in th  [bhümi] onward. For at this 

point [bodhisattvas] have attained the four discriminating awarenesses and 

thereby m ature sentient beings [in accordance with their individual capaci

ties]. (19) The training in p u rity  ([on] the tenth  bhüm i) consists of purifying 

the subtle obscurations that are the im pregnations of negative tendencies. 

These are the fourteen situational trainings. (20) The tra in ing in a set period 

o f  tim e refers to not abandoning one’s efforts in writing the m other and so on 

for [a set num ber of] years, m onths, or days. It exists from the path of accu

mulation up through the seventh bhüm i. It does not exist [anymore] from the 

eighth bhüm i onw ard because there  is no m ore need to act by dividing [one’s 

efforts] into set periods of time. This [last] training is said to be the cause of 

the fourteen [preceding] trainings.943

2.2.1.2.2.1.1.1.4. The prelim inary  d h arm as o f  the tra in ing

This has four parts:

1) The qualities to be attained

2) The flaws to be rejected

3) The defining characteristics to be know n

4) The factors conducive to liberation (what is to be relied on in the m ind

stream)

2.2.1.2.2.1.1.1.4.1. The qualities to be atta ined

The qualities are fourteenfold,

Such as vanquishing the power o f  mâras. [IV.12ab]

(I) Vanquishing mâras, (2) being considered and known as well as

(3) being perceived by the victors,

(4) Being close to perfect enlightenment, (5) meeting the victors 

and being born  in the higher realms,

(6) One’s place of birth having been prophesied by the victors, (7) 

perfecting what is uncontam inated,

(8) Proclaiming the m other, having relinquished (9) the

activities of mâras and (10) what is in com m on with sràvakas 

and pratyekabuddhas,

( I I )  Acting as promised, (12) taking hold of the vast result,

(13) Accomplishing the future welfare of sentient beings, and (14) 

obtaining prajnaparam ita.944
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The flaws are to be know n {549}

As four sets o f ten  p lus six. [IV.12cd]

The twenty adverse conditions tha t exist in oneself:

Realizing [the mother] (1) with hardships and (2) swiftly, 

impregnations of the negative tendencies of (3) body and

(4) mind,

(5) Im proper recitations and so on, (6) holding on to reasons for 

rejecting the mother,

Falling away from (7) the causes, (8) the fruition, (9) the

mahayana, (10) the aim,945 (1 1) the connection, and (12) the 

unsurpassable,

Clinging to (13) concepts of objects, (14) writing, (15) nonentities,

(16) letters,

And (17) w hat is without letters as being the mother, conceiving of 

(18) cities and so on and (19) gain and so on,

And (20) searching for skill in means in what is not the path.

The twenty-three [cases of] the favorable conditions not being incomplete, 

which exist in either oneself or others:

(24J946 Striving versus idleness, (25) the areas [in which one listens] 

being contrary, (26) having little versus great desire,

(27) Being versus not being endow ed w ith the qualities of 

abstinence, (28) being virtuous versus nonvirtuous,

(29) Giving away versus being miserly, (30) wishing to give versus 

not wishing to accept,

(31) Emphasizing versus not [emphasizing] words, (32) knowing 

versus not knowing the dharmas,

(33) Being versus not being endowed with the six paramitas, (34) 

being skilled in the  means versus in what are no t the  means,

(35) Having versus not having attained dharanl, (36) wishing 

versus not wishing to write and so on,

And (37) being free versus not being free from the [five] 

obscurations are [the flaws] connected to the listener [being 

mentioned] first and the explainer, next.

2.2.1.2.2.1.1.1.4.1.2. The flaws to be rejected
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(45) Heading for the lower realms for the welfare of o thers and

(46) craving for the pleasant realm s [are the flaws tha t lie solely in 

oneself].

[The flaws in terms of] the explainer [being m entioned] first and 

the listener, next are (38) delighting in solitude versus in a 

retinue,

(39) [Wishing to] follow versus not providing the opportunity, (40) 

not giving what is desired,

W ishing versus not wishing [to go to] places [with] (41) life-threats,

(42) famines, and (43) robbers,

And (44) [the explainer] looking at households with alms versus 

the listener feeling mentally uncomfortable.

The three [flaws that are] the adverse conditions that depend on others:

These consist o f (21) maras creating schisms in the dharm a and 

between persons,

(22) Teaching the m editation on repulsiveness and so on as the 

actuality o f the basic nature, {550}

A nd (23) giving rise to joy about maras who magically appear as 

buddhas a n d  so on.947

2.2.1.2.2.1.I .I .4 .I .3 . The defining characteristics to be know n

This has two parts:

1) Brief in troduction th rough  their nature

2) Detailed explanation through their divisions

2.2.1.2.2.1.1.1.4.1.3.1. Brief in tro d u c tio n  th rough  their n a tu re

W hat defines should be know n

As the defining characteristic, which is threefold

(Knowledge, distinctiveness, and  activity),

A nd w hat is defined is the nature . [IV. 13]

[The defining characteristics are] w hat define these trainings in  the three 

knowledges as being (1) the realizations o f knowing entities, the path, and 

the aspects, (2) m ore em inent than [those of] the hlnayana, and (3) able to 

give rise to the enlightened activity o f prom oting the welfare o f others. Said 

trainings are the bases that are to be defined th rough these first three [charac

teristics] . Therefore, w hat are taught as the com m on loci of the nature and the 

defining characteristics shou ld  be know n  as the defining characteristics of
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the training. That which defines consists of the three defining characteristics 

above (knowledge, distinctiveness, and  activity in terms of what establishes 

an agent) and  w hat is defined is the n a tu re  in terms of what establishes an 

object. Through this it is taught that what is defined and its defining charac

teristics have a com m on locus.948

2.2.1.2.2.1.1.1.4.1.3.2. Detailed explanation th ro u g h  their divisions

[This has four parts:]

1) [The defining characteristic of] knowledge

2) [The defining characteristic of] distinctiveness

3) [The defining characteristic of] activity

4) The defining characteristic of nature

2.2.1.2.2.1.1.1.4.1.3.2.1. The defining characteristic o f knowledge

This has three parts:

1) [The defining characteristic of knowledge of] the knowledge of entities

2) [The defining characteristic o f knowledge of] the knowledge of the path

3) The defining characteristic of knowledge of the knowledge of all aspects

2.2.1.2.2.1.1.1.4.1.3.2.1.1. The defining characteristic o f  knowledge o f  the 

knowledge o f entities

The Tathagata appearing,

The world hav ing  the character o f no t being perishable,

The conduct o f  the m inds o f sentient beings,

T heir being concentrated  and  m oving outside, [IV. 14]

The aspect o f  inexhaustibility,

Being endowed with attachm ent and  so on, vast,

Great, im m easurable,

Consciousness being indem onstrable, [IV. 15]

M ind being invisible,

Consciousnesses being discerned as coming forth  and so on,

Knowing these as aspects 

O f suchness, and  fu rtherm ore  [IV. 16]

The sage realizing suchness 

A nd com m unicating  it to o thers—

These m ake up the defining characteristic of knowledge 

In the context o f  the all-knowledge. [IV. 17]
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{551} Through relying on the m other w ho is the  training in the knowledge of 

entities, (1) one knows tha t the powers and so on of th e  Tathagata appear. (2) 

O ne knows that, in true reality, the w orld of th e  five skandhas h as  the char

acter o f  n o t being perishable [in the form of] a continuum  or momentarily. 

(3) One knows that the countless eighty-four thousand [forms of] conduct 

o f  the m inds o f  all sentient beings are immeasurable as the nature of the 

dharm adhatu  free from reference points. (4) One knows that the ir  minds 

being concentrated  through resting in suchness in meditative equipoise do 

not perish in true reality, while perishing conventionally. (5) One knows that 

the m ind’s m oving ou ts ide  when not resting in such meditative equipoise 

(that is, being distracted from the path) means to be distracted toward the 

outside conventionally, while there is no distraction in true reality. (6) One 

knows the aspect o f  inexhaustibility because the concentrated and the dis

tracted m ind are w ithout perishing in actual reality. (7)-(8) The m inds of 

ordinary beings a re  endow ed with a ttachm ent, are endowed with hatred, and 

are endowed with ignorance, while the m inds of the noble ones are free from 

these. One knows tha t [the m inds of both] are free from reference points.

(9) One knows the vast m ind whose nature  is the dharm adhatu. (10) Since 

this m ind is [all-]pervasive, it is great. O r the meaning of great is tha t all 

sentient beings are equal and therefore have the natu re  of lacking a self ulti

mately, while being illusionlike conventionally. Through this one knows that 

they are equal in being the supports of qualities. {552} (11) One knows that 

the m ind is im m easurable. For it cannot be assessed through numbers and 

measures because [the m inds that are] the respective supports o f [certain] 

objects of engagement are not definite. (12) One knows that consciousness 

or m ind is indem onstrab le  because it is w ithout example, or is em pty of a 

nature of its own. (13) One knows that m ind  is invisible. For by virtue of its 

lack of nature,949 it does not appear as something visible for the five visions 

of tathagatas. (14) The four views that the self and the world are perm anent, 

im perm anent, both, or neither; the four views that they have an end, do not 

have [an end], both, or neither; the four views tha t buddhas [still] manifest 

after having passed away, do not manifest, both, or neither; and the two views 

that body and life-force are one or different make up the fourteen undecided 

views. Among them, the three respectively first ones [in the first three sets of 

views] refer to “com ing forth.” The three respectively th ird  ones [in said sets 

o f views] and  the thirteenth one refer to “being scattered.” The three respec

tively second ones refer to “being w ithdraw n.” The three respectively fourth 

ones and the fourteenth one refer to “being closed.” The first two [(“coming 

forth” and “being scattered”) are matched] w ith being affirmations because 

the m ind engages in its respective object w ithout negating this object. The lat

ter two [(“being w ithdraw n” and “being closed”)] are m atched with engaging



476 Groundless Paths

through negating because the mind does not engage in its respective object 

after having negated said object. [Here] one knows that such views of com ing 

forth  and  so on arise in dependence on the illusionlike five skandhas, but are 

not established in the ways in which they are clung to. (15) One also knows 

these minds of coming forth and so on in another way than the950 manner of 

knowing them in terms of the seeming. Through knowing that the suchness 

of the five skandhas, the suchness of what is unmistaken, and so on are free 

from reference points, {553} one know s coming forth and so on as aspects 

o f  suchness. (16) One knows that the tathagatas com m unicate  their realiza

tion  of suchness to o thers (those to be guided) in just the way they realized it 

themselves and also label951 or impute [it in this way].

These sixteen are taught as primarily knowing the entities that consist of 

the five skandhas and, am ong them , the four nam e skandhas of m inds and 

mental factors, as well as suchness. Therefore, they [define] the knowledge 

in terms of knowing entities. [In this way,] these [sixteen] define, and make 

one understand, the trainings in the all-knowledge as possessing the power to 

produce said sixteen knowledges. Consequently, these make up the defining 

characteristic o f knowledge in the contex t o f  the all-knowledge.952

2.2.1.2.2.1.1.1.4.1.3.2.1.2. The defining characteristic [of knowledge] o f the  

knowledge of the p a th

Emptiness, signlessness,

R elinquishm ent o f  desires,

No arising, no ceasing, and so on,

The n a tu re  o f phenom ena being unperturbed , [IV. 18]

N onform ation, nonconceptualization,

D istinction, and  nonexistence o f  defining characteristics—

These are asserted as the defining characteristic o f knowledge 

In the context o f the knowledge o f the path. [IV. 19]

Through relying on the m other who is the knowledge of the path, (1) one 

knows that all phenom ena are em ptiness by nature.953 ( 2) One knows that 

causes are signless. (3) One knows that results do not exist as something to be 

desired. (4) One knows that there is no arising through the progressive order 

of dependent origination. (5) One knows that there is no ceasing through 

the reverse order of dependent origination. (6) One knows that there are no 

afflicted phenomena (the nature of stains). (7) One knows that there are no 

purified phenom ena that are free from stains. (8) One knows that there are no 

entities to be adopted or to be rejected. (9) One knows that there  is no nature
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of nirvana. (10) One knows th a t there  is no foundation th a t abides by virtue 

of the nature of the dharm adhatu. {554} (11) One knows that these corre

spond to the m ode of being or the defining characteristics of the example of 

space. (12) One knows that th e  na tu re  o f  the  phenom ena  of gods, hum ans, 

and so on is u n p ertu rb ed  or [cannot be] cast away because their defining 

characteristics too are emptiness and so on. (13) One knows that the nature of 

phenom ena is without form ation because it is n o t  form ed through causes and  

conditions. (14) One knows that the  nature of phenom ena is nonconcep tual

ization  because it cannot be labeled as anything whatsoever. (15) One knows 

that the tathagatas teach the distinctions of defining characteristics because 

they know the defining characteristics of all phenom ena just as they are. (16) 

One knows the ultimate nonexistence o f  all defining characteristics.

These sixteen describe the defining characteristics of the mother from the 

point of view of knowing, but since the m other is also the nature of the know 

ledge of the path, they are presented as the characteristic o f knowledge of the 

knowledge of the path. [In this way,] the sixteen specific cognitive aspects 

that are the subjects o f these [sixteen] define the trainings in the knowledge 

o f the path as possessing the power to produce said sixteen knowledges. 

Consequently, these are asserted as the defining characteristic o f knowledge 

in  the context o f  the knowledge o f  the  pa th .954

2.2.1.2.2.1.1.1.4.1.3.2.1.3. The defining characteristic [of knowledge] o f  the 

know ledge o f  all aspects

Abiding th rough  relying

O n one’s own dharm a, to  be honored ,

To be respected, to  be pleased,

To be worshipped, lacking an agent, [IV.20]

Being th e  knowledge tha t engages everywhere,

Showing w hat is invisible,

The w orld’s aspect o f  em ptiness,

The one who indicates, m akes know n, makes visible, [IV.21]

A nd shows inconceivability and  peace,

As well as the cessation o f the w orld  and  d iscrim inations—

These are said to be the defining characteristic o f  knowledge 

In  term s o f the principle o f  the knowledge o f all aspects. [IV.22]

Through relying on the  training in the  knowledge of all aspects, (1) one 

knows that the  tathagatas abide blissfully amidst visible phenom ena through
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relying on their own causal d h a rm a—the m other that is the training in the 

knowledge of all aspects. {555} (2) One knows that, when they teach on the 

mother, she is to be honored  through the [tathagatas] themselves setting up 

[proper] seats, thrones, and so on [for this purpose]. (3) One knows that she 

is to be respected through [the tathagatas] esteeming her words as what is to 

be practiced. (4) One knows that she is to be pleased through [the tathagatas] 

proclaiming her qualities and so on. (5) One knows that she is to be w or

shipped through [the tathagatas] tossing flowers [made of] jewels and so on.

(6) One knows that “to be honored” and  so on lack an agent because, in true 

reality, they are empty of arising, ceasing, and any nature of their own. (7) 

One knows that [the tathagatas] engage in all objects w ithout obstruction. (8) 

O ne knows that they show that the invisibility of referents (such as form) in 

true reality is the seeing of true reality. (9) O ne knows that the w orld of the 

five skandhas and so on has the aspect o f  emptiness. (10) One knows that [the 

tathagatas], in order to attract those to be guided as their retinues, indicate 

that the world is empty of a nature of its own. (11) One knows that they make 

the world know n as emptiness to those to be guided whose mind streams have 

m atured. (12) One knows that they m ake the world directly visible as em pti

ness to those to be guided who are liberated. (13) One knows that they show  

the true reality of the five skandhas as inconceivability because it is beyond 

the sphere of conceptions. (14) One knows that they show the true nature of 

the five skandhas as the peace of all reference points. (15) One knows th e  ces

sation o f  th e  w orld—the five contam inated skandhas (the objects). (16) One 

knows the cessation o f discrim inations (the subjects) in term s of adoption 

and rejection with regard to the five skandhas, or in terms of a world here and 

one beyond. {556}

Most of the sixteen [cognizing] subjects taught here are presentations of 

the fruition of the [two] consum m ate welfares of oneself and others955 that 

arise in the m ind streams of buddhas. Therefore, these sixteen subjects of 

knowing said [fruition] represent the characteristic of knowledge o f the 

knowledge of all aspects. [In this way,] they define the trainings in the knowl

edge of all aspects as possessing the power to produce said sixteen knowledges. 

Consequently, these are said to be the defining characteristic o f  knowledge 

in term s of the principle o f the knowledge of all aspects.956

I pay homage to the bodhisattva Vimalaklrti.

2.2.1.2.2.1.1.1.4.1.3.2.2. The defining characteristic o f distinctiveness

This has two parts:

1) Brief introduction

2) Detailed explanation
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2.2.1.2.2.1.1.1.4.1.3.2.2.1. Brief in troduction

The defining characteristic o f distinctiveness

Is explained by way o f the sixteen m om ents

That have the realities as the ir  sphere an d  are distinguished

T hrough  the distinctive features o f inconceivability and  so on.

[IV.23]

In this way, through the defining characteristic of knowledge, the general 

nature of the [maháyána] training is defined as merely being what gives rise 

to buddhahood. However, this does not function as an exclusion of possession 

by others [in the sense of] “This alone is w hat gives rise [to buddhahood].” 

Thus, here the defining characteristic o f  the distinctiveness [of the maháyána 

training] is explained. This refers to the explanation  of the distinctiveness 

o f  the sixteen m om ents  [of the maháyána path of seeing] tha t have the four 

realities as the ir  objects a n d a ré  distinguished th rough  th e  sixteen distinctive 

features o f inconceivability and  so on.957

2.2.1.2.2.1.1.1.4.1.3.2.2.2. Detailed explanation

Being inconceivable, being incom parable,

T ranscending all m easure and  calculation,

Incorporating  all noble ones, being w hat the wise know,

The knowledge n o t in com m on, [I V.24]

Swift knowledge, lacking decline an d  increase,

Engaging, being com pletely  accomplished,

Focusing, foundation ,

Completeness, being held, [IV.25]

A nd lacking any relishing are t o b e  know n 

As the sixteen distinctive features 

T hrough  which this special pa th  

Is distinguished from  o ther paths. [I V.26]

{557} This [contains] the  distinctive features of the  m om ents of [realizing] 

the realities of (a) suffering, (b) its origin, (c) cessation, and (d) the path.

a) [The distinctive features of the four m om ents of realizing the reality of 

suffering] consist o f (1) [the dharm a readiness of suffering] being inconceiv

able because o f functioning as the cause of the four wisdoms of a buddha 

and being beyond the sphere of dialecticians, (2) [the dharm a cognition of
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suffering] being incom parable because of lacking any similarity in terms of 

suitable examples, (3) [the subsequent readiness of suffering], in true reality, 

transcending any m easure through valid cognition and (4) [the subsequent 

cognition of suffering] transcending any calculation through numbers.

b) [In the same way,] the distinctive features of the four m om ents of [real

izing] the reality of the origin [of suffering] consist of (5) the m other being 

nonconceptual and yet incorporating  the relinquishments and realizations of 

all noble persons (just like a king remaining in equanimity while his ministers 

perform activities), (6) being w hat [both] those who are wise about m aturing 

the minds of ordinary beings and the cognitions of noble ones know , (7) the 

knowledge of the subtle entities differentiated in terms of location and time 

that are not the sphere of árávakas and pratyekabuddhas, or the aspiration for 

the subsequent readiness of the origin [of suffering] of bodhisattvas that is 

m ore em inent than  the realizations and relinquishments of [all beings in] a 

trichiliocosm having [achieved the fruitions] from stream -enterer up through 

pratyekabuddha, and (8) know ing the nirvana to be attained in a swifter way 

than others [come to know it] because of the teaching of the vast dharm a that 

is more excellent than others.

c) [The distinctive features of] the four [moments] of [realizing] the reality 

of cessation consist of (9) knowing that all phenom ena lack superimposition 

and denial in that they, from the perspective of seeming reality, lack decline 

and, from the perspective of ultimate reality, lack increase, (10) engaging in 

the six páram itás such as generosity th rough  intensely aspiring for, and m en

tally engaging in, them  b yw ay  of being pure of the three spheres, {558} (11) 

the two accumulations to be attained being accom plished in an unmistaken 

m anner after having been engaged through training in the purity of the three 

spheres for many eons, and, (12) by way of focusing on phenomena such as 

generosity through being pure of the three spheres, seizing them  through the 

effort of not abandoning the mother.

d) [The distinctive features of] the four [moments] of [realizing] the real

ity of the path consist o f (13) bodhisattvas alone, who have the nature of the 

dharm adhátu, being the foundation  of practice because others than bodhisat

tvas are not suitable as the foundations for realizing the m other and so on, (14) 

the completeness of the entire collection of the causes for perfecting the ten 

páramitás, (15) through the inner m entor (compassion—the m eans—and the 

prajňá of realizing emptiness), being held back from falling into [samsáric] 

existence or peace, and , (16) by virtue of all phenom ena being without nature, 

lacking any  relish ing in terms of apprehending their characteristics and 

clinging to them, as well as dedicating [all] roots of virtue for enlightenment.

It is by virtue of these sixteen natures that this special pa th  is d istinguished 

from  o ther paths (the paths of šrávakas and pratyekabuddhas). By way of
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distinctive features, it is implicitly taught that the paths of sràvakas and p ra 

tyekabuddhas lack them .958

2.2.1.2.2.1.1.1.4.1.3.2.3. The defin ing characteristic o f activity

You may wonder, “As for these trainings that, through the defining charac

teristic of distinctiveness, are to be understood as being m ore em inent than 

[those of] sràvakas and pratyekabuddhas, what is their activity of accomplish

ing the benefit o f others?”

Representing benefit, happiness, p rotection ,

The refuge and  place o f rest for hum ans,

An aid and  an island,

Acting as the leader, [IV.27]

Being spontaneously present, having th e  character o f  no t 

m anifesting 

The fru ition  th ro u g h  the three yànas,

And, lastly, the  activity o f  being a resource959—

These represent the defining characteristic o f activity. [I V.28]

{559} [There] are three [activities] through buddhas and  bodhisattvas (the 

supports) relying on the tra in ing in the knowledge of entities (the means). ( 1 ) 

They accomplish the nirvána in which the suffering of [samsàric] existence is 

at peace, which is the future benefit o f those to be guided (the objects) in their 

later [lives]. (2) At present, they establish [beings] in being free from u n h a p 

piness ([physical] suffering and mental displeasure) in this life and, finally, 

they establish them  in nirvána. (3) They protect all sentient beings from all 

samsàric suffering and establish them in the nirvána without remainder.

[There] are seven [activities] th rough  [buddhas and bodhisattvas] relying on 

the training in the knowledge of the path. (4) They establish sentient beings in 

the pàramità of genuine bliss through protecting them  from the phenom ena 

of birth, aging, sickness, and death. (5) T hrough  teaching that phenom ena are 

without arising and ceasing, they serve as a place o f rest for sentient beings 

w ho cling to [real] entities (the cause of suffering). (6) Through realizing that 

samsára, nirvána, w hat is to be adopted, and w hat is to be rejected are equality 

in that they do not exist, [buddhas and bodhisattvas] are the aids of sentient 

beings. (7) T hrough the nonabiding nirvána (the term ination of the m ois

tu re  of craving for the form er and  later extremes of [samsàric] existence and 

peace) serving as the cause and foundation for themselves and others a tta in 

ing higher realms and definite excellence, they are islands for sentient beings.
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(8) They accomplish the welfare of others that consists of leading those to be 

guided to liberation through teaching that form and so on are without arising, 

ceasing, being afflicted, and being purified. (9) They spontaneously  engage 

in the welfare of sentient beings through teaching that all phenomena are 

like space and through engaging [in them] in an effortless manner. {560} (10) 

Through teaching the dharm as that are the aspects of the knowledge of the 

path, for the welfare of others, [those to be guided] are delivered th rough  the 

th ree yanas, while [buddhas and bodhisattvas] do not m anifest the  fru ition 

of these [yanas] for their own welfare.

[There] is one [activity] th rough  relying on the training in the knowledge 

o f all aspects. (11) The activity of being a resource is to dem onstrate that all 

phenomena do not go beyond the natural mode of being of the knowledge 

of all aspects.

Through these eleven, the trainings in the three knowledges in ones own 

m ind stream are defined as possessing the power to produce the special welfare 

of others. Therefore, they represent the defining characteristic o f activity.960

2.2.1.2.2.1.1.1.4.1.3.2.4. The defining characteristic o f  na ture

You may wonder, “W hat is the nature of these trainings that, through the 

eleven defining characteristics of activity, are to be understood as having the 

power to produce the consummate welfare of others?”

Being devoid o f  afflictions, signs, characteristics,

A nd antagonistic factors and  remedies,

H ard  to  be done, devoted in an exclusive manner,

Aim, nonobservation, [IV.29]

Refraining fro m  clinging,

W hat is discerned as the focal object,

Being antagonistic, unobstructed ,

W ithout g round , w ithout going and  w ithout arising, [IV.30]

A nd n o t  observing suchness—

This sixteenfold nature

Is defined as som ething like a definiendum ,

And thus is held to be the fourth  defining characteristic. [IV.31]

(1) Being devoid o f afflictions is to be empty of any manif est nature of afflictions 

(such as attachment). (2) Being devoid of signs is to be empty of the results of 

these afflictions (the impregnations of negative tendencies of body, speech, and 

mind). (3) Being devoid of characteristics is to be empty of improper mental



engagement (clinging to purity, happiness, permanence, a self, and  so on) as the 

cause or characteristic of these afflictions. These are the three [ways] of being 

devoid of afflictive obscurations. (4) Being devoid of antagonistic factors and 

remedies is to be empty of clinging to neither afflictions (the antagonistic fac

tors) nor the factors that are without afflictions (the remedies). This is the one 

[way] of being devoid of cognitive obscurations. Together, [these four make 

up] the fourfold nature of the training in the all-knowledge. {561}

(5) H ard  to b e done means that, ultimately, there i s n o arm or t o b e  donned 

for the welfare o f others, but, seemingly, one dons the arm or for bringing all 

sentient beings to nirvana. (6) Being devoted in an exclusive m a n n e r961 is to 

abide in the m ahayana w ithout falling into inferior paths. (7) The a im  is to 

strive for the three greatnesses that are to be accomplished during countless 

eons. (8) N onobservation  is to not conceive of the three spheres with regard 

to meditation. (9) The nature is to refrain from  clinging to [phenomena] from 

the m other962 up through the knowledge of all aspects as [real] entities. [These 

make up] the fivefold nature of the train ing in the knowledge of the path.

(10) [The focus means] to focus on entities, the path, and suchness, which 

are taken as the objects of the knowledge of entities and the knowledge of the 

path. (11) Being antagonistic is to put an end to the clinging to accomplishing 

by those who possess worldly clinging, that is, clinging to anything as being 

determined positively [(“This is something to be taken on”)] and clinging to 

anything as being determined negatively (“This is not something to be taken 

on”). (12) Being unobstructed refers to wisdom being unobstructed with regard 

to all phenomena. (13) Being without ground is to realize that there is no sup

port because apprehender (what cognizes) and apprehended (what is cognized) 

are unobservable. (14) Being without going is to realize that there is no com

ing or going because they are suchness. (15) Being w ithout arising  is to realize 

that there is no arising because form and so on are the emptiness of lacking a 

nature. (16) The aspect of not observing suchness is to realize that suchness is 

not observable as the nature of an entity, a nonentity, both, or neither. [These 

make up] the sevenfold nature of [the training in] the knowledge of all aspects.

Though th is  sixteenfold natu re  does not represent any defining char

acteristics that are other than  the very nature of the trainings in the three 

knowledges itself, {562} [said nature] is defined through [these sixteen] as 

som ething like a defin iendum  that possesses them, or [as something like] the 

instances [of this nature], and  th u s  is the fourth  defin ing characteristic .963

2.2.1.2.2.1.1.1.4.1.4. The factors conducive to liberation  (what is to  be relied 

on in the m ind  stream )

This has two parts:

1) Nature

2) Division
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2.2.1.2.2.1.1.1.4.1.4.1. N ature

The trainings as explained, which are made understood through said [four] 

defining characteristics, occur only in those in whose m ind streams the virtues 

that are conducive to liberation have arisen. Therefore, these are taught [next].

Being skilled in the full accom plishm ent 

O f signlessness, generosity, and  so on,

W ithin  th is  com plete realization o f  all aspects,

Are asserted as the factors conducive to liberation. [IV.32]

Bodhisattvas who have not yet attained [the level of) heat [of the path o f  

preparation] indeed focus on  sentient beings, but are not able to  exchange 

themselves for others since their focusing on the welfare of others is weak. It 

is through the [cognitive] aspect o f the prajna of realizing emptiness focusing 

on phenom ena as being signlessness tha t they are  skilled in giving rise to the 

paramitas (generosity, and  so on) up through the knowledge of all aspects 

in their m ind streams. [This skill] represents their factors conducive to lib 

eration. [In general, one speaks of] factors conducive to liberation because 

liberation is the distinctive feature of freedom and [these factors] benefit a 

part of it.964

2.2.1.2.2.1.1.1.4.1.4.2. Division

This has two parts:

1) [Division in terms of] nature

2) Division in terms of m ind streams

2.2.1.2.2.1.i.1.4.1.4.2.1. [Division in term s of] na ture

They are fivefold—the confidence o f  focusing on the Buddha and 

so on

The vigor whose sphere consists o f  generosity and  so on,

The m indfulness of  the consum m ate  in tention ,

N onconceptual sam adhi, [IV.33]

A nd the prajna o f  knowing 

Phenom ena in all aspects. [IV.34ab]

They are  fivefold—(1) the  confidence o f  focusing on the five uncontam inated 

skandhas and the three [doors to] liberation of the b uddhas  and  bodhisattvas 

of the three times in the m anner of not focusing on them as being charac

teristics, {563} (2) the vigor w hich has generosity  and  so on as its sphere,

(3) the m indfulness o f  focusing on the consum m ate in ten tion  of not being
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separated from the m o ther and skill in means, (4) the  sam adhi th a t is non- 

conceptual about form and so on, a n d  (5) th e  p ra jňá  o f  know ing phenom ena  

in all aspects, but not focusing on them .965

2.2.1.2.2.1.1.1.4.1.4.2.2. Division in term s o f m ind  stream s

It is held tha t perfec t en ligh tenm ent is easy to realize

By those who are sharp, and  h a rd  to  realize by the dull. [IV.34cd]

Perfect en ligh tenm ent is easy to realize by those  w hose confidence and so 

on a re  sharp or great, but perfect enlightenm ent is hard  to  realize by those in 

whom  [said factors] are du ll or small.966

2.2.1.2.2.1.1.2. The progressive fam iliarization th rough  which the special 

tra in ing  arises in the m ind  stream

This has three parts:

1) The time o f the arising of the special training

2) The persons who are the supports for its arising

3) The progressive familiarization of these persons

2.2.1.2.2.1.1.2.1. The tim e o f the a ris ing  o f the special tra in ing

The time of the arising of the special training in the m ind stream consists of 

[the phase of] the factors conducive to penetration. These factors conducive 

to penetration arise in those in whose m ind streams the factors conducive to 

liberation have arisen and who delight in the welfare of others. Therefore, the 

[factors conducive to penetration] are taught [next].

The focal object o f  heat here 

Is p raised  as being all sentient beings.

This is described as ten  aspects,

Such as an equal m ind  tow ards them . [I V.35]

T hrough oneself tu rn in g  away from  evil 

A nd abiding in generosity and  so on,

O ne establishes o thers  in these two,

Praises them , and  makes them  conform , [IV.36]

W hich represent reaching the peak. Likewise, poised readiness 

Is the knowledge o f  the realities w ith in  oneself and  others.

The suprem e d h arm a  is likewise to be understood  

T h rough  m atu ring  sentient beings and  so on. [I V.37]
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{564} This has four parts. (1) As for the focal objects o f heat, in the earlier 

chapter o f the knowledge of all aspects, they consist of the focal objects in 

terms of primarily referring to the realizations during meditative equipoise. 

Here, however, they consist of the focal objects in terms of prim arily referring 

to the training in benefiting others during subsequent attainment. Therefore, 

the focal objects [here] are all sentient beings.967

As for the [ten] aspects [of heat], the two of lesser heat consist of (1) an  

equal m ind  without any bias due to attachm ent or hatred and (2) a loving 

m ind of accomplishing the welfare [of others] that benefits them  at present. 

The three m ental aspects of m edium  heat consist of (3) benefiting [others] 

due to wishing to accomplish their future benefit, (4) not being angry about 

the happiness of others due to having overcome pride, and (5) not intending 

any harm  due to having no contempt. The five aspects of great heat consist 

of equally cultivating the following mental aspects in which each pair of 

aspects is counted as one—(6) men and w om en w ho are elder th an  oneself 

being [regarded] like ones father and m other, (7) those who are of equal [age, 

being considered like] brothers and sisters, and those who are younger, [being 

regarded like] (8) sons and daughters, (9) friends who benefit one and com 

panions on w hom  one can rely, as well as (10) relatives of the same [paternal] 

descent and relatives o f the maternal side.

(2) With regard to sentient beings as the focal objects, the aspects of lesser 

peak are as follows. Through oneself abiding in turning away from  evil (such 

as taking life), one establishes others in this through joining [them with it],968 

verbally praises those who are engaging in it, and {565} makes them  conform 

through mentally rejoicing. Likewise, [the aspects of] medium [peak] consist 

of oneself abiding in the six paramitas (generosity and  so on), with [the rest] 

being as before. [The aspects of] great [peak] consist of oneself abiding in famil

iarizing with the emptiness of the internal and so on up through dependent 

origination in its progressive and reverse orders, with [the rest] being as before.

(3) As before, [the aspects of] lesser poised readiness consist of oneself abid

ing in respectively knowing, relinquishing, manifesting, and cultivating the 

four realities (such as suffering), and so on. [The aspects of] m edium  [poised 

readiness] consist o f oneself abiding in knowing the fruitions such as stream- 

enterers, but not manifesting them, with [the rest] being as before. [The aspects 

of] greater [poised readiness] consist of oneself abiding in the continuum  of 

the path  of seeing of bodhisattvas, with [the rest] being as before.

(4) [The aspects of] the  lesser suprem e dharm a consist o f oneself abid 

ing in m aturing  sentient beings and purifying buddha realms (with [the rest] 

being as before), and wishing to m ature  [beings] th rough the three yanas. 

[The aspect of] the m edium  [supreme dharma] consists of oneself abiding 

in producing the supernatural knowledges of bodhisattvas, with the others
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being as before. [The aspects of] the greater [suprem e dharma] consist of 

oneself abiding in producing the knowledge of all aspects, relinquishing con 

necting [with further rebirths] through latent tendencies, and so on, with the 

others being as before.969

2.2.1.2.2.1.1.2.2. The persons w ho are  the supports  for the arising  o f  the spe

cial tra in ing  in the m ind  stream

This has two parts:

1) Brief in troduction  by way of the existence of the signs

2) Detailed explanation of the natures of the signs as the existing qualities

2.2.1.2.2.1.1.2.2.1. Brief in troduc tion  by way o f the existence o f  the signs

Starting from  the branches o f  penetra tion  

Up th rough  the paths o f seeing and  repeated  exercise,

The bodhisattvas who dwell on  these 

Are the irreversible assembly here. [I V.38]

Through the samgha o f th e  šrávakas being divided in terms of those who 

abide on the path and in the fruition of the path, {566} it consists of the four 

pairs o f [noble] persons, whereas the samgha of bodhisattvas is threefold. 

Starting from  the  branches o f  penetra tion  up th rough  the pa th  o f seeing 

(which consists o f the readinesses and cognitions) and  the path of repeated 

exercise (which possesses a continuum ), the  bodhisattvas who dwell on these 

[three paths] are the irreversible samgha here in the maháyána.970

2.2.1.2.2.1.1.2.2.2. Detailed explanation  o f  the natures o f  the signs as the 

existing qualities

This has three parts:

1) [The signs of irreversibility of] those on the path of preparation

2) [The signs of irreversibility of] those on the path of seeing

3) The signs of irreversibility of those on the path of familiarization

2.2.1.2.2.1.1.2.2.2.1. [The signs o f  irreversibility of] those on the path  o f 

prepara tion

This has two parts:

1) Brief introduction

2) Detailed explanation

2.2.1.2.2.1.1.2.2.2.1.1. Brief in troduction

By v irtue o f  speaking o f  tw enty  kinds o f  signs,

Such as tu rn in g  away from  form  and  so on,
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[There are] the characteristics o f irreversibility

O f those who dwell on the branches o f penetration . [I V.39]

By virtue o f speaking o f twenty kinds o f  signs, such as tu rn in g  away from  

clinging to form  up through the knowledge of all aspects, having no doubts, 

and  so on, [there] are the signs o f  irreversibility o f  those w ho dwell on the 

branches o f  penetration .

2.2.1.2.2.1.1.2.2.2.1.2. Detailed explanation

T urning  away from  form  and  so on,

T erm ination  o f  doub t and  unfavorable states,

Oneself abiding in virtue

And establishing others in it, [IV.40]

Generosity a n d  so on tha t a re  based on others,

No indecisiveness even about p ro found  actuality,

The body being loving and so on,

N ot being associated with fivefold obscuration, [IV.41]

Overcom ing all latencies,

M indfulness and  alertness,

Clean robes and  so on,

The body not being infested w ith  parasites, [I V.42]

M ind  being w ithout crookedness, assum ing 

Abstinence, lacking greed and  so on,

Proceeding by being endowed with the natu re  o f  phenom ena, 

Searching fo r  the hells fo r  the welfare o f the world,971 [IV.43]

O thers being unable to lead one  astray,

Realizing, “This is m ára ,”

W hen m ára  teaches ano ther path ,

And the conduct tha t pleases the b uddhas— [IV.44]

By virtue o f  these twenty signs,

Those w ho dwell on heat, peak,

Poised readiness, and  the suprem e dharm a

Do no t tu rn  away from  perfect enlightenm ent. [IV.45]
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(a) The eleven signs o f irreversibility of those who have attained heat con

sist of (1) tu rn in g  away from  clinging to form  up through the knowledge of 

all aspects by virtue of having realized tha t they  are without nature, (2) te rm i

nation  o f  d o u b t about the three refuges by virtue of having gained confidence 

in the three uncom m on refuges th rough  understanding them, (3) term ination 

o f unfavorable states by virtue of the aspiration prayers fo r not being born 

in the eight states w ithout freedom being fulfilled, (4) by virtue of the com 

passion of focusing on the welfare of others, oneself abiding in  the dharm as 

o f the ten v irtues {567} and  joining others w ith  it, (5) by virtue of focusing 

on o ther sentient beings th rough  being able to exchange oneself and others 

from the bottom  of ones heart, cultivating generosity and  so on, fulfilling 

their intentions through the dharm a, and then dedicating [such] virtues for 

enlightenment, (6) no  indecisiveness about the actuality  of the freedom from 

reference points by virtue of perfectly realizing the p ro fo u n d  dharm a in the 

m anner of not seeing form and so on ultimately, (7) by virtue o f engaging 

in the conducts of the three doors for the sake of benefiting others, being 

endowed with actions o f  body, speech, and m ind that are embraced by love, 

(8) by virtue of the excellent training in making efforts in the three tra in 

ings, no t being associated w ith  fivefold obscu ra tion—the obstructions of the 

skandha of ethics (malice and striving [for sense pleasures]), the obstructions 

o f prajňá (sleep and dullness), and the obstructions of sam ádhi (agitation, 

regret, and having doubts about reality), (9) overcom ing the latencies of 

ignorance and the five views through weakening them  by virtue of having 

familiarized with the remedy for the afflictions that is emptiness, (10) being 

endow ed w ith m indfulness and  alertness by virtue of the m ind being undis

tracted  during all kinds o f conduct, and (11) clean possessions (dharm a robes 

and  so on) by v irtue of possessing pure inner and outer conduct.

(b) The six signs of peak are (12) the body no t being infested w ith  the 

eighty-thousand types o f parasites by virtue o f the [bodhisattvas on this level] 

having attained a more eminent [state] than [all] m undane [states] up through 

heat, {568} (13) [their] m ind  being w ithout crookedness and being beyond 

the minds of šrávakas and pratyekabuddhas due to the pure virtue of the pure 

superior intention, (14) perfectly assum ing the twelve qualities of abstinence 

by virtue of not considering honor, gain, and fame, (15) lacking the antago

nistic factors of practicing the six special páramitás (greed up through corrupt 

prajňá), (16) by virtue of all phenomena not going beyond the nature of phe

nom ena, in whatever one does, proceeding by not being in contradiction to the 

natu re  o f phenom ena and being endowed with the yoga of prajñápáramitá, 

and (17) by virtue of taking the sufferings of beings as one’s own, searching 

even for the sufferings of the hells fo r  the welfare o f others.
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(c) The two signs of poised readiness are, (18) by virtue of having attained 

deep trust in one’s own realization, o thers—m aras—being unable to lead one 

astray  onto inferior paths and, (19) by virtue of knowing the means that make 

one attain buddhahood w ithout error, knowing maras, who teach something 

contrived (such as the meditation on [repulsiveness th rough visualizing] skel

etons, the dhyanas, and the form[less absorptions]) [as being the ultimate], to 

be maras.

(d) The one sign of the  suprem e dharm a is (20) to please the buddhas in 

all one’s conduct by virtue of the stains of observing [anything] as the three 

spheres being pure.972

2.2.1.2.2.L1.2.2.2.2. The explanation o f the characteristics o f irreversibility 

o f  those on the path  o f  seeing

This has two parts: {569}

1) Brief introduction

2) Detailed explanation

2.2.1.2.2.1. L2.2.2.2.1. Brief in troduction

The sixteen m om ents o f  readiness 

And cognition on  the path  o f seeing 

Should be know n as the characteristics 

O f irreversible bodhisattvas. [IV.46]

This is easy to understand.

2.2.1.2.2.1.1.2.2.2.2.2. D etailed explanation

T urn ing  away from  discrim inating notions o f fo rm  and so on, 

Firmness o f  m ind, tu rn in g  away 

From  bo th  the inferior yanas,

Dissolution o f the branches o f  the dhyanas and so on, [IV.47]

Lightness o f  body a n d  m ind,

Skill in m eans in using w hat is desirable,

Constantly  pure conduct,

Purity  o f livelihood, [IV.48]

W ith regard to  th e  skandhas an d  so on, obstacles,

The accum ulations, the battle

O f the faculties and  so on, and  greed and  so on,

Stopping to dwell on [IV.49]
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C onnecting and  being occupied with them ,

Observing no t the least phenom enon,

C erta in ty  about one’s own bhum i 

A nd dwelling on the triple bhum i, [IV.50]

As well as renouncing  one’s life for th e  sake o f th e  dh a rm a —

These sixteen m om ents 

Are the signs o f  irreversibility

O f the intelligent who dwell on  the pa th  o f  seeing. [IV.51]

The four m om ents o f  the reality o f  suffering consist o f  (1) tu rn in g  away 

from conceptions (including their seeds) o f  form  up through the knowledge 

of all aspects by virtue of seeing that phenom ena are empty of any specific 

characteristics o f their own, (2) by virtue o f being blessed by the victors and 

their children with the generation of bodhicitta not declining, firm ness of 

the m ind  for unsurpassable enlightenment, w ithout maras being able to sepa

rate one from the generation of bodhicitta, (3) by virtue of practicing the 

special mahayana, tu rn in g  ones m ind away from  any wish for the inferior 

yanas of sravakas and pratyekabuddhas and not being separated from m en 

tally engaging in the knowledge of all aspects, and, (4) through the pow er o f 

nonconceptual w isdom  discriminating phenom ena as being w ithout arising, 

the d isso lu tion  o f the branches o f  being born [in the states corresponding to] 

the  dhyanas, the form [less absorptions], and [the meditative absorption of] 

cessation despite resting in them  in meditative equipoise.

The four m om ents of the reality of the origin [of suffering] consist of (5) 

lightness o f  body and  m ind  by virtue of being free from  the heaviness o f 

body and m ind n o t being workable (that is, being free from the conceptions to 

be relinquished through seeing), (6) by virtue of one’s skill in m eans in  guid

ing sentient beings th rough  whatever m eans [are suitable], using desirable 

sense pleasures in households without clinging, (7) constantly  pure  conduct 

for one’s own welfare by virtue of seeing the shortcomings of households and, 

(8) by virtue of having attained an undistracted m ind and the [five] faculties 

such as confidence, {570} pu rity  o f the daily necessities o f  livelihood in the 

m anner of the genuine beings who have gained mastery over not forgetting 

the generation o f bodhicitta.

The four m om ents o f the reality of cessation consist of, (9) w ith  regard 

to  the skandhas and  so on, stopping to  dwell on  connecting with clinging 

to skandhas, dhatus, ayatanas, and dependent origination as entities and to 

dwell on being occupied with continuously clinging to them  (that is, through 

dwelling in the realization of emptiness, not seeing, in actual reality, any phe 

nom ena as being superior or inferior), (10) as before, stopping the clinging
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to entities and so on with regard to virtues being taken away or not being 

taken away by the phenom ena that are the obstacles of the realization of the 

path of seeing (which are like robbers snatching [the wealth of] virtue), (11) 

as before, stopping the clinging to entities and so on with regard to m ore or 

less talk about the  accum ulations of the causes of enlightenm ent (the m any 

aids such as generosity) and about [topics] such as wars to vanquish enemies 

and, (12) as before, stopping the clinging to entities and so on with regard to 

attachment and aversion, or what is to be adopted and to be rejected, within 

the battle o f remedies (what cancels out) and their factors to be relinquished 

(what is to be canceled out). W hen the factors to be relinquished are ceased in 

this way, through clinging (the cause) coming to an end, [karmic] m aturation 

(the result) ceases on its own, w ithout needing to be relinquished. This is four

fold in that said two [ways] of connecting [and being occupied] are ceased 

with regard to talk about the nature of the [sense] faculties (“villages”), the 

supports of the sense faculties (“cities”), the sense objects (“market tow ns”), 

and clinging to  “m e” and what is mine (“kings973 and m inisters”). {571}

The four m om ents [of the reality] o f  the path consist of, (13) as before, 

stopping the clinging to entities and so on with regard to the factors to be 

relinquished (greed, corrupt ethics, and  so on) by virtue of realizing that gen

erosity and so on are free from the three spheres, (14) by virtue of seeing 

tha t all phenom ena have the nature of the three doors to liberation in that 

they are empty of any nature of their own and are not established as arising, 

ceasing, afflicted, or purified, realizing that no t the least phenom enon  of real

ization (enlightenment) or phenom enon of irreversibility is observable, (15) 

by virtue of having attained trust in one’s own bhûm i through one’s super

natural knowledges, dwelling with absolute certa in ty  on the triple bhûm i 

of the respective ones among the three knowledges of realizing that entities, 

path, and aspects are without arising and, (16) by virtue of having absolutely 

merged with the mahàyàna and having firmly generated consum m ate bod 

hicitta, renouncing one’s life and  self (giving away single or all parts of the 

body) for the sake o f  the dha rm a  that teaches the knowledge of all aspects 

and so on.

[These sixteen moments] bear the [cognitive] aspects of appearing as 

apprehender and apprehended in these ways, but lacking clinging to them  as 

such. [They are considered to be] m undane because they consist of states of 

m ind during the subsequent attainm ent of having risen from pure m edita

tive equipoise. They are the results that are approximately concordant974 with 

said meditative equipoise in terms o f their focal objects and aspects. These 

sixteen pure conventionalities of body and speech that serve as the objects to 

be realized by other persons are the signs o f irreversibility o f the intelligent 

bodhisattvas who dwell on the path  o f seeing.975 {572}
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2.2.1.2.2.Ll.2.2.2.3. The signs o f irreversibility of those on the path  of 

fam iliarization

This has two parts:

1) The ancillary [topics]

2) The actual topic

2.2.1.2.2.L1.2.2.2.3.1. The ancillary [topics]

This has three parts:

1) The distinctive features of the path  of familiarization

2) The path of familiarization as the basis of these features

3) Its division

2.2.1.2.2.1.1.2.2.2.3.1.1. The distinctive features o f  the pa th  o f  fam iliarization

The path  o f  fam iliarization is p rofound.

Such p ro fund ity  is in term s o f  emptiness and  so on.

T h is pro fund ity  is th e  state o f  being  liberated

From  the extrem es o f  superim position  and  denial. [IV.52]

The mahàyàna path  o f  fam iliarization is p ro found  because it is endowed with 

the direct realization of the profundity  o f  em ptiness and  so on. The nature 

of profundity is emptiness, with “and so on” [including] signlessness, wish- 

lessness, nonform ation, nonarising, nonceasing, freedom  from attachment, 

cessation, peace, suchness, and the true end. The reason for this p ro fund ity  is 

that it is the state o f  being liberated from  the extrem es o f  superim position  

and  denial. For [in terms of] these eleven such as emptiness, ultimately there 

is neither form in emptiness and so on, nor are emptiness and so on other 

than form. Thus, to not exist ultimately is the nature of form.976

2.2.1.2.2.1.L2.2.2.3.1.2. The p a th  o f fam iliarization as the basis o f  these 

features

The path  o f  fam iliarization consists o f  the repeated 

Reflections, verifications, and  absorp tions 

D uring  the branches o f  penetra tion ,

The path  o f  seeing, and  the path  o f  fam iliarization itself. [IV.53]

{573} [The path of familiarization consists of] the repeated  reflections, 

through the prajnà that arises from studying, on the actuality that is definitely 

seen on the triad of the  branches o f penetration , the pa th  o f  seeing, and  the 

path  o f  fam iliarization, the repeated verifications [of this actuality] through 

[the prajnà that arises from] reflecting, and  the repeated absorp tions [in said
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actuality] through [the prajna that arises from] meditation. In brief, here one 

also accustoms oneself to the focal objects and aspects as one has experienced 

them  on said three [paths] before. That [said focal objects and aspects] are 

also suitable as the objects of the path  of fam iliarization is by virtue of the 

existence of former and later m om ents.977

2.2.1.2.2.1.1.2.2.23.1.3. Its division

This has two parts:

1) The actual division

2) Rebutting disputes about this division

2.2.1.2.2.1.1.2.2.2.3.13.1. The actual division

Because it is an u n in te rrup ted  continuum ,

It is treated  as ninefold

T hrough  its lesser, medium, and  great degrees 

Being fu rther divided into lesser and  so on. [IV.54]

Because th e  path of familiarization arises as an  u n in te rru p ted  con tinuum  

during two incalculable [eons] in the form of the remedies for the factors of 

the nine levels from the desire [realm] up through the Peak of Existence (the 

supports) that are to be relinquished through familiarization, it is ninefold in 

terms of the lesser [being divided into] the lesser and so on.978

2.2.1.2.2.1.1.2.2.2.3.13.2. Rebutting d isputes ab o u t this division

This has two parts:

1) [Rebutting disputes about] the definite num ber of the remedies

2) Rebutting disputes about the function

2.2.1.2.2.1.1.2.2.2.3.13.2.1. [Rebutting disputes about] the definite num ber 

o f the remedies

The descriptions as countless and  so on 

Do not hold ou t in term s o f the ultim ate.

In term s o f the seeming, the sage asserted

Them  to be the tru e979 n a tu ra l outflows o f compassion. [IV.55]

Someone may say, “It follows that there are more than the nine divisions o f 

the particular instances of the path of familiarization because the sutras speak 

of the arising of the triad of countless, immeasurable, and infinite merit in 

terms of each aspect o f the path o f familiarization.” The meaning of the sutra 

[passage] that teaches the triad of countless, immeasurable, and infinite is
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presented in dependence on the different double reversals th a t are the  rever

sals o f the different reversals such as countable with regard to a single point of 

the merit that is generated by the path of familiarization. {574} However, it is 

n o t that there are any divisions tha t depend on any substances of specifically 

characterized referents. Still, the teachings for naïve beings about the arising 

of the great and the m any results of the path of familiarization were given by 

virtue of the n a tu ra l outflows o f the great com passion of the Tathàgata in 

order to introduce these [beings] to the path of familiarization.980

2.2.1.2.2.1.L2.2.2.3.1.3.2.2. R ebutting d isputes ab o u t the function

This has two parts:

1) Dispute

2) Answer

2.2.1.2.2.1.1.2.2.2.3.1.3.2.2.1. D ispute

In  the inexpressible en tity  

Decrease and  increase are no t tenable.

T hrough  the p rogression981 called “fam iliarization ,”

W h a t could  decrease and  w hat could  be obtained? [IV.56]

Someone may say, “In  the inexpressibility of phenom ena that are entities, 

any decrease of factors to be relinquished and  any increase of remedies are 

necessarily no t tenable. Since the progression of fam iliarization is also inex

pressible, w hat nine factors to be relinquished could decrease and  w hat nine 

remedies could  be obtained? None can be obtained.”982

2.2.1.2.2.1.1.2.2.2.3.1.3.2.2.2. Answer

This has two parts:

1) The actual answer

2) Rebutting dispute about it

2.2.1.2.2.1.1.2.2.2.3.1.3.2.2.2.L The actual answer

In the same way as en lightenm ent,

This [path] accomplishes the desired goal.

E n ligh tenm ent has the defining characteristic  o f  suchness,

W hich is also asserted as the defining characteristic of this. [IV.57]

[Enlightenment] has th e  nature of th e  wisdom dharm akaya (the realization 

of dhâtu and awareness being inseparable) and so on, which has the defining 

characteristic o f  the nonreferentia l suchness in which there is no difference
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of agent and object to be established ultimately. However, on the level of the 

seeming, by way of having generated bodhicitta for the welfare of others on 

the paths of training before, [said realizations] establish those to be guided 

in higher states and definite excellence in accordance with the manners in 

which they have gathered their respective two accumulations. In the same 

way, {575} also the path of familiarization, in which no difference in terms of 

decrease and  increase can be m ade ultimately, performs the activity tha t is the 

desired goal—to be freed from the factors to be relinquished and attaining 

their remedies.983

2.2.1.2.2.1.1.2.2.2.3.1.3.2.2.2.2. R ebutting  dispute about it

This has two parts:

1) Dispute

2) Answer

2.2.1.2.2.1.1.2.2.2.3.1.3.2.2.2.2.1. Dispute

Enlightenm ent th rough  an earlier m ind

Is no t reasonable, no r  is it th ro u g h  a later one. [IV.58ab]

Some m ay continue [the dispute], saying, “It is established to take performing 

the function of accomplishing unsurpassable enlightenment by way of having 

generated bodhicitta as the example [here. However,] en ligh tenm ent th rough  

an earlier m ind  of having generated bodhicitta is no t reasonable. Not only 

that, it is also no t reasonable to attain enlightenment th rough  a later [mind 

of] having generated bodhicitta because earlier and later [moments] do not 

meet.”984

2.2.1.2.2.1.1.2.2.2.3.1.3.2.2.2.2.2. Answer

This has two parts:

1) The actual meaning

2) The m anner of pointing out something else too

2.2.1.2.2.1.1.2.2.2.3.I.3.2.2.2.2.2.I. The actual m eaning

In accordance with the example o f an oil lamp, [I V.58c]

It is neither through each earlier or later m om ents of the  light o f a lamp, nor 

through many earlier and  later [of such moments] coming together at the 

same time that its wick is burned, but it is completely burned through the 

progression of [later moments] depending on former ones. In  accordance 

with this example o f  an oil lamp, one should understand that enlightenm ent
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is not attained through each earlier or later [moment of] the generation of 

bodhicitta, nor w ithout depending on these [moments at all], but enlighten

m ent is produced through training in [bodhicitta’s] own objects, which are 

the ten bhumis.

2.2.1.2.2.1.1.2.2.2.3.1.3.2.2.2.2.2.2. The m an n er o f po in ting  ou t som ething 

else too

The eightfold n a tu re  o f  p henom ena  is p rofound. [I V.58d]

T hrough said example, as described [above], one should no t only understand 

that enlightenm ent is produced through the generation of bodhicitta, {576} 

bu t also that th e  eightfold na tu re  o f  phenom ena  is p rofound . This example 

teaches that, though [the wick] is not burned ultimately, it is burned conven

tionally. Likewise, the eight profundities are profound in terms o f the two 

realities not being contradictory.985

2.2.1.2.2.1.1.2.2.2.3.2. The explanation o f  the actual topic o f  the  signs o f 

irreversibility o f  those  on  the p a th  o f  fam iliarization

Its p ro fund ity  lies in arising, ceasing,

Suchness, w hat is to  be cognized,

C ognition, engagem ent, nonduality ,

A nd skill in means. [IV.59]

You may wonder, “As for th e  eight profound qualities that appeared as a 

mere nam e above, in which objects—the bearers of these qualities—do they 

exist?” They [exist] in the following eight such as arising. (1) The p ro fu n 

dity  in arising  or dependent origination is phrased as follows. “It is not that 

enlightenm ent is produced through each single one o f the earlier or later 

m om ents of the generation of bodhicitta, but enlightenm ent is not produced 

w ithout them  either. Nevertheless, unsurpassable en lightenm ent (the goal to 

be attained) is produced through having cultivated the generation of b o d h 

icitta.” (2) The profundity in ceasing is phrased as follows. “Conventionally 

since all entities have already ceased right upon their arising from their own 

specific causes,986 there is nothing to be ceased again. Since they do not have 

any natural essence of their own, they are without ceasing ultimately, while 

they cease on the level o f the seeming.” (3) The profundity  in suchness is 

phrased as follows. “Though one familiarizes with suchness through prajna 

during all phases of the path, one does not manifest it for one’s own welfare 

out of compassion.” (4) The profundity in what is to  be cognized is that there 

is nothing to be accomplished (such as generosity) in the nature o f suchness
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(all phenom ena being free from reference points). However, on the level of 

the seeming, many páramitás such as generosity {577} are accomplished. (5) 

T he profundity in cognition is phrased as follows. “Since phenom ena have 

the nature of suchness that is free from all reference points, nonconceptual 

w isdom ’s not seeing any reference points is the seeing of true reality.” (6) The 

profundity in engagem ent is phrased as follows. “To abide in the nature of 

phenom ena refers to there being no engagement in characteristics with regard 

to all phenomena, [but] conventionally one engages in generosity and so on.” 

(7) The profundity in nonduality  is phrased as follows. “Through realizing 

the nature that does not exist as the dual engagement by virtue of discrimi

nating notions about characteristics and the lack of characteristics, there is 

no duality of what is to be accomplished and what accomplishes it. However, 

[conventionally,] all paths are accomplished.” (8) The profundity in skill in 

means is phrased as follows. “On the level of the seeming, all accumulations 

o f merit and wisdom are fully completed, but ultimately their fruition— 

buddhahood—is not attained.”

Though these are not [internally] contradictory ultimately, from the perspec

tive of those who possess clinging, said [eight profundities] (such as [in terms 

of] arising) appear as if they were mutually exclusive [internally]. Therefore, 

they are presented as profound. These eight, which are the subsequent conven

tions that are approximately concordant with the [corresponding] realizations 

in meditative equipoise, are the signs of irreversible [bodhisattvas] on the path 

of familiarization. You may wonder, “How can those on the path of familiariza

tion realize these [eight profundities] as not being [internally] contradictory?” 

[They realize them] by way of attaining the liberations that are inconceivable 

for those who entertain any clinging to extremes.987

2.2.1.2.2.1.1.2.3. The progressive fam iliarization of those in whose m ind  

stream s the special tra in ing  arises 

This has three parts:

1) W hat makes one attain buddhahood (the supported)

2) W hat purifies the twofold [buddha] realm (the support) {578}

3) The cause for prom oting the  welfare [of others] in this buddha realm

2.2.2.2.1.2.2.1.L2.3.1. W hat m akes one a tta in  b u d d h ah o o d  (the supported)

Since those who have attained the signs of the com m unity o f irreversible 

trainees must make efforts in familiarizing with equality in order to attain 

buddhahood, the [training in the equality of samsára and nirvána] is taught 

[next]. This has two parts:

1) The actual topic

2) Rebutting objections
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2.2.2.2.1.2.2.1.1.2.3.1.L The actual topic 

Since phenom ena are dream like,

[Samsaric] existence and  peace are n o t conceptualized. [I V.60ab]

T hrough  having familiarized w ith samsára (the antagonistic factors) and 

purified phenom ena (the remedies) as having the nature of mere reflections 

or m irror images since one realizes tha t they are dream like (appearing yet 

lacking any nature  of their own), samsára and nirvana are n o t conceptual

ized as being different in terms of what is to be rejected and what is to be 

adopted, respectively. Therefore, this is the equality o f [samsaric] existence 

an d  peace.988

2.2.2.2.1.2.2.1.1.2.3.L2. R ebutting objections

The re fu ta tions989 o f  the qualm s abou t karm a

N ot existing and  so on  are just as explained. [I V.60cd]

You m ay wonder, “In tha t case, isn’t it th a t virtuous [karmas] (such as gen

erosity) and nonvirtuous karm as (such as killing) do no t exist?” Since the 

entities o f [samsaric] existence and peace are w ithout any na tu re  of their 

own ultimately, they are dreamlike. However, [ordinary beings] cling to what 

appear as the objects to be killed, those o f generosity, and so on, which accord 

with dreams in their being empty of any nature of their own, as being [really 

existent] just as they appear. It is in term s of [such clinging] that {579} v irtu 

ous and nonvirtuous karmas (such as killing and generosity) are presented for 

those persons whose aspiration for the actuality of phenom enal identityless

ness is weak and whose entire fetters o f the mistakenness of clinging to entities 

have consequently not declined. The meanings of this and the o ther [answers 

to the four disputes about karm a not existing and so on] are explained in the 

m other [sutras].990

2.2.2.2.1.2.2.1.1.2.3.2. W hat purifies the twofold [buddha] realm  (the 

support)

The w orld  o f  sentient beings is im pure,

A nd so is the  w orld tha t is the  environm ent.

By virtue o f  accom plishing the purity  o f  those,

The purity  o f  a buddha  realm  [appears]. [IV.61]

Sentient beings have hunger and thirst, engage in the ten nonvirtues, are struck 

by stones, sticks, and weapons, tu rn  their backs on the three yánas, possess the
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five obscurations such as malice, lack the correct m undane and supram un

dane views, [suffer in] the three lower realms, and so on. W hen [bodhisattvas] 

see such impure contents [of the world], they produce the remedies for that. 

In the b u d d h a  realm  in which [these bodhisattvas] themselves become bud 

dhas, [these remedies] consist of the purities of all sentient beings enjoying 

the pleasures of the gods, abiding in the ten virtues, possessing m inds full of 

love for each other, training in the th ree yanas with firm vigor, entering the 

dhyanas and formless [absorptions], abiding in the relinquishment of all m is

taken views, and not hearing even the m ere nam e “lower realms.” Through 

[producing said remedies], [these bodhisattvas] make efforts in the six 

paramitas and thus accomplish a w orld  o f sentient beings that is a pure realm 

in terms of its contents. W hen they see the world that is the [impure] realm 

of the env ironm ent (a container that is im pure  by virtue of its stones, thorns, 

abysses, ravines, and so on) {580} as its remedy, in the realm in which they 

become buddhas they produce the purities o f a golden ground, [a ground of] 

the nature of blue beryl strewn with golden sand, and so on. Through this, 

they make efforts in the six paramitas and thus purify [the im pure container]. 

This means accom plishing the purity  o f the world that is the environm ent.991

2.2.2.2.1.2.2.1.1.2.3.3. The cause for p rom oting  the  welfare [of others] in  

th is  buddha realm  (the tra in ing  in skill in means)

As for the object and  this training,

O vercom ing the hordes992 o f enemies,

N ot abiding, h ittin g  just as [intended],

U ncom m on characteristic, [I V.62]

N o t becom ing attached, n o t  observing,

Having te rm inated  characteristics and  aspiration prayers,

The sign o f this, and  being unlim ited  

Represent the tenfold skill in means. [IV.63]

By way of the different manners of accomplishing the  trainings or objects 

of bodhisattvas (such as the three doors to liberation and the factors concor

dant with enlightenment), the single nature  of the tra in ing  in skill in means 

is explained to be tenfold—(1) overcom ing the enem ies that consist of the 

four maras and the two levels [of ¿ravakas and pratyekabuddhas], (2) through 

having familiarized with [samsaric] existence and peace being equality, not 

abiding in the extremes of samsara and nirvana through clinging [to them],

(3) prom oting the welfare of others to be guided in precise accordance with 

what they projected through the force of their past aspiration prayers, just 

as they have made them, (4) being uncom m on in comparison with ¿ravakas
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and pratyekabuddhas due to  training in the true en d  for the welfare of others, 

but not manifesting it, (5) no t becom ing attached by virtue of the purity of 

the  dhyânas, the  factors concordant [with enlightenment], and so on, and [by 

virtue of] being w ithout relishing them , (6) through having completely famil

iarized w ith the door to liberation tha t is emptiness, no t observing (that is, 

having relinquished observing) [anything] as a self or a phenom enon, {581}

(7) through having familiarized with the door to liberation that is signless

ness, having te rm ina ted  the clinging to characteristics w ith regard to form up 

through the knowledge of all aspects, (8) through having familiarized with the 

door to liberation that is wishlessness, having term inated asp ira tion  prayers 

after having relinquished the joy of craving for form up through the knowl

edge of all aspects, (9) being skilled in explaining the signs o f  irreversibility of 

bodhisattvas, a n d  ( 10) being unlim ited, that is, knowing all objects o f the  skill 

in means of bodhisattvas. Thus, the ten fo ld  training in skill in m eans consists 

of knowing the [appropriate] times and the in [appropriate] times for m ani

festing [said ten] objects of prajñápáram itá and for guiding sentient beings.993

These last three trainings in what makes one attain buddhahood  (the sup

ported) and so on consist o f the triad  of familiarizing w ith phenom ena as 

being free from reference points, purifying [buddha] realms, and m aturing 

sentient beings. Therefore, they exist from the path of accum ulation onward, 

but are mainly presented [as existing] from the eighth bhüm i onward.

This is the com m entary on the chapter (the fourth  one) on the com plete 

clear realization o f  all aspects in the Treatise on the Pith Instructions on 

Prajñápáramitá, Called T h e  O rnam en t o f Clear Realization.

I pay homage to the glorious lord of secrets.994

2.2.1.2.2.1.2. Detailed explanation  o f the branches o f  the cu lm inating  [tra in 

ing]—the  result over w hich m astery  is to be gained

This has four parts:

1) [The culm ination of] the path of preparation

2) [The culm ination of] the path of seeing

3) [The culm ination of] the path of familiarization

4) The culmination of the un interrupted  [path]

2.2.1.2.2.1.2.1. The cu lm ina tion  o f the pa th  of p repara tion

This has four parts:

1) [The culm ination of] heat

2) [The culm ination of] peak

3) [The culm ination of] poised readiness

4) The culm ination of the supreme dharm a
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2.2.1.2.2.1.2.1.1. The cu lm ination  o f heat

Even in dream s, all phenom ena 

Are regarded as dream like and  so o n —

The signs o f the tra in ing  of having reached culm ination  

Are asserted as twelvefold. [V.l]

[The culminating training of heat has] twelve [signs]—(1) even in the state 

of dreams, all phenom ena being regarded  as being like dream s, optical illu

sions, magical creations, and cities of gandharvas, (2) not giving rise to the 

mindsets of delighting in [the paths of] ¿ravakas and pratyekabuddhas or the 

three realms, (3) hearing the profound dharm a from the tathagatas, (4) see

ing the miraculous displays of the miraculous powers of buddhas, (5) the 

arising of the m indsets of not being afraid w hen seeing frightening objects 

in dreams and, while awake, teaching that the three realms are dreamlike, 

(6) upon seeing the lower realms, the arising o f  the mindset of [rem em ber

ing to] relinquish them in the realm in which oneself becomes a buddha, (7) 

through the  blessings of true [words], pacifying fires that b u rn  down villages 

and so on, (8) pacifying [situations in which other sentient beings] have been 

seized by nonhum an beings, (9) overpowering maras and evil companions 

th rough knowing w hether something is an activity of maras, {583} (10) tra in 

ing in prajnaparamita fo r the welfare of others, (11) not being attached to the 

real existence of any afflicted or purified phenom ena, and (12) being close to 

buddha enlightenm ent through engaging in the m other in the m anner of not 

engaging in form and so on.

In terms of their essence, these are the eight signs in terms o f results and 

the four signs in terms o f nature. In terms of their state, they consist of six 

signs in both dreams and the waking state. [Among the six signs in dreams, 

there are] the two main signs in terms of means and prajna, the two signs of 

stable familiarity with the refuges and their power, the one sign of recogniz

ing dreams, and the one sign of the pure [buddha] realm. [As fo r the signs in 

the waking state, there are] the two signs of pacifying harm  by [causes] that 

are and are not sentient beings, respectively, and the four signs in term s o f the 

cause for training in the path, the object o f that training, the m anner of tra in 

ing, and its benefit, respectively. These are  asserted to be the twelve signs of 

w hat is the cu lm ination  of the highest realization o f [the level of] heat of the 

path of preparation.995

2.2.1.2.2.1.2.1.2. The culm inating tra in ing  o f peak

By com paring it in m any ways,

Such as the virtue o f w orshipping as m any buddhas
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As there are beings in Jambudvípa,

Increase is sixteenfold. [V.2]

(1) [Bodhisattvas] on [the culmination of] peak abiding in the  m other them 

selves and teaching this to others represents a greater merit than w orsh ipp ing  

as m any buddhas as equal the num ber of sentient beings in a trichiliocosm 

(indicated by Jam budvípa) and dedicating the v ir tue  o f  this. Even [greater] 

than  that are (2) mentally engaging in prajnaparam ita throughout day and 

night, (3) the poised readiness of not being afraid of the dharm a of nonaris

ing tha t is free from reference points, {584} (4) not observing the causal and 

fruitional dharm as [of enlightenment] (what makes enlightened and w hat is 

to be enlightened, respectively), (5) the merit of [bodhisattvas] on the culm i

nation of peak being m ore eminent than all sentient beings of Jambudvípa 

attaining the dhyánas, the form [less meditative absorptions], and the [four] 

immeasurables, (6) exhorting the gods who approach [these bodhisattvas] for 

the sake of protection toward enlightenm ent,996 (7) overpowering all màras,

(8) regarding bodhisattvas who have entered the m ahàyàna as being equal to 

the Buddha, (9) not being reborn under the influence of dhyánas in the form 

less [realms] and so on and being skilled in means [of that], (10) the certainty 

about the buddha disposition having become special by way of the šrávaka 

and pratyekabuddha dispositions perishing, (11) the power of the causes 

(such as generating bodhicitta) for attaining the fruition that is buddhahood 

having become superior, (12) the states of m ind that are the antagonistic fac

tors of the  páramitás not arising, (13) no arising of any states of m ind  of 

clinging to [anything] from form up through the knowledge of all aspects,

(14) knowing to include all páram itás in the m other, (15) attaining all excel

lencies th rough  having trained in the mother, and ( 16) being close to attaining 

completely perfect enlightenm ent through being free from all views. These are 

the sixteen that consist o f the eight [kinds of] merit that are primarily external 

and the eight [kinds of] merit that are primarily internal.997

2.2.1.2 .2 .I.2 .1.3. The cu lm inating tra in in g  o f  poised readiness

The unsurpassable perfection

O f the dharm as o f  the three om nisciences

A nd the n o n ab an d o n m en t o f  the  welfare o f  sen tien t beings

Are described as “stability.” [V.3]

{585} This is twofold—(1) the unsurpassable perfect realization o f  the thirty 

dharm as o f  the th ree om nisciences (the stability o f realization as ones own 

welfare) and  (2) the nonaban d o n m en t o f accomplishing the welfare of
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sentient beings through motivation and application (the stability o f com pas

sion as the welfare of others).998

2.2.1.2.2.1.2.1.4. The cu lm inating  tra in ing  o f the suprem e dharm a

By using the examples of a four-continent world,

A chiliocosm, a dichiliocosm, and  a trichiliocosm,

This sam adhi is expressed 

T hrough  the abundance o f  merit. [V.4]

It is [said] that it is suitable to  measure the water and  so on of a four-continent 

world, a chiliocosm, a di[chiliocosm], and  a trichiliocosm  through weigh

ing them  on a scale, but one is not able to measure the merit of rejoicing. 

Thus, this sam adhi of settling in the actuality of nondual m ind is expressed 

[implicitly] th ro u g h  being illustrated by [explicitly speaking of] the a b u n 

dance of m erit.999

2.2.1.2.2.1.2.2. The cu lm inating  tra in ing  o f the path  o f seeing 

This has two parts:

1) The factors to be relinquished

2) [The path of seeing as their] remedy

2.2.1.2.2.1.2.2.1. The factors to  be relinquished

This has two parts:

1) Brief introduction

2) Detailed explanation

2.2.1.2.2.1.2.2.1.1. Brief in troduction

The brief introduction to the conceptions about the apprehended is as follows.

One should  know  tha t the tw o1000 conceptions about the 

apprehended—

In term s o f  engagem ent and  w ithdraw al—

Are ninefold  each and  tha t the ir  character 

Is [to apprehend] objects no t as they are. [V.5]

The conceptions about the apprehended  are those of focusing on the  objects 

of engagem ent of bodhisattvas (the path and the fruition of the mahayana) 

and  their objects of w ithdrawal (the paths and the fruitions of sravakas and 

pratyekabuddhas) and then clinging to [these objects] as being really existent 

as what is to be adopted and what is to be rejected, respectively. W hen classi

fied, {586} they are  ninefold each. They are factors to be relinquished because 

their respective objects appear no t as they  are, but in m istaken ways.1001
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The two conceptions about substantially  and  im putedly  existent 

sentient beings 

Are asserted as the ones about the  apprehender.

D ivided by o rd inary  beings and  noble ones,

Each one o f  them  is ninefold. [V.6]

If apprehended  referents do  n o t  exist like that,

C an these two be asserted as the apprehenders o f anything?

Thus, the ir  characteristic is the em ptiness 

O f a na tu re  o f  an apprehender. [V.7]

T he  two conceptions about substantially  existent a n d  im puted ly  existent 

sentient beings are divided by the manner in which [phenomena] appear for 

ordinary  beings and the m anner in which they are seen by noble ones. As 

before, each one of them  is ninefold. If apprehended  referents (objects) do 

not exist like that, can these two be asserted as being apprehenders through 

anything? Thus, the characteristic o f  these apprehenders is the  em ptiness o f 

a na tu re  o f an apprehender.1002

2.2.1.2.2.1.2.2.1.2. Detailed explanation

This has two parts:

2.2.1.2.2.1.2.2.L2.1. Detailed explanation o f  the conceptions ab o u t the  

apprehended

N ature, disposition,

Perfect accom plishm ent o f  the path,

U nm istakenness about the  focal object o f  consciousness,

A ntagonistic factors and  remedies, [V.8]

One’s ow n realization, agent,

Its activity, and  the result o f  activity—

Being based on the factors o f  engaging in these,

Conceptions are asserted as ninefold . [V.9]

Realizations being deficient

Due to falling in to  existence o r  peace,

Lacking being m ento red ,

The aspects o f  the path  being incom plete, [V.10]

The brief introduction to the conceptions about the apprehender is as follows.
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Progressing by virtue o f ano ther condition,

T urn ing  away from  the aim,

Being lim ited, variety,

Being ignorant about abiding and  engaging, [V. 11 ]

And subsequent pursu ing—

The conceptions about these are ninefold,

Being based on the factors o f w ithdraw al

As they arise in the m inds of šrávakas and  so on. [V.12]

[The objects o f  the conceptions about the apprehended in  terms o f  engage

ment] are n inefold—(1) the n a tu re  of enlightenm ent being devoid of causes 

and results, (2) the d isposition  of the maháyána, (3) the perfect accom plish

m ent o f the path  of the [maháyána] noble ones, (4) being conscious about 

the way things are, (5) rejecting and adopting the factors to be relinquished 

and their remedies, (6) the realization  of having perceived one’s own object 

or what is to be attained, (7) acting  for the welfare of sentient beings, (8) 

its activity to  be performed, and  (9) nirvána—the result o f  activity. These 

[objects] are twofold—general and particular. The latter are threefold in terms 

of cause, path, and fruition. The path is threefold in terms of nature, object, 

and {587} the power to eliminate antagonistic factors. The fruition is twofold 

in terms of ones own welfare and the welfare of others. The welfare of others 

is threefold in terms of agent, activity, and result. In due order, these [classifi

cations] apply to the second [object] and the following.

[The objects of the conceptions about the apprehended in terms of 

withdrawal] are n inefo ld—(1) the realizations [of šrávakas and pratyeka

buddhas] being deficient because of clinging to characteristics and having 

little compassion, (2) their lacking being m ento red  in terms of keeping 

them out of [samsáric] existence and peace, (3) the aspects o f the ir paths 

being incom plete because of not being the remedies for the entirety of the 

two obscurations, (4) their progressing by v irtue  o f ano ther condition  even 

at1003 the end of their [samsáric] existence because of depending on buddhas 

and bodhisattvas teaching the dharma, (5) their tu rn in g  aw ay from  the aim 

because of not engaging in the path for the sake of the three greatnesses, (6) 

their relinquishment being lim ited  in terms of relinquishing [only] a fraction 

of the factors to be relinquished, (7) their variety because of the different 

realizations from stream-enterers up through arhats, (8) their being ignorant 

about abiding and engaging in the knowledge of all aspects or the welfare 

o f others, and  (9) their pursu ing  the knowledge of all aspects subsequent to 

having attained the nirvánas of their own paths. These nine consist o f the five 

inferior paths (inferior realizations, mentoring, paths, faculties, and skill in



means) and the four inferior fruitions (relinquishment, realization, welfare of 

others, and nirvana).

Among [all] these, the former nine conceptions about the apprehended 

[bear the aspect of] clinging to the m ahayana path as being really existent as 

w hat is to be engaged in, while the latter [bear] the aspect o f clinging to the 

hlnayana paths as being really existent as what is to be relinquished.1004

2.2.1.2.2.1.2.2.1.2.2. Detailed explanation  o f  the conceptions about the 

apprehender

The first abou t the  apprehender should  be know n 

In term s o f  seizing and  discarding,

M ental engagem ent,

A dhering to  the th ree  realms, [V.13]

Abiding, clinging,

Im puting  phenom enal entities,

A ttachm ent, remedy,

A nd im pairm ent o f  proceeding as one wishes. [V.14]

N o  final deliverance according to  the aim,

Identify ing the pa th  as n o t being  the p a th ,

Ceasing an d  arising,

Being conjoined and  no t being conjoined with entities, [V.15]

Abiding, destroying the disposition,

The absence o f  striv ing  and  the cause,

A nd observing opposing forces

Are the o th e r conceptions about the  apprehender. [V.16]

{588} [The objects o f  the conceptions about the apprehender in  term s o f  sub

stance] are (1) those [persons] w ho are seizing a n d  d iscarding qualities and 

flaws, respectively, on the level of the illusionlike seeming, (2) those who are 

m entally engaging in phenom ena as being illusionlike, (3) those who focus 

on th e  three realm s by adhering  to  them  th rough  mentally engaging in char

acteristics, (4) those who are ab id ing  in form and so on th rough clinging to 

them, (5) those w ho are clinging to all phenom ena through taking them  as 

objects, (6) those who realize all phenom ena  as being mere conventional 

im puta tions, (7) those who have a ttach m en t to the path (the six paramitas) 

and engage in them  seriously, (8) those who practice the rem edy  for taking 

[samsaric] existence and peace as what is to be rejected and to be adopted,
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respectively, and  (9) those who know that the activity o f proceeding as one 

wishes (such as generosity) is im paired through lacking prajnaparamita. 

Thus, [these conceptions] consist of those that cling to said nine objects as 

having substantially existent identities. They are twofold in terms of regress

ing from the path of nonclinging (the cause) and not attaining the knowledge 

of all aspects (the result). The first one is threefold in terms of conduct, know- 

able objects, and the factors to be relinquished and their remedies. Conduct is 

threefold in terms of motivation, nature, and shortcomings. Knowable objects 

are threefold in terms of clinging to them as entities, continua, and conven

tions. The factors to be relinquished and their remedies are twofold in terms 

of clinging to the factors to be relinquished and their remedies.

The nine [objects of the conceptions about the apprehender in terms of 

imputation] are (1) [those in whom] there is no final deliverance according 

to the aim (the three greatnesses), (2) those who are identifying the correct 

pa th  (the mahayana) as no t being the correct path, (3) those who realize that 

the ceasing of results and  the arising of causes are imputed, through mere 

imputations on the level o f the seeming, as having a nature, {589} (4) those 

who know that all entities are conjoined with indifferentiability ultimately 

and  are no t conjoined with indifferentiability on the level of the seeming, (5) 

those who are abiding in all phenom ena through not clinging, (6) those who 

are destroying the mental state of merely striving for peace (the disposition 

of šrávakas and pratyekabuddhas), (7) those who realize the absence o f any 

buddhahood to be wished or strived for, (8) those who realize the ultimate 

absence of causes (such as someone who teaches the dharma), and  (9) those 

who, through being familiar with the antagonistic factors of the six páramitás, 

know that opposing forces (the four máras and the two levels [of šrávakas 

and pratyekabuddhas]) are observable (that is, existent) entities. Thus, [these 

conceptions] are the nine that cling to the m ind streams endow ed w ith said 

antagonistic and remedial phenom ena as being really existent as im puted 

identities. They consist of two, six, and one in terms of the paths of šrávakas 

and pratyekabuddhas, the path of bodhisattvas, and the antagonistic factors 

of both, respectively.1005

2.2.1.2.2.1.2.2.2. T he explanation of [the p a th  of seeing as their] rem edy

This has two parts:

1) The auxiliary [topic]

2) The pertinent [topic]

2.2.1.2.2.L2.2.2.1. T he auxiliary [topic]

This has two parts:

1) The aids o f the culmination of seeing

2) Its fruition
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2.2.1.2.2.1.2.2.2.1.1. The aids o f the cu lm ination  o f  seeing

Pointing  ou t the en ligh tenm ent o f  others,

E ntrusting  the cause for this,

A nd the cause for its u n in te rru p ted  a tta inm en t 

W ith  its characteristic o f  an abundance o f  m erit. [V.17]

This has two parts—training the m ind streams of (1) others and (2) ones own.

(1) The first one is twofold—establishing in (a) the dharm a of realization and

(b) the dharm a of scriptures.

(la) [Bodhisattvas] po in t ou t (or generate in the m ind streams [of others]) 

the path of seeing, the path of familiarization, and so on as the means for 

establishing these o thers—those to be guided—in enlightenm ent, ( lb )  They 

en tru st the cause fo r  this [to others] through making them  listen to, retain, 

and mentally engage in a proper m anner in the words and meanings of the 

m other (the scriptural prajnaparamita). {590}

(2) As for training ones own m ind stream, th e  cause for the  a tta inm en t o f  

g reat enlightenment consists of familiarizing w ith  the m other through the 

path of seeing during meditative equipoise and teaching her to others during 

subsequent attainment. This has the characteristic o f  a far greater abundance  

o f  m erit than establishing [all] sentient beings in a trichiliocosm in [all the 

fruitions of the path] up through arhathood.1006

2.2.1.2.2.1.2.2.2.1.2. I ts  fru ition—great en ligh tenm ent

This has two parts:

1) Instruction on the great enlightenm ent o f abiding in actual reality

2) Refuting the great enlightenment that is conceptually im puted

2.2.1.2.2.1.2.2.2.1.2.1. In s truc tion  on  the g rea t en ligh tenm en t o f ab id ing  in 

actual reality

The wisdom  o f the te rm ination  and  the nonarising  

O f the stains is called “en ligh tenm ent,”

But these two should  be understood , in due order,

By virtue o f  the lack o f  te rm ina tion  and  the lack o f  arising. [V.18]

You may wonder, “W hat is the great fruition o f  this path o f  seeing that is 

endowed with said three causes?” The wisdom  o f knowing the te rm ina tion  

and  the nonarising  o f  the stains that consist o f the two obscurations is called 

“great en ligh tenm ent,” bu t since these tw o ultimately have the nature of the 

dharm adhatu  free from reference points, [the fruition] is the ultimate wisdom 

of knowing the prim ordial lack o f te rm ina tion  and  arising.1007
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2.2.1.2.2.1.2.2.2.1.2.2. Refuting the great en lightenm ent tha t is conceptually 

im puted

This has two parts:

1) Refuting the systems of those who propound [real] entities

2) Presenting the system of those who propound emptiness

2.2.1.2.2.1.2.2.2.1.2.2.1. Refuting the systems of those who p ro p o u n d  [real] 

entities

This has two parts:

1) [Refutation by way of] the nonobservation of something that includes

[the predicate of what is to be negated]

2) Refutation by way of their position being internally contradictory

2.2.1.2.2.1.2.2.2.1.2.2.1.1. [Refutation by way of] the nonobservation  of 

som eth ing  th a t includes [the predicate o f  w hat is to be negated]

In the natu re  w ithout cessation,

T hrough the path  called “seeing,”

W hat could be term inated  th a t is bo rn  by conception 

A nd w hat nonarising  could be atta ined?1008 [V. 19]

To be free from the [kind of] cessation that has the characteristic o f already 

arisen stains being term inated and {591} the characteristic o f obstruct

ing the arising of stains that will [otherwise] arise [later] is ultimately the 

n a tu re  of suchness free from reference points. Therefore, th ro u g h  the 

remedial p a th  called “seeing,” w h a t real factors to be relinquished that 

existed before—cognitive obscurations (the types o f conception) and afflic

tive obscurations—could be te rm ina ted  a n d  w hat k ind  of nonaris ing  (the 

nonarising  of w hat will [otherwise] arise later) could be attained? There is 

nothing such to be attained.1009

2.2.1.2.2.1.2.2.2.1.2.2.1.2. Refutation by way o f the ir  position  being  in te r 

nally contradictory

That phenom ena exist and, at the  same time,

The cognitive obscurations o f  the teacher 

Are te rm inated—this claim by others 

I consider as amazing. [ V.20]

To accept tha t the  phenom ena of apprehender, apprehended, and  self-aware

ness exist ultimately and that, at the same time, the  cognitive obscurations 

o f  the teacher (the Buddha) are te rm in a ted —this claim by others than the
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Mádhyamikas (the realists) I, the protector Maitreya, consider as am azing or 

ridiculous because they  accept what is contradictory.1010

2.2.1.2.2.1.2.2.2.1.2.2.2. Presenting the system of those who p ro p o u n d  

em ptiness

There is no th ing  to  be rem oved  in this 

A nd no t the  slightest to  be added.

Actual reality is to  be seen as it really is—

W hoever sees actual reality is liberated. [V.21]

In  these phenom ena that have the nature o f  dependent origination, con 

ventionally, there  is no th ing  to be rem oved through the na tu re  of denying 

anything and, ultimately, no t the slightest to  be added through the nature of 

superimposing anything. Actual reality—the nature o f phenom ena free from 

anything to be removed or to be added—is to be seen as it really is, free from 

superimposition and denial. Through this, when the true reality of noncling

ing {592} is seen in actual reality, one will be liberated.

You may wonder, “In that case, what is the nature of the factors to be relin

quished and their remedies?” Ultimately, there are no defeat and victory, but 

from the perspective of mistakenness, it is justified that it appears by virtue of 

mere illusion as if remedies overcome factors to be relinquished.1011

2.2.1.2.2.1.2.2.2.2. The pertinen t topic

This has two parts:

1) The actual culm ination of seeing

2) The m anner o f familiarization

2.2.1.2.2.1.2.2.2.2.1. The actual cu lm ina tion  o f seeing

T hat in w hich generosity and  so on

Are m utually  com bined w ith  each o ther

A nd w hich consists o f  poised readiness

In one single m om ent is the path  o f seeing here. [V.22]

T hat in  which the  six of generosity and  so on are m utually  com bined  with 

each other and  which consists o f  poised readiness in one single m om en t is 

the path  o f  seeing in this culminating training here. For it is the nature of 

the wisdom of the meditative equipoise of the path of seeing in which the 

thirty-six subdivisions of the six páramitás are included in the nature of not 

conceiving of the three spheres.1012
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Then, after having been absorbed 

In the sam adhi o f  the lion’s sport,

D ependent orig ination  is exam ined

In its progressive and  reverse orders. [V.23]

In order to  gain mastery over said realization of the  culmination of the  path of 

seeing, one destroys the afflictive and cognitive obscurations th a t are the fac

tors to be relinquished through seeing and  rests in meditative equipoise in the 

fearless sam adhi o f the lion’s sport. After that, during subsequent attainment, 

dependen t o rig ination  is exam ined in its progressive and  reverse orders.1013

Through familiarizing with the dependent origination of afflicted phe 

nom ena in progressive order ([as in the statement,] “Through the condition 

o f ignorance, [karmic] formations [arise] . . .”), {593} one realizes that the 

prim ary factors of karm a and afflictions—the two [links] of ignorance and 

form ations—are the root o f samsara and thus realizes the nature of the real

ity of the origin [of suffering]. T hrough familiarizing with [the dependent 

origination of] afflicted phenom ena1014 in reverse order ([as in the statement,] 

“W here do aging and death come from? They come from birth . . .”), one 

realizes that [the two links of] birth and aging and death are the final results 

of karma and afflictions and thus understands the nature of the reality of 

suffering. Through familiarizing with the dependent origination of purified 

phenom ena in progressive order (“Through the ceasing of ignorance, form a

tions cease . . . ”), one understands tha t the rem edy for ignorance—the prajna 

o f realizing identitylessness—cuts the root o f [samsâric] existence and thus 

realizes the nature  of the reality of the path. Through familiarizing w ith the 

dependent origination o f purified phenom ena in reverse order (“T hrough  the 

ceasing of birth , aging and death cease . .  .”), one relinquishes afflicted igno

rance and thus realizes that the ultimate fruition is the cessation of b irth  and 

death. In this way, one understands the nature of the reality of cessation.

2.2.1.2.2.1.2.3. The culm inating tra in in g  o f  the p a th  o f  fam iliarization

This has three parts:

1) The path of familiarization (the support)

2) The conceptions to be relinquished

3) The qualities (what is supported)

2.2.1.2.2.1.2.3.1. The path  of fam iliarization (the support)

After the twofold progressing and  re tu rn in g  th rough  

The nine absorptions, including cessation,

2.2.1.2.2.1.2.2.2.2.2. The manner of familiarization
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The in te rm itten t consciousness belonging to  the desire [realm],

W hich is no t in m editative equipoise, is assumed. [V.24]

T hrough  crossing over one, two,

Three, four, five, six, seven, and  eight,

The m editative absorp tion  o f  crossing in one leap consists o f 

Proceeding up  th ro u g h  cessation in d isparate  ways. [ V.25]

This has two parts:

1) The lion’s sport (the preparation)

2) The sam adhi of crossing in one leap (the actual stage) {594}

(1) A fter th e  twofold progressing upward a n d  re tu rn ing  downward in p ro 

gressive order and  reverse order th rough  th e  n ine absorp tions (the eight 

dhyânas and form[less absorptions], including cessation), (2) the actual stage 

consists of three sets.

First, as before, one just proceeds in a progressive m anner from the first 

dhyàna up th rough  [the meditative absorption of] cessation. Second, one p ro 

ceeds in the progressive order th rough  alternating the eight [other] meditative 

absorptions with eight [meditative absorptions of] cessation. Here some assert 

sixteen abodes; some, seventeen by adding the m ind of the desire [realm]; 

and some, eighteen abodes by including the slight exiting into the Peak of 

Existence [that happens] between [the meditative absorption of] cessation and 

the m ind of the desire [realm]. Third, the consciousness or m ind belonging 

to  the desire [realm] is assum ed in te rm itten tly  because it is no t of the nature 

o f meditative equipoise (the samâdhis of the dhyânas and form [less absorp

tions]). Thus, one alternates the m editative absorp tions w ith said m ind of 

the  desire [realm] through crossing, after [having risen each tim e from  the 

meditative absorption of] cessation, over one, two, three, and so on [of the 

other meditative absorptions]. Thus, there are eighteen abodes here.1015

2.2.1.2.2.1.2.3.2. The explanation  o f  the conceptions to  be re linquished

This has two parts:

1) The conceptions about the apprehended

2) The conceptions about the apprehender

2.2.1.2.2.1.2.3.2.1. The conceptions abou t the apprehended

[This has two parts:]

1) The conceptions about the apprehended in term s of engagement

2) The conceptions about the apprehended in terms of withdrawal
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2.2.1.2.2.1.2.3.2.1.1. The conceptions about the apprehended  in term s of 

engagement]

W ith  regard to being concise, detailed, no t m entored  

T hrough  no t being p ro tec ted1016 by the buddhas,

Lacking the qualities o f  the three times,

A nd the threefold excellent p a th — [V.26]

These first conceptions about th e  apprehended 

Have the aspects o f  the tra in ing  as their sphere. [ V.27ab]

[The nine conceptions about the apprehended in term s of engagem ent are 

about the following objects]—(1) the dharm a being concise from the perspec

tive of those who like concise words, (2) [the dharm a] being detailed from 

the perspective of those who like details, (3) no t being m ento red  th ro u g h  no t 

being p ro tec ted  by the bu d d h as  (not practicing the actuality of the dharm a 

seriously), (4)-(6) in terms o f taking the path of seeing as the basis with regard 

to the three times that consist of [the paths of] preparation, seeing, and famil

iarization, respectively, the past and future {595} not possessing a continuum  

of having ceased, not yet arisen, and arising and therefore the present lacking 

the qualities o f  the path of seeing, and  (7)-(9) the th reefo ld  excellent p a th — 

the path of preparation (preparing for the mahayana nirvana), the path of 

seeing (directly seeing emptiness), and the path of familiarization (familiar

izing with having seen the lack of nature). In terms of what is to be known, 

the knower, and what makes it known (the path), there are two, one, and six 

[conceptions]. Among these nine, the first two and the last three cling to the 

real existence of the actual factors to engage in on the m ahayana path, while 

the middling four [cling to the real existence of these factors] by way of iso

lates. These nine innate conceptions are factors to be relinquished at the tim e 

of the path  of familiarization.1017

2.2.1.2.2.1.2.3.2.1.2. The conceptions about the apprehended  in term s of 

withdrawal

It is asserted tha t the second ones have the engagem ents 

O f m inds and m ental factors as their objects. [ V.27cd]

These conceptions about the  nonarising  o f the  m ind,

N ot m entally  engaging in the heart o f  enlightenm ent,

M entally engaging in the hlnayana,

N ot m entally engaging in perfect enlightenm ent, [V.28]
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Familiarizing, no t familiarizing,

The opposites o f  these,

A nd no t being in accord w ith true  reality

Should be know n as those on the path  o f  fam iliarization. [V.29]

It is asserted th a t [the n ine conceptions about the  apprehended in terms 

of withdrawal] are the factors to be relinquished that have as the ir  objects 

the phases of the final engagem ent of the m inds and  m ental factors of the 

uncontam inated path o f familiarization in its uninterrupted paths. These 

consist of the nine conceptions about, on the [hlnayana] path of accumula

tion, (1) the nonaris ing  o f  the m ind  for unsurpassable enlightenm ent and

(2) n o t m entally  engaging in the heart o f  en ligh tenm ent as what is to be 

attained, (3) on the path of preparation, the twofold m ental engagem ent in 

the yánas of árávakas and pratyekabuddhas as what are to be attained, (4) 

on the path of seeing, no t m entally engaging in perfect enligh tenm ent by 

virtue of lacking the practice of prajnaparamita, (5) on the path of familiar

ization, fam iliarizing with impermanence and so on for the sake o f  attaining 

the nirvana o f ones respective path, (6) on the path of nonlearning, no t 

fam iliarizing because o f familiarization being fully complete, {596} (7)—(8) 

the opposites o f  this familiarizing an d  n o t familiarizing—wishing to attain 

enlightenment [through] combining or putting an end to both [familiarizing 

and not familiarizing], and  (9) no t being in accord w ith true  reality—m is

taken conceptions about the skandhas and so on th rough  clinging to them  as 

being really existent as being im perm anent and so on .1018

2.2.1.2.2.1.2.3.2.2. The conceptions about the apprehender

This has two parts:

1) The conceptions o f clinging to substance

2) The conceptions of clinging to imputations

2.2.1.2.2.1.2.3.2.2.1. The conceptions o f clinging to substance

The first ones abou t the ap p reh en d er are to  be know n 

In term s o f  having im pu ted  sen tien t beings as the ir  sphere,

Im puted  phenom ena, no t being em pty,

A ttachm ent, and  the charac te r o f d iscrim ination . [V.30]

They are fu rth e r  proclaim ed with regard  to  

T he  form ation  o f  entities, th e  three yánas,

The im purity  o f  offerings,

A nd disordered conduct. [V.31]



516 Groundless Paths

[The nine conceptions about the apprehender in terms of substance are about 

the following objects]—(1) the skandhas being merely im puted  because sub

stantially existent sentient beings and persons are not born in samsara, (2) the 

conventions of the phenom ena of subject and object being merely im puted  

because there are no referents other than mind, (3) the phenom ena from form 

up through the knowledge of all aspects and so on no t being em pty conven

tionally because [subject and object] pervade everything, (4) a ttach m en t by 

virtue of clinging to phenom ena such as form, (5) the full d iscrim ination  of 

phenom ena in a nonreferential manner, (6) practicing for ones aim by way of 

focusing on the skandhas as entities, (7) the definite deliverance of the three 

yanas being definitely delivering in the m anner of ultimately being unobserv

able, (8) the im purity  o f  offerings due to not having correctly entered the path 

of the noble ones, and  (9) d isordered  conduct with regard to the m other due 

to observing the nature of phenomena and its bearers as being different.

In due order, [there are] three [conceptions here] in terms of what is to 

be known, two each in terms of the prajna and means of the hlnayana and 

mahayana, respectively, and two [in terms of] the view and conduct of ordi

nary beings.1019 {597}

2.2.1.2.2.1.2.3.2.2.2. T he second conceptions about th e  apprehender [in 

term s o f im putations]

This has two parts:

1) Brief introduction

2) Detailed explanation

2.2.1.2.2.1.23 .2 .2 .2 .1. Brief in troduction

H aving im puted sentient beings and  the cause of these 

As their objects, the o ther nine k inds [of conceptions]

T hat are associated w ith  the path  o f  fam iliarization

Are its antagonistic  factors by v irtue o f being overcom e th rough

it. [V.32]

Having taken conventionally im puted  sentient beings and  th e  reasons o f  

presenting these as the ir  objects, the nine [kinds] of clinging that have them 

as objects exist as the o ther nine k inds o f antagonistic  factors tha t are asso

ciated w ith  the culmination of the path  o f  familiarization in terms of its fac

tors to  be relinquished and  their remedies.1020

2.2.1.2.2.1.2.3.2.2.2.2. Detailed explanation

In term s o f  ignorance about the three obscurations 

O f the three omnisciences, respectively,
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The path  o f  peace, being conjoined with 

O r disjoined from  suchness and  so on, [V.33]

Being unequal, suffering and  so on,

The natu re  o f  the afflictions,

A nd nonduality , these conceptions 

Are asserted as the last ones. [V.34]

[The n ine conceptions about the  apprehender in terms o f im putations are] in 

te rm s o f  ( l)- (3 )  the three ignorances about the means to eliminate the obscu

ra tions  o f the th ree  om nisciences and their respective true character,1021 (4) 

the ignorance about the prajhaparam ita that does not lack m eans—the path  of 

pacifying all obscurations, (5) the ignorance about the point of sameness and 

difference—knowable objects such as form being conjoined w ith  o r  d isjo ined 

from  their suchness, (6) due to being obstructed, by maras, tlrthikas, and the 

yanas o f ¿ravakas and pratyekabuddhas, the ignorance about the profound 

path being unequal and not com m on to o ther paths, (7) not understanding 

the four realities of suffering and  so on as the freedom from reference points 

and thus being ignorant about clinging to impermanence and so on in a lit

eral sense, (8) not understanding that [the afflictions] are merely adventitious 

[stains that arise] by virtue of [mind] being affected by mistakenness [about 

the basic nature] and thus being ignorant about the na tu re  o f the afflic

tions, and  (9) {598} not understanding the characteristics o f apprehender 

and apprehended as mere mental im putations and thus being ignorant about 

nonduality. [These nine conceptions] are in terms of the obscurations of the 

bodhisattva path (the first three), its nature (the fourth one), its focal objects 

(the fifth and seventh), its distinct feature (the sixth one), its factors to be 

relinquished (the eighth one), and its aspect (the n in th  one).1022

I pay homage to venerable AvalokiteSvara.

2.2.I.2.2.1.2.3.3. The qualities (what is supported)

W hen these pestilences have becom e extinguished,

It is like b rea th ing  freely again after a long time.

All the consum m ate  qualities th a t  accom plish 

The happiness o f  beings in all aspects, [V.35]

Just like rivers [feeding] in to  the great ocean,

Sustain these mahasattvas,

W ho are embellished with the desired fru ition ,1023 

From  all sides. [V.36]
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Through having familiarized with the culmination of the path of familiariza

tion for a long time in this way, w hen  these four types of conceptions to be 

relinquished through familiarization (which resemble pestilences due to their 

harm ing ones m ind stream) are relinquished through having  becom e ex tin 

guished, it is like joyfully b rea th ing  freely again  upon being liberated from 

being torm ented by a'disease for a long time. All the [resulting] consum m ate 

qualities that consist of the three yanas and represent the skills in accom 

plishing the happiness o f  beings (higher realms and definite excellence) in all 

aspects of time are the means of sustenance just like the example of the four 

m ajor rivers [of India] and their tributaries feeding in to  the great salty ocean. 

W hat do they sustain? Through [these qualities] having the aspect of not 

depending on effort, but occurring naturally, they sustain  these m ahasattvas, 

who are beautified by the supreme fru ition  of having attained the highest 

stage of the path of familiarization. {599} Thus, this third [point o f the cul

m ination of the] path of familiarization is presented as the tenth  bhum i.1024

2.2.1.2.2.1.2.4. The cu lm ination  o f the un in te rrup ted  [path]

This has three parts:

1) Nature

2) Causes

3) The factors to be relinquished

2.2.1.2.2.L2.4.1. N ature

It is com pared to  the virtues o f having established 

The people in  a trichiliocosm

In the consum m ate realizations o f disciples1025 and  rhinos 

And on the flawless [bhumi] o f  bodhisattvas. [V.37]

T hrough such a n  abundance o f  m erit,

This u n in te rru p ted  sam adhi 

Im m ediately  before  a tta in ing  b u d d h ah o o d 1026 

Is the knowledge o f all aspects. [V.38]

To give rise to  bodhicitta on  the [mahayana] path of accumulation for the 

first time is more meritorious than the virtues of establishing all the people 

in a trichiliocosm on the levels of sravakas and pratyekabuddhas. [The cul

mination of the uninterrupted path] is com pared  to the v irtues o f having 

established all the people in a trichiliocosm  in the eight inferior paths such 

as seeing what is pure and  in the flawlessness of the bhumis o f  bodhisattvas 

(from the path of seeing up through the seventh bhumi). T hrough it being 

taught th a t  such m erit of the ten th  bhum i (entering enlightenment) is more
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abu n d an t than said [virtues], the sam adhi with n o  other phenom ena between 

it and a tta in ing  buddh ah o o d  is pointed out. This samadhi, which is the 

buddhahood that serves as the im mediate condition of its specific result, is 

the knowledge o f  all aspects.1027

2.2.1.2.2.1.2.4.2. Causes

The lack o f  entity  is asserted as the focal object o f  this,

M indfulness as its d o m in an t factor,

A nd peacefulness as its aspect. [ V.39ac]

Since th e  focal object o f th is  uninterrupted samadhi and this knowledge of 

all aspects is th e  lack o f  any real entity, it is the  nonimplicative negation that 

consists of illusionlike dependent origination. {600} The d o m in an t condi

tion [of this samadhi] is the continuum  (up through the n in th  bhum i) of 

the  mindfulness of retaining, without forgetting, emptiness free from  refer

ence points (that is, the focal objects and aspects of mentally engaging in the 

knowledge of all aspects for the welfare of others). [Both this sam adhi and 

the knowledge of all aspects have] the aspect that consists o f the prim ordial 

peacefulness of reference points. Thus, both the culmination of the un in ter

rupted [path] and the knowledge o f all aspects concord in their focal object 

and aspect, and all favorable conditions forg iv ing  rise to the knowledge of all 

aspects are complete in the culmination of the un interrupted  [path].1028

2.2.1.2.2.1.2.4.3. The factors to be relinquished (w rong ideas)

This has tw o parts:

1) Brief introduction

2) Detailed explanation

2.2.1.2.2.1.2.4.3.1. Brief in troduction  

In this regard,

Those who talk a lot dispute [ V.39cd]

In th is  regard (the focal object and aspect explained in this way), those  who 

talk  a lot about their qualms keep verbally disputing, from one to the other, 

[to the effect of] there being no path of completion. This is due to the rea

son that this focal object and aspect o f the culm ination of the unin terrupted  

[path] are difficult to understand by virtue of their profundity .1029
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About the justification o f the focal object,

The identification o f  the n a tu re  o f  this,

The w isdom  o f the knowledge o f all aspects,

The ultim ate and  the seeming, [V.40]

T he training, th e  three jewels,

The means, the realization  o f the sage,

Mistakenness, the path,

Remedies and  antagonistic  factors, [V.41]

Defining characteristic, and  familiarization.

Those people’s u tterances about these sixteen

Are asserted as the wrong ideas

About the knowledge o f all aspects. [V.42]

[The sixteen disputes here are as follows.] (1) Since it is explained that all 

conditioned and unconditioned phenomena lack any entity, the justification 

o f the focal object is not feasible—if it is tenable, it is feasible that there are 

objects. (2) Since it is explained that all phenom ena lack a nature, the iden 

tification o f  the na tu re  [of this focal object] (that is, the m anner of realizing 

it) is not {601} tenable—if there is a m anner of realization, there must be 

something to be realized. (3) Since it is explained that both entities and n o n 

entities are not observable, th e  w isdom of th e  knowledge o f  all aspects is not 

tenable. For if the knowledge of all aspects exists, these two objects [(entities 

and nonentities)] must exist [too]. (4) Since they are taught to be inseparable 

as suchness and the nature of the freedom from reference points, the two 

realities—the ultimate and  the seem ing—are not tenable. For if there are two, 

they must be separable. (5) Since it is explained that the triad of generosity, 

the one who is generous, and the recipient is not observable, the tra in in g  in 

practicing generosity and so on is not tenable. For if this object exists, these 

three must exist. (6) Since it is explained that there is no object to be realized, 

the realizer—the jewel of the Buddha—is not tenable. (7) Since it is explained 

that cessation and the path are mere imputations, the jewel of the dharm a is 

not tenable. (8) Since it is explained that all phenom ena are free from increase 

and decrease, the jewel of the samgha is not tenable. (9) Since it is said that 

they are not observable as the three spheres, the [cognizing] subjects that 

entail the m eans o f generosity and so on are not tenable. (10) Since realiza

tion in terms o f the four extremes of entities, nonentities, both, and neither 

is refuted, the realization of the sage is not tenable. (11) Since it is taught that

2.2.1.2.2.1.2.4.3.2. Detailed explanation
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permanent, im perm anent, and so on are alike in being mere m ental reference 

points, it is not tenable that clinging to the skandhas and so on as being per

m anent and so on is m istakenness. (12) Since it is explained tha t they do not 

manifest the fruitions which consist o f the nirvanas of ¿ravakas and pratyeka

buddhas, {602} the explanation that bodhisattvas cultivate the three paths 

is not tenable. (13) Since it is explained that there is nothing to be adopted, 

rem edies are not tenable. (14) Since it is explained that there is nothing to be 

rejected, antagonistic  factors are not tenable. (15) Since it is explained that all 

phenomena lack defining characteristics and instances, common and uncom 

m on defining characteristics are not tenable. (16) Since there  are no general 

and specific characteristics to be familiarized with, any fam iliarization  with 

the path for the sake o f attaining the knowledge of all aspects is not tenable. 

The w rong  ideas in term s of clinging to the two realities as being contradic

tory, [which are expressed] by those people’s u tte rin g  disputes abou t these 

profound points, are asserted as the sixteen that are related to the knowledge 

o f  all aspects.

Mostly, these disputes are just [attempts to refute assertions about] the 

seeming through relying on the ultimate or to refute assertions about the ulti

mate through relying on the seeming. Therefore, they are eliminated through 

the principle of the two realities not being contradictory.1030

This is the com m entary on the chapter (the fifth one) on the cu lm inating  

clear realizations in the Treatise on the Pith Instructions on Prajhdparamitdy  

Called The O rn am en t o f  C lear Realization. {603}

2.2.1.2.2.2. Detailed explanation o f  th e  branches th a t are th e  cause and  

result o f  stabilizing [this mastery]

This has two parts:

1) [Detailed explanation of the branches of] the serial [training] (the cause

of stabilization)

2) Detailed explanation of the branches of the instantaneous [training]

(the result o f stabilization)

2.2.1.2.2.2.1. [Detailed explanation  o f  the branches of] the  serial [training] 

(the cause o f  stabilization)

By way o f generosity up th rough  prajna,

The recollections o f  the B uddha and  so forth,

A nd the na tu re  o f  the lack o f  entity,

The serial activity is asserted. [VI. 1]
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[The serial training] is thirteenfold. To oneself abide in the six páramitás (the 

páram itá o f generosity up th rough  the páram itá of prajňá) and to establish 

others in them is the serial [training] that is the path. The serial [training] 

that makes the path special consists of the recollections o f the Buddha, the 

dharma, and the samgha (the three jewels as the foundations of the path), the 

recollection of ethics (the basis o f the path), the recollection of giving (the 

branch of the path), and the recollection of the noble ones who are reborn as 

gods (the witnesses of practicing the path). The serial [training] that makes 

the path pure is to know all afflicted and purified phenom ena by way of the 

na ture  o f the lack of  any real entity. {604}

This is the com m entary on the  chapter (the sixth one) on the serial clear 

realization in the Treatise on the Pith Instructions on Prajnaparam ita , Called 

The O rnam en t o f Clear Realization.

2.2.1.2.2.2.2. [Detailed explanation o f  the branches of] the instantaneous 

tra in ing  (the result o f  stabilization)

This has two parts:

1) [The instantaneous training in term s of the m anner of] manifesting the

[uncontaminated] qualities

2) The instantaneous [training] in terms of the m anner of realizing the

nature of objects

2.2.1.2.2.2.2.1. [The instan taneous tra in ing  in term s o f the m anner of] m a n 

ifesting the [uncontam inated] qualities

This has two parts:

1) [The instantaneous training in terms of] nonm aturation

2) The instantaneous [training in terms] of m aturation

2.2.1.2.2.2.2.1.1. [The instantaneous tra in ing  in term s of] n o n m atu ra tio n

This has two parts:

1) The actual topic

2) The example that illustrates it

2.2.1.2.2.2.2.1.1.1. The actual topic

By virtue o f each one, such as generosity,

Including all tha t is uncontam inated ,

The sage’s realization in a single instant 

Is to be understood. [VII. 1]
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Since [this training] is free from  the  mistakenness o f ascertaining entities 

one by one, it takes the wisdom of generosity  and  such as the object of each 

instant to be focused o n .1031 By v ir tue  o f  this, in a single instant it includes [all] 

uncon tam ina ted  phenom ena (which have the characteristics of generosity 

and so on up through the eighty m inor marks) as its objects. {605} This tra in 

ing is to  be understood  as being the realization of the sages—bodhisattvas at 

the end of the continuum —whose three doors rest in meditative equipoise, 

that is, the realization  in a single in s tan t in terms of nonm aturation.

2.2.1.2.2.2.2.1.1.2. The example th a t  illustrates it

Just as a w aterw heel d riven  by a person 

T hrough  just a single spot to step on 

T urns sim ultaneously in its entirety,

So does w isdom  in a single instant. [VII.2]

O ne should understand this as in th e  example of a waterwheel driven by 

a person th ro u g h  just a single spot to step on tu rn ing  sim ultaneously  in 

its entirety through the power of having been constructed well by a skilled 

craftsman before. Just so, through the power of being propelled by previous 

aspiration prayers and [the power o f there being neither unity nor multiplicity 

in] the dharm adhatu, the single w isdom  of [one] uncontam inated phenom 

enon, w hen observed, does know  all [uncontam inated phenom ena] through 

the single instan t in which they are included as objects.

2.2.1.2.2.2.2.1.2. The instan taneous [tra in ing in terms] o f  m a tu ra tio n

W hen abiding in the state o f the true  na tu re  

O f all m a tu red  spotless phenom ena,

At th a t po in t p ra jn ap aram ita  is b o rn —

The w isdom  in one single in s tan t.1032 [VII.3]

W hen the cultivation o f the remedies that completely relinquish the two 

obscurations has reached its end, the nature o f  all spotless p h en o m en a— 

prajnaparam ita , the state o f  the true  n a tu re  o f  m a tu red  uncontam inated  

[phenom ena]—is born. At th a t  po in t this very w isdom  at the end of the con

tinuum  is the in s tan t of maturation.

2.2.1.2.2.2.2.2. The instan taneous [training] in term s o f the m an n e r  o f  real

izing the na tu re  o f  objects

This has two parts:

1) [The instantaneous training in terms of] the lack of characteristics

2) The instantaneous [training in terms] of nonduality
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2.2.L2.2.2.2.2.1. The instantaneous [training] in term s o f the lack o f 

characteristics

T hrough abiding in phenom ena being dream like 

By way o f having engaged in generosity and  such,

The lack of characteristics o f phenom ena 

Is discovered in one single instant. [ VII.4]

Said wisdom at the  end of the  continuum  {606} is the  discovery in one  single 

instan t that all afflicted and purified phenom ena ultimately lack character

istics because it engages without clinging in all phenom ena (engaging in 

generosity and  such) as being dreamlike.

2.2.1.2.2.2.2.2.2. The instantaneous [training in terms] o f  nonduality

W ith  not even a d ream  and  the seeing o f it 

Being perceived in a dualistic fashion,

The true  reality tha t is the nonduality  o f  phenom ena 

Is seen in one single instant. [VII.5]

For example, when awakening from  sleep, a dream  and the seeing o f i t  are 

n o t perceived in a dualistic fashion. Likewise,1033 the true  reality tha t is the 

nonduality  o f phenom ena in terms of apprehender and apprehended is seen 

in one single instan t of wisdom at the end of the continuum .1034

This is the com m entary on the chap ter (the seventh one) on the completely 

perfect realization in a single instan t in the Treatise on the Pith Instructions 

on Prajnaparamita , Called  T he O rnam en t o f  Clear Realization.

2.2.1.2.3. The detailed explanation o f  the branches of the dharm akaya (the 

fru ition  o f having engaged [in the trainings])

This has two parts:

1) The kayas

2) Their activity

2.2.1.2.3.1. The kayas 

This has four parts:

1) The svabhavika[kaya]

2) The wisdom [kaya]

3) The sambhogika[kaya]

4) The nairmanikakaya
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2.2.1.2.3.1.1. T he  svàbhàvikakaya

Those who have atta ined  purity  in every respect 

A nd the uncon tam ina ted  dharm as,

Theirs is the  svàbhàvikakaya o f  the sage,

W hich  bears the  characteristic  of the  na tu re  o f  these. [VIII. 1]

You may wonder, “W hat is the svàbhàvikakàya o f  the sage, the Buddha 

Bhagavàn?” It is w hat has the characteristic or the n a tu re  o f hav ing  atta ined  

the uncon tam ina ted  dharm as (such as the foundations o f mindfulness) that 

will be explained [below] {607} and  of being pure  of the adventitious stains 

of the two obscurations. This unborn  and nonreferential nature, w hich is not 

fabricated newly th rough causes and conditions, is called “svàbhàvikakàya.” 

Though it is n o t different from the three kàyas that bear its nature, conven

tionally they are presented as being different.1035

2.2.1.2.3.1.2. The w isdom  dharm akàya

This has three parts:

1) The actual topic

2) Explaining its distinctive features

3) Rebutting disputes

2.2.1.2.3.1.2.1. The actual topic

The factors concordan t w ith enligh tenm ent, the im m easurables,

The liberations, the ninefold 

Progressive m editative absorptions,

The ten totalities, [VIII.2]

The àyatanas o f  overpowering,

Divided in to  eight kinds,

D ispassion,1036 knowledge th ro u g h  asp ira tion ,

The supernatu ra l knowledges, the d iscrim ina ting  awarenesses,

[VIII.3]

The four purities in  all respects,

The ten  masteries, the ten powers,

The four fearlessnesses,

The three ways o f  n o th in g  to h ide ,1037 [ VIII.4]

T he  threefold foundation  o f  m indfulness,

The true  na tu re  o f  being w ith o u t forgetfulness,
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The latent tendencies being overcome,

G reat compassion for beings, [VIII.5]

The eighteen qualities that are said 

To be un ique to a sage,

And the knowledge o f  all aspects—

The dharm akaya is described as these. [ VIII.6]

By virtue of the subdivisions of the  twenty-one sets of [uncontam inated 

qualities, they consist of] 144. [Together with] the two knowledges tha t are 

included in the “and” at the end of [AA VIII.6c],1038 [they consist of] 146.

Among these, (1) the first set is as follows:1039

The foundations of mindfulness, the correct efforts, the limbs of 

miraculous powers,

W ith four each, the five faculties, the five powers, the seven 

branches of enlightenment,

And the eightfold path of the noble ones are the thirty-seven 

factors conco rdan t w ith  enlightenm ent.

(2) The second set:

Love, compassion, joy, and equanimity are the four 

im m easurables.

[The remaining sets are as follows:]

(3) The two of w hat has and does not have form looking at form, 

Beauty, the formless [absorptions], and cessation are the eight

liberations.

(4) The dhyanas, the form[less absorptions], and cessation are the 

ninefold meditative absorptions.

(5) The four elements, blue, yellow, white, red, space, and 

consciousness are the  totalities.

(6) W hat has form and does not have form overpow ers big and 

small shapes.

W hat does not have form overpowers the colors blue, yellow, 

white, and red. {608}

[Sets] (7) and  (8) are explained specifically [below].
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(9) The divine eye and  ear, m iraculous powers, knowing the m inds 

of others,

Recollecting former states, and the term ination of the 

contam inations are the six supernatu ra l knowledges.

(10) The d iscrim inating  aw arenesses o f dharm a, meaning, words, 

and self-confidence.

(11) The four purities in all respects in term s of support, focal 

objects, mind, and wisdom.

(12) The m asteries over lifespan, mind, necessities, karma, birth, 

creative willpower,

Aspiration prayers, miraculous powers, wisdom, and dharma are 

the results of the páram itás—

In due order, three, two, one, one, one, and two.

(13) T he ten  powers of knowing what is the case and what is not the 

case, karmic maturations, faculties, constitutions, inclinations,

Paths, dhyánas, death, transition, and rebirth,

Recollection of former states, and the term ination o f the 

contaminations.

(14) The four fearlessnesses about realization, relinquishm ent, the 

path, and w hat is not the path.

(15) The th ree  ways o f  n o th in g  to hide in terms of body, speech, 

and mind.

(16) The threefold foundation  o f  m indfu lness of lacking

A m ind with attachm ent or hatred toward respect, lack of respect, 

and a mix of the two.

(17) To not miss the time for the welfare of others is to be w ithout 

forgetfulness.

(18) The relinquishm ent of the latencies of the obscurations refers 

to latent tendencies being overcome.

(19) Thinking of sentient beings at six times is g rea t com passion.

(20) The u n iq u e  [qualities] o f conduct, realization, enlightened 

activity, and wisdom

In due order, are six, six, three, and three.

(21) The three knowledges o f  aspects, the three paths, and 

entities.1040

Thus, through the m ind and m ental factors (such as the factors concordant 

w ith enlightenment) o f the paths of learning having changed state com 

pletely, they have become the path o f completion, which has the character 

o f the wisdoms that lack the reference points of apprehender and appre

hended. All [of these wisdoms] are to be described as a káya different [from 

the svábhávikakáya], tha t is, th e  wisdom  dharm akaya.1041
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2.2.1.2.3.1.2.2. Explaining its distinctive features

This has two parts:

1) [The distinctive feature of] dispassion

2) The distinctive feature of knowledge through aspiration

2.2.1.2.3.1.2.2.1. [The distinctive feature of] dispassion

The dispassion o f  ¿ravakas m eans avoiding 

The afflictions o f  people upon being seen [by them ].1042 

The dispassion o f the victor refers to extinguishing 

The stream  o f the ir  afflictions in villages and so on. [VIII.7]

T he view of the dispassion o f  ¿ravakas and  pratyekabuddhas m eans the  lack 

of afflictions by virtue of not producing afflictions in the m ind  streams of 

others. W hen [¿ravakas and pratyekabuddhas], through their samadhi, know 

that afflictions arise in certain sentient beings in villages and  so on upon 

[these beings] seeing them , they do not wish to look at said [beings. On the 

other hand], the victor [thinks,] “May these sentient beings, w hen focusing 

on me, not dwell in the stream of their afflictions.” Thus, he wishes to look at 

these [beings] all the more and extinguishes the stream o f the ir  afflictions.1043

2.2.1.2.3.1.2.2.2. T he  distinctive feature o f knowledge th rough  aspiration

The B uddha’s knowledge th rough  aspiration 

Is held to  be effortless, free from  attachm ent,

U nobstructed, rem aining forever,

A nd solving all questions. [ VIII.8]

In general, the knowledge through aspiration is as follows. O nce ones aspi

ration prayers of thinking, “May I know  this based on dhyana” have been 

fulfilled, one enters dhyana while mentally aspiring, “I shall know this” with 

regard to whatever one wishes to know. Then, upon rising from this [dhyana], 

one will know the given knowable objects.

The Buddha’s knowledge th ro u g h  asp ira tion  {610} is held to be m ore emi

nent than those of ¿ravakas and pratyekabuddhas by virtue of five distinctive 

features—being effortless due to operating naturally, being free from  a ttach 

m en t due to being uninterrupted, being unobstructed  due to engaging in all 

knowable objects, rem ain ing  forever due to always resting in meditative equi

poise, an d  solving all questions due to giving answers to all that is asked. [The 

knowledge th rough aspiration of] ¿ravakas and so on consists of the opposite 

of w hat possesses these five distinctive features.1044
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2.2.1.2.3.1.2.3. R ebutting  disputes

This has two parts:

1) Rebutting disputes about the dharm akaya being perm anent

2) Rebutting disputes about it being both all-pervading and perm anent

2.2.1.2.3.1.2.3.1. Rebutting disputes ab o u t the dharm akaya being pe rm anen t

This has two parts:

1) The actual [rebuttal]

2) Establishing it th rough  an example

2.2.1.2.3.1.2.3.1.1. The actual [rebuttal]

O nce the cause has come to  m aturity ,

For w hom ever and  whenever,

It will u n fo ld1045 as beneficial 

Activity to  them . [ VIII.9]

Some may say, “If buddhas always dwell in the svabhavikakaya o f great com 

passion, it is contradictory that they always prom ote the  welfare of sentient 

beings. However, if they do not prom ote said welfare, this contradicts their 

abiding in great compassion.” Once the causes for those to be guided becom 

ing enlightened have com e to m aturity , fo r  whom ever, [through] whatever 

means of guidance, and  at whichever time (the time for the beneficial activity 

of teaching the dharm a and so on), the Buddha Bhagavan will unfo ld  within 

the appearances of those to be guided. Therefore, the Buddha, who is like a 

wish-fulfilling jewel, is always close by to accomplish [all] the necessary pu r

poses. However, since the causes for enlightened activity directly engaging [in 

those to be guided] are not complete in those sentient beings who have given 

rise to flaws, no buddha activities of maturing them  directly {611} appear.1046

2.2.1.2.3.1.2.3.1.2. Establishing i t  th rough  an  example

T hough the god o f  ra in 1047 m ay send rainfalls,

An unsuitable seed will no t grow.

Likewise, though buddhas come forth ,

The unsuitable will no t come to enjoy any good. [VIII.10]

T hough the kings o f  the  gods m ay send rainfalls everywhere in  an  equal m an 

ner, from an unsuitable seed (such as a bu rned  one), a harvest will no t grow. 

Likewise, though  buddhas arrive equally for [all] sentient beings to be guided, 

the unsuitable will no t come to enjoy meeting them  directly and so on .1048
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2.2.1.2.3.1.2.3.2. Rebutting disputes about it being both all-pervading and  

perm anen t

By virtue o f the vastness o f activity like that,

B uddhahood is described as “all-pervading.”

By virtue o f  being inexhaustible,

It is also declared to be “perm anen t.” [VIII. 11]

Some may say, “Since the dharmakaya, which has the character of wisdom, 

exists in the m ind streams of the [psychophysical] supports that are definite 

as distinct yogins, it is not suitable to be all-pervading. Since it arises in each 

m om ent, it is not suitable to be permanent.” Though it is like that, by virtue 

of the vastness o f buddhahood  engaging in [enlightened] activity for all who 

have the karmic fortune and by virtue o f its continuum being inexhaustible 

or uninterruptible, it is declared to  be “all-pervading” and “perm anent.”1049

I pay homage to the protector Ajita.

2.2.1.2.3.1.3. The sambhogikakaya

This has two parts:

1) Brief introduction into its nature

2) Detailed explanation of its qualities

2.2.1.2.3.1.3.1. Brief in troduc tion  in to  its n a tu re

Since this [kayaj o f  the sage, whose character lies in 

The thirty-tw o m ajor m arks and  the eighty m ino r marks,

Enjoys the mahayana,

It is held to  be the sambhogikakaya. [VIII. 12]

The nature o f  the rupakaya, whose character lies in the m ajor m arks and the 

m inor marks, is to show bodhisattvas the joy and bliss of the unsurpassable 

enjoym ent of the supreme yana. {612} This is the sambhogikakaya of the sage.

You may wonder, “If the nairmanikakaya and cakravartins also have 

these major and minor marks, why are they [only] presented for the 

sambhogikakaya?” Those of the sambhogikakaya are the actual matura- 

tional results, while those of the nairmanikakaya are merely dom inated 

results because the [nairmanikakaya] is said to be a further reflection of the 

sambhogikakaya. Also, [these marks] are presented [for the sambhogikakaya] 

because they are more eminent than those of cakravartins in terms of their 

purity, beauty, and clarity.1050
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2.2.1.2.3.1.3.2. Detailed explanation o f  its qualities

This has two parts:

1) The m ajor marks

2) The minor marks

2.2.1.2.3.1.3.2.1. The m ajor m arks

This has two parts:

1) The actual [marks]

2) The causes that produce them

2.2.1.2.3.1.3.2.1.1 The actual [marks]

It is m ark ed  w ith  wheels on  hands and  feet, and  has tortoiselike 

feet.

Fingers and  toes are jo ined by webs,

H ands and  feet are soft and  supple,

The body has seven convex surfaces, [VIII. 13]

Long fingers, b road  heels, and  is tall and  straight.

It has n o n p ro tru d in g  ankles, body hairs tha t point upw ard, 

Antelopelike calves, long and  beautiful arms,

And is the  suprem e o f those whose sexual organ is covered by a 

sheath. [VIII. 14]

The skin has a golden hue and  is delicate.

It has well-grow n body hairs, each one single by itself and  curling  

to the right,

The face is ado rned  w ith  the u rn a  hair, and  the u pper body is 

lionlike.

It has evenly rounded  shoulders, with com pact flesh in between, 

[VIII.15]

A nd even unpleasant tastes appear as the m ost delicious tastes 

for it.

Its figure has sym m etrical p ro p o rtio n s  like a nyagrodha [tree],

It has an usnisa on  the head, a large and  beautiful tongue,

A m elodious voice like Brahm a, jaws like a lion, [VIII.16]

Very white teeth o f  equal size, well arranged,

A nd in a complete set o f  forty,

D ark-blue eyes, and  eyelashes like those o f  a m agnificent heifer. 

These are the th irty-tw o marks. [VIII. 17]
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[The thirty-two major marks are as follows.] (1) Through being familiar with 

having escorted and welcomed the gurus,1051 hands and  feet are endowed 

with wheels. (2) Through firmness w ith  regard  to vows, the feet are [placed] 

evenly like [the belly of] a tortoise. (3) Through dem onstrating the four 

m eans o f attraction , fingers a n d  toes a re  jo ined  by webs without any gaps 

between them . (4) Through having provided m agnificent food and drinks, 

hands and  feet are soft and  supple. (5) Through having provided drinks, 

[food] that can be licked, and so on as before, [the body has] seven convex 

surfaces (the four backs of the hands and feet, the two shoulders, and the nape 

o f the neck). (6) Through having liberated those to be killed from bondage, 

the fingers are long. (7) Through having protected the life-force of others, the 

heels are broad. {613} (8) Through having abandoned killing, the body is tall 

and  straight. (9) Through oneself having undertaken  virtuous dharmas, the 

kneecaps and ankles do not protrude. (10) Through having increased this 

[undertaking] in others, each body hair points upward. (11) Through having 

had respect for the sciences of arts and crafts, healing, and so on, the calves are 

antelopelike. (12) Through not having rejected persons who are beggars when 

they begged for one s own material wealth, the arm s are long and  beautiful.

(13) Through having reconciled schisms and having guarded secret words, the 

sexual organ is covered by a sheath. (14) Through having supplied excellent 

seats, the skin is pure and shiny, having a goldlike hue. (15) Through having 

provided supreme palaces and so on, the skin is soft. (16) Through having 

relinquished hustle and bustle and distractions, the body hairs curl to the 

right. (17) Through having properly accomplished the services to the objects 

o f honor and service, the face is ado rned  with the u rna  hair. (18) Through 

not having put down [others] with words of harsh speech, the upper body is 

lionlike. (19) Through being in accord w ith pleasant and excellent speech, the 

shoulders are evenly rounded . (20) Through having provided beneficial food, 

such as medicines, the flesh in between is compact. (21) T hrough  having 

served as a nurse and rendered services, [buddhas] know the m ost delicious 

tastes. (22) Through having created pleasure groves, gardens, and so on and 

made others accept them  [as gifts], the figure has sym m etrical p roportions  

like a nyagrodha tree. (23) Through having provided temples, palaces, and so 

on, [buddhas] have an usnisa on the head. {614} (24) Through having spoken 

gently, pleasantly, and softly, the tongue is large and  beautiful. (25) Through 

having taught the dharm a in accord with the individual languages of sentient 

beings, [buddhas] possess a m elodious voice [like] Brahm a. (26) Through 

having relinquished chatter, the jaws are round and broad, like the jaws of a 

lion. (27) Through having paid respect to, praised, and eulogized all beings, 

the tee th  are white. (28) Through having relinquished any wrong livelihood, 

the teeth are o f equal size. (29) Through having relinquished lies, the teeth are
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well arranged. (30) Through having relinquished slandering, [buddhas have] 

a com plete set o f  forty  teeths. (31) Through having looked upon all beings 

like their only child, the eyeballs are like dark-blue gems. (32) Through hav 

ing relinquished attachm ent and hatred, the eyelashes are well shaped and not 

tangled, like the eyelashes o f  a m agnificent heifer. Since these are the [signs] 

that illustrate a great being, they are the th irty -tw o  [major] marks.

2.2.1.2.3.1.3.2.1.2. The causes tha t produce them

As fo r  the  causes th a t accom plish 

These respective m arks,

T hrough  com pleting them ,

These m arks will be possessed in full. [VIII. 18]

Escorting the gurus and  so  on,

Firm ness w ith  reg a rd  to  vows,

Relying on  the means o f a ttraction ,

Providing m agnificent things, [VIII. 19]

Liberating  those to be killed,

U ndertaking an d  increasing virtue,

A nd so o n —these are the causes tha t accom plish 

These m arks according to the sutras. [VIII.20]

Thus, they are as just explained.

2.2.1.2.3.1.3.2.2. The m in o r m arks

The sage’s nails are copper-colored,

Glossy, and  p rom inen t. His fingers an d  toes are 

Rounded, com pact, and  tapering.

His veins do no t p ro tru d e  and  are free from  knots. [VIII.21]

His ankles do no t p ro trude  an d  his feet are equal [in size].

He walks w ith  the stride of a lion, an elephant,

A goose, and  a lo rd ly  bull, and  walks by keeping to  the righ t 

[side],

Elegantly, and  uprigh t. The lim bs o f  his body are well rounded ,

[VIII.22]

Smooth, slender,

Clean, soft, and  pure.
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His genitals are fully developed

A nd his figure is beautiful and  stately. [VIII.23]

H is steps are even and  h is  eyes

Are pure. His body is beautifully youthful,

N ot sunken, w ith full [flesh],

A nd very firm. [VIII.24]

His limbs a re  well p roportioned

A nd his vision is unobscured and  p u re .1052

His belly is round , sm ooth, unm arred ,

And slender.1053 His navel is deep [VIII.25]

A nd winds to  the right.

He is beautiful to  behold  from  all sides,

His conduct is clean,

A nd his body is free from  black moles. [VIII.26]

His hands are  as soft as cotton  wool

A nd the lines on his palm s are glossy, deep, and extensive.

His face is no t too long

A nd his lips are red like a b im ba [berry]. [VIII.27]

H is tongue is supple, slender,

A nd red. His voice is like thunder,

Sweet, and  gentle. His eyeteeth are round ,

Sharp, white, equal [in size], [VIII.28]

A nd tapering. H is nose is p rom inen t 

And supremely pure.

His eyes are wide, with well-developed eyelashes,

A nd like the petals o f  a lotus. [VIII.29]

H is eyebrows are elongated, sm ooth,

A nd shiny, and  the ir hairs are o f  equal length.

His arm s are long and  muscular, and  his ears 

Are equal and  completely unim paired . [VIII.30]

His forehead is well shaped 

A nd broad, and his head is large.

His hair is as black as a black bee,

Thick, sm ooth, n o t shaggy, [VIII.31]
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N o t unruly, and  has a fragran t smell 

That captivates the m inds o f  people.

[His hands and  feet show] endless knots and  swastikas.

These are held to  be the m in o r m arks o f  a b u d d h a .1054 [VIII.32]

Since these [signs] make others understand the inner qualities [of buddhas], 

they are the m inor marks. They consist of eight sets o f ten.

The first [set of] ten: (1) Through being free from desire for any formations, 

the  nails are  copper-colored. (2) Through possessing the superior intention 

of benefiting ultimately, the nails {615} are glossy. (3) Through being born in 

the highest castes, the nails are p rom inen t. (4) Through ethics being w ithout 

evil deeds, fingers and  toes are rounded . (5) Through having perfected roots 

of virtue, fingers and toes are compact. (6) Through having engaged in the 

three yanas in a successive m anner, fingers and  toes are tapering . (7) Through 

having relinquished nonvirtue as well as wrong livelihood, the veins on the 

body do no t p ro trude . (8) Through being free from the afflictions, the veins 

are free from  knots. (9) Through keeping secrets, the smaller ankles do n o t 

pro trude . (10) Through having liberated [beings] from places that are difficult 

to walk, the feet are equal, w ithout [the one] being long and [the other] short.

The second [set of] ten: (11)—(14) Through outshining humans, outshining 

nagas, walking in space, and being the leader who guides [beings] to where 

they wish, [the Buddha] walks w ith  the four strides o f  a lion, an e lephan t, a 

goose, and  a lo rd ly  bull. (15) Through walking in accordance with the path 

of circumambulating, he walks by keeping to  the right [side]. (16) Due to 

being skilled in walking beautifully and being beautiful to behold, his stride 

is elegant. (17) Through being w ithout the deceit of mentally engaging in the 

hlnayana, his stride is uprigh t. (18) Through expressing the qualities of o th 

ers, his body is majestic and with full flesh or well rounded . (19) Through not 

being stained by any evils of the three gates, his body is as pure and clean as if 

sm oothed. (20) Through  teaching the dharm a in accordance w ith the m inds 

of those to be guided, [his limbs] are s lender [that is, well proportioned] in 

length and diameter. {616}

The third [set of] ten: (21) Through his conduct of body, speech, and m ind 

being pure, [his body is clean. (22) Through his m ind being endowed with 

compassion, it is soft. (23) Through his m ind being stainless, [his body] is 

pure. (24) Through having perfected [all] parts of the completely perfect 

dharm a that overcomes the two obscurations, his genitals are fully devel

oped. (25) Through the qualities of being beautiful and handsom e being 

complete, his figure is beautiful an d  stately. (26) T hrough the m ind being 

even toward beings, his steps a re  even in length. (27) Through teaching the 

dharm a tha t purifies all flaws, his eyes are completely pure. (28) Through
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teaching the dharma with examples in a way that is easy to understand, his 

body is beautifully youthful. (29) Through always being dauntless in the face 

of w hat is difficult to do, his flesh is no t sunken. (30) Through his roots of 

virtue transcending everything m undane, his flesh is full.

The fourth [set of] ten: (31) Through not taking any rebirth, his flesh is not 

slack and thus very firm. (32) Through teaching dependent origination in its 

progressive order and its reverse order, his main limbs and secondary limbs 

are well p roportioned  by virtue of their length and so on being just appropri

ate. (33) Through teaching the words and meanings of the dharm a, starting 

with higher realms and definite excellence, his vision is w ithout adventitious 

blurs and  therefore very pure. (34) Since his disciples have excellent ethics, his 

belly is round. (35) Through not being tainted in the slightest by the flaws of 

samsara, his waist is slender. (36) Because of having overcome proud poses, 

{617} his waist is unm arred . (37) Through teaching the dharm a in an inex

haustible manner, his belly is sm ooth, that is, the navel is w ithout any highs 

and lows. (38) Through having realized the profound dharm a, his navel is 

deep. (39) Through his disciples adopting his instructions in respectively con

cordant ways, his navel w inds to  the right. (40) Because his entire retinue has 

a beautiful conduct o f the three gates, he is handsom e from  all sides.

The fifth [set of] ten: (41) Through his m ind being stainless, his conduct of 

the  three gates is clean. (42) Through not teaching the dharm a in an untimely 

manner, his body is free from  black moles. (43) Through teaching dharmas 

that are the causes for a fine complexion of the three gates, his hands are 

as soft as cotton  wool. (44) Through having an equal m ind toward his own 

people and those of others, the lines on his palm s are glossy. (45) Through 

abiding in the ultimate realization of the profound [dharma], the lines of 

his palms are deep. (46) Through teaching the dharm a again and again, the 

lines of his palms are extensive. (47) Through teaching m any trainings that 

are exactly appropriate, his face is no t too long. (48) Through realizing the 

world (container and contents) to be like a reflection, his lips are red like a 

b im ba [berry]. (49) Through guiding those to be guided with gentle words, 

his tongue is supple. (50) Through displaying qualities that are justified in 

m any ways through reasoning, his tongue is slender.

The sixth [set of] ten: (51) Through teaching childish beings the dharm a 

that is difficult to fathom, {618} his tongue is red. (52) Through not having 

any fear or concerns about hiding any flaws, his voice is like thunder. (53) 

Through speaking in a way that is pleasant to  the ears, his voice is sweet and  

gentle. (54) Through having severed the bondage of the nine fetters (attach

ment, anger, pride, ignorance, views, doubt, taking [views, ethics, or spiritual 

disciplines] as param ount, envy, and miserliness), his eyeteeth are round. 

(55) Through guiding beings with strong afflictions who are difficult to guide,
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his eyeteeth are sharp. (56) Through guiding them  with the  white dharm a that 

overcomes the afflictions, his eyeteeth are white. (57) Through having term i

nated any clinging to sentient beings as being close or distant, his eyeteeth are 

equal [in size]. (58) Through teaching the clear realizations of the three yanas 

in a progressive manner, his eyeteeth are tapering. (59) Through dwelling in 

supreme prajna, his nose is p rom inent. (60) Through being endowed with the 

excellencies in which the beings to be guided trust, his nose is suprem ely pure.

The seventh [set of] ten: (61) Through teaching the vast dharm a of the 

mahayana, his eyes are wide. (62) Through leading m any assemblies of sen

tient beings out o f samsara, his eyelashes are well-developed. (63) Through 

delighting, by virtue of being praiseworthy, the young women among gods, 

asuras, and hum ans who are difficult to delight, the black and white [parts] 

of his eyes are [properly] set apart and thus are like the petals o f a lotus. (64) 

Through always looking after beings [by seeing] w hat will happen to them in 

the future, his eyebrows are elongated. (65) Through being skilled in guid

ing [beings] through the smooth dharma, {619} his eyebrows are sm ooth. (66) 

Through his m ind  stream being moistened by virtue, his eyebrows are shiny. 

(67) Through seeing the conditions of the afflictions at all times, the hairs of 

his eyebrows are o f  equal [length]. (68) Through having put an end to the afflic

tions tha t greatly cause harm, his a rm s are  long an d  m uscular. (69) Through 

being victorious over [the afflictions] (such as attachment) that are difficult to 

defeat, his ears are equal [in size]. (70) Through establishing the m ind streams 

of those to be guided in unim paired happiness, his ears are unim paired .

The eighth [set of] ten: (71) Through his mind not being altered by bad 

views, the hairline of his forehead is well shaped. (72) Through defeating all 

who speak wrongly, his forehead is broad. (73) Through having fully com 

pleted the aspiration prayer of aspiring for buddhahood for the welfare of 

others, his head  is as large as an umbrella. (74) Through having pu t an end 

to craving tha t delights in objects, his h a ir  is as b lack  as a b lack  bee. (75) 

Through having relinquished the factors to be relinquished through seeing 

and familiarization, his hair is thick. (76) T hrough having realized the essence 

of the teachings w ith a gentle nonconceptual mind, his hair is sm ooth. (77) 

Through his m in d  being undisturbed by the  afflictions, his ha ir is n o t  shaggy. 

(78) Through always refraining from harsh words, his hair is n o t unruly, that 

is, it does not stand on end. (79) Through having strewn fragrant flowers 

before the [three] jewels, his hair has a f rag ran t smell. (80) Through being 

beautiful in all respects, his thum bs and big toes are adorned with endless 

knots; his palms [and soles], {620} with [the eight] 1055 auspicious [signs]; and 

his [other] toes, such as the ring-toe, with swastikas and  so on.
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The perpetual nairm ànikakàya o f the sage 

Is the one th rough  which various benefits 

For the w orld  are perform ed equally 

Until the end of existence. [VIII.33]

The nairm ànikakàya o f  the sage is the rûpakàya th rough  which various 

tem porary and lasting benefits fo r  pure and impure beings to be guided 

are  perform ed equally un til  the end  o f existence and space—this kàya is 

perpetual.1056

2.2.1.2.3.2. The activity [of the kàyas]

This has three parts:

1) Brief introduction in terms of its time

2) Detailed explanation in terms of its divisions

3) Concluding sum m ary in terms of its num bers

2.2.1.2.3.2.1. Brief in troduction  in term s o f its tim e

Likewise, it is held th a t its activity

Is perpetual until the end o f sam sàra.1057 [ VIII.34ab]

2.2.1.2.3.2.2. Detailed explanation in te rm s o f its divisions

[This has three parts:]

1) [Establishing in] the support o f the path

2) [Establishing on] the path

3) Establishing in the fruition

2.2.I.2.3.2.2.I. Establishing in the support o f the path

The activity of pacifying beings [VIII.34c]

In the lower realms, [the buddhas] teach the dharma through demonstrating 

their miraculous powers at the time of [the beings there] aspiring [for libera

tion]. Through this, they cause them to be liberated from these birthplaces and 

establish them in the [psychophysical] supports of gods and humans. For the 

gods in the desire [realm], who crave for [pleasurable] objects, they make palaces 

blazing with fire appear and thus teach that everything conditioned is im perm a

nent and so on. For [the gods in] the [two] higher realms, who are fettered by 

views about purity, they teach that phenomena are empty, through which they

2.2.1.2.3.1.4. The instruction on the nairmànikakàya
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free them from bad  views. As for humans, they make their m ind streams into 

suitable vessels through connecting them with taking refuge and adopting the 

bases of the training. {621} Through [these activities], [buddhas] perform ( l ) 1058 

the activity of accomplishing the pacification of the suffering of beings.1059

2.2.I.2.3.2.2.2. [Establishing on] the pa th

Establishing them  in the fourfold m eans o f  a ttrac tion , [ VIII.34d]

Realizing afflicted phenom ena  

And purified phenom ena,

The true  na tu re  o f  the welfare o f  sentient beings,

The six param itas, [VIII.35]

The bu d d h a  path , em ptiness

O f a nature , the te rm ina tion  o f  duality,

Symbols, nonobservation ,

M aturing  living beings, [VIII.36]

The bodhisattva path ,

P utting  an end  to  clinging,

A ttain ing enlightenm ent, pure  

Buddha realms, definitiveness, [VIII.37]

The im m easurable welfare o f  sen tien t beings,

The qualities o f  a ttend ing  to  buddhas and  so on,

The branches o f  en ligh tenm ent, actions 

Being never lost, seeing reality, [VIII.38]

Relinquishing m istakenness,

The m an n er o f  its nonsubstantiality ,

Purification, the  accum ulations,

C onditioned  and  unconditioned  phenom ena [VIII.39]

Being understood  as nondifferent [VIII.40a]

[This has four parts:]

a) Establishing on the path of accumulation

This has five parts—(2) establishing in the fourfold m eans o f  a ttraction ,

(3) by way of studying and reflecting on afflicted and  purified  phenom ena, 

realizing [these two] as w hat are to be rejected and adopted, respectively, (4)
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accomplishing the welfare o f sentient beings, whose natu re  consists of the 

[four] immeasurables, (5) abiding in the  six param itas and encouraging o th 

ers in them , and (6) th e  path  of progressing toward buddhahood  (the welfare 

o f both [oneself and others]), that is, correctly seizing the ten virtues and also 

encouraging others in them .1060

b) Establishing on the path of preparation

Through [the path of preparation] being the prim ary [prajnà] that arises 

from m undane meditation, [those to be guided are established in] (7) the real

ization of, and familiarity with, all phenomena being em pty o f  a nature.

c) Establishing on the path  of seeing

[They are established in] (8) realizing the actuality of the om nipresence of 

the nature of phenomena, which [entails] the te rm ina tion  o f  the dua lity  of 

apprehender and apprehended.

d) Establishing on the path of familiarization

This has six parts. [The first five consist of (9)—( 13). Those to be guided are 

established on] (9) the second up through the fifth [bhümis] through  realizing 

that all phenom ena are mere symbols, (10) the sixth [bhümi], through no t 

observing any of all phenom ena as the aspects that are the dyad of appre

hender and apprehended, (11) the seventh [bhümi], th rough  m atu ring  the 

m ind streams of living beings in the sense o f their being suitable for the 

obscurations to be relinquished and suitable fo r the remedies to arise, {622}

(12) the  realization of the  eighth bhüm i (the bodhisattva path  w ith  th e  cer

tainty of not falling into [the paths of] sràvakas and pratyekabuddhas) and 

the relinquishment of the eighth bhüm i (having pu t an end to clinging to 

apprehender and apprehended with regard to phenom ena), and (13) the 

n in th  [bhümi], through having a tta ined  the en ligh tenm ent o f being able to 

[perform] the activities o f a nairmànikakàya that, despite [bodhisattvas on 

the ninth bhümi] not having attained [full] enlightenment yet, resemble [the 

activities of] having attained it.

[Sixth,] establishing on the tenth bhüm i [has three parts]:

a) [Establishing on] the tenth [bhümi] right upon having attained it

b) [Establishing in] being separated [from buddhahood] by [only] 

a single birth

c) Establishing in ones  last existence

a) The first one refers to [being established in] (15) the pure  realm  (container 

and contents) in which one will become a buddha . At that time, [bodhisattvas 

on the tenth bhümi] receive the em powerm ent that is bestowed [by all b u d 

dhas]. This has two parts:

a) Accomplishing enlightened activity through  light

b) [Receiving] the empowerment through venerating



aa) As for what appears as the pure container, right upon having attained 

the tenth bhum i, after [having cultivated] millions of countless samádhis, 

[bodhisattvas] are said to be endowed w ith the em pow erm ent of being undif- 

ferentiable from the wisdom of knowing all samádhis. Immediately upon 

having attained [this bhúmi, there appears] a seat tha t has the size of one m il

lion trichiliocosms and is adorned w ith jeweled lotuses. It is surrounded by 

lotuses equal in num ber to [the atoms in] a million trichiliocosms.

As for w hat appears as the pure contents, [the bodhisattvas on the tenth  

bhúmi] themselves sit on said seat, onto which they fit just fine. On the sur

rounding lotuses, there sit solely bodhisattvas on the n in th  bhúmi.

One million countless light rays radiate from [each of the following places] 

of these [bodhisattvas on the tenth  bhúmi]—the soles, the kneecaps, the navel, 

the sides of the rib cage, and the palms. {623} [These light rays] gradually illumi

nate all abodes of hungry ghosts, hell beings, animals, humans, gods, and asuras, 

thus pacifying their sufferings. The same numbers of light rays that respectively 

radiate from their shoulders, their backs, and their necks, in due order, illumi

nate the three states of šrávakas, pratyekabuddhas, and bodhisattvas. Through 

this, in said order, [these light rays] accomplish the illumination of the dharma, 

peaceful samádhis, and being skilled in the doors of prajňá and means.

ab) As for [receiving] the em pow erm ent through venerating, the same n u m 

ber of light rays from  the úrná-hairs [of said bodhisattvas] outshine all màras 

and illuminate the bodhisattvas that are to receive em powerm ent, m elting into 

their bodies. From the crowns of the heads of [these bodhisattvas], countless 

light rays equal in num ber to the atoms of a million of the greatest chilio- 

cosms illuminate all the mandalas of the tathàgatas in the ten directions, circle 

the universe ten times, and form a web of light rays in the sky above. [In this 

way, these light rays] venerate the tathàgatas, prom ote the welfare of sentient 

beings, and [finally] venerate the tathàgatas through melting into their soles.

As for [actually] bestowing the empowerment, [through this display] the vic

tors and their children see that the time to bestow empowerment upon these 

bodhisattvas has come. All the bodhisattvas up through the ninth bhúmi in 

the ten directions gather, venerate these [bodhisattvas], and rest in meditative 

equipoise in ten thousand samádhis each. From the endless knots, the vajras, 

and the auspicious [signs] of the bodhisattvas w ho are to receive empower

ment, {624} [a single] light ray—called “victory over the enemies of the 

màras”— [streams forth], which is surrounded by [many] millions of countless 

light rays, [all of them] illuminating the ten directions and displaying infinite 

magical feats. Through [these rays] melting back into the endless knots [and 

so on] of the bodhisattvas, their power increases greatly. From [each of] the 

úrná-hairs of the tathàgatas, a single light ray—called “possessing the super

natural knowledge of omniscience”—streams forth, surrounded by millions
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of countless light rays. It illuminates all ten directions, circles the universe ten 

times, pacifies the lower realms, and outshines all máras. Then, [all these single 

light rays] melt into the crowns of the heads of the bodhisattvas [on the tenth 

bhumi], while their surrounding light rays melt into the crowns of the heads of 

the retinues [of these bodhisattvas]. Through this, each of these bodhisattvas 

attains ten thousand samádhis that they had not attained bef ore. Also, said light 

rays descend simultaneously into the heads of these bodhisattvas.

b) [Establishing in] being separated [from buddhahood] by [only] a single 

birth {457} has three parts—establishing [bodhisattvas on the tenth bhumi] 

in (16) the definitiveness of becoming a certain buddha in a certain realm 

at a certain time in their next birth, (17) accomplishing the im m easurable  

welfare o f  [all] sentient beings in all ten directions, and (18) the qualities o f 

approaching the tathágatas in all worlds, a ttending  to  these buddhas, listen

ing to [their] dharma, paying their respects, and rendering services [to them].

c) [Establishing in] ones last existence has four parts, (ca) [Establishing in the 

collection of the causes of] power is twofold in terms o f [establishing in] (19) 

the branches o f en lightenm ent that produce the entirety of the accum ula

tions of bodhisattva mahásattvas {625} and  (20) the connection o f  actions 

and their results never being lost—directly bringing forth perfect enlighten

ment (the result of the tw o accumulations that are its causes).

(cb) [Establishing in the collection of the causes of] realization is twofold in 

terms of [establishing in] (21) the realization of variety (seeing the four reali

ties) and (26) the realization of suchness through realizing conditioned samsára 

and  unconditioned nirvana as equality and not clinging to them as being dif

ferent in terms of what is to be rejected and to be adopted, respectively.1061

(cc) [Establishing in the collection of the causes of] relinquishm ent is twofold 

in terms of [establishing in] (22) relinquishing the m istakenness of clinging 

to purity, happiness, permanence, and a self and (23) realizing that the sub 

stance of such mistakenness consists of mere superimpositions.

(cd) [Establishing in the collection of the causes of] purity is twofold in terms 

of [establishing in] (24) the accumulations of the causes of buddhahood at 

the time o f ones last existence being purified  from stains and (25) these pu ri

fied qualities abiding as the accum ulations of the causes of buddhahood .1062

2.2.I.2.3.2.2.3. Establishing in the fru ition  o f this pa th

A nd establishing in n irvana— [VIII.40b]

This refers to (27) establishing [those to be guided] in the nonabiding 

n irvana—the bhum i of a tathágata.
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The en ligh tened  activity o f  the  dharm akàya 

Is held to be twenty-sevenfold. [VIII.40cd]

T his is the com m entary  on th e  chapter (the eighth one) on the dharm akàya 

in the Treatise on the Pith Instructions on Prajnaparamita, Called The 

O rn am en t o f  Clear Realization. {626}

2.2.1.2.3.2.3. Concluding summary in terms of its numbers

2.2.2. Division in to  six [topics] for those with confidence in  in term edia te  

[explanations]

The characteristic , the  tra in ing  in it,

Its h ighest degrees, its progression,

Its final conclusion, and  its m a tu ra tio n —

This is ano ther sum m ary  in six points. [IX. 1]

[These six topics] consist o f (1) the characteristic to be determ ined (the three 

knowledges, such as the knowledge of all aspects), (2) the complete [train

ing in] all aspects (the tra in in g  in the three knowledges), (3) the culminating 

[training] (the phases of the highest degrees o f the realizations due to famil

iarizing w ith the three knowledges), (4) the serial [training] (the progression 

of familiarizing with the three knowledges), (5) the instantaneous [train

ing] (the phase of the final tra in ing in the three knowledges), and (6) the 

dharmakàya, including its activity (the phase of the m a tu ra tio n  o f the three 

knowledges).1063

2.2.3. Sum m ary in to  th ree clear realizations fo r  those w ith confidence in 

brief [explanations]

The threefold object (the cause),

The fourfold tra in ing ,

A nd the fru ition  (the dharm akàya and  enlightened activity)—

This is ano ther sum m ary  in three points. [IX.2]

[These] three consist o f (1) the three knowledges (the cause that represents 

the object o f engagement since [these knowledges] are the objects to be deter

mined through studying and reflecting), (2) the  tra in in g  (the four such as [the 

complete training in] all aspects that are [explained] next because they are the 

yogas o f familiarizing w ith the three knowledges through their aspects), and



544 Groundless Paths

(3) the dharm akaya, including its enlightened activity (since it is that which 

is ultimately to be attained through the cultivation o f the trainings).1064

The explanation of these as eight clear realizations refers mainly to the 

respective specific characteristics o f these clear realizations; their presenta

tion as six, {627} to their definite order; and the presentation as three, to their 

definite num ber and the rebuttal of the flaw of repetition.

This completes The Treatise o f  Pith Instructions on Prajndpdramitd, Called  

The O rn am en t o f C lear Realization, com posed by Lord M aitreyanatha.



Appendix I: A Concise Enumeration of the Paths and  
Bhumis of Bodhisattvas, the Children of the Victors'065

I pay hom age to the guru w ho is inseparable from the protector Marijufri.

If one com m ents on a brief enum eration of the paths and bhum is of bodh i

sattvas in an easily understandable way, [this consists of] the five paths and 

the ten bhumis. The five paths are the path of accumulation, the path of 

preparation, the path  o f  seeing, the  path  o f familiarization, and the pa th  of 

nonlearning. The ten  bhum is will be explained below in the  context of the 

path o f familiarization.

1) The path of accum ulation 

The excellent m otivation of bodhisattvas, the children of the victors, is 

bodhicitta [in its] tw o [forms of] aspiration and application. Having gener

ated this perfect bodhicitta on [the level of] seeming [reality], [bodhisattvas] 

take their aspiration for the ultimate bodhicitta—the nonconceptual wisdom 

of the path of seeing—as the path. Therefore, this is the level of engagement 

th rough aspiration. W hen divided, the path o f accum ulation is threefold— 

great, medium, and lesser. It is the phase of making great efforts in [gathering] 

the accum ulation of merit. Since this is the beginning of gathering accum ula

tions for m any incalculable eons, {174} it is called “path of accum ulation.” 

Here the  lesser pa th  of accumulation [is lesser] because the tim e of the 

arising o f the path of preparation in ones own m ind stream is uncertain. The 

m edium  path o f accumulation [is medium] because it is certain that the path 

of preparation arises in ones next life. The great path of accum ulation [is 

great] because it is certain that the  path of preparation arises in th is lifetime.

As fo r the m eaning of the root text1066 [saying], “May you engage in the 

foundations of mindfulness and so on,” during the lesser path o f accu

m ulation [bodhisattvas] m ainly familiarize w ith the four foundations of 

mindfulness. First, in the  foundation of mindfulness of the  body, through 

prajna they examine the triad of the outer body (the world as the container), 

the inner one (their own body), and the intermediate one (the bodies of o ther 

sentient beings). Then, through sam adhi, they  rest in meditative equipoise in
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the state of [said bodies] not being established—spacelike emptiness. During 

subsequent attainm ent they familiarize w ith [these bodies] being like illusions 

and dreams. In particular, as the remedy for desire, they familiarize with this 

body as being the vessel for impure [substances, such as] blood and lymph, 

the source of the 404 kinds of diseases and the six thousand evil spirits, the 

support of [various] kinds of bugs, and with seeing it as a rotten [corpse] and 

skeleton after its death, and so on.

As for the foundation of mindfulness of feelings, th rough prajna [bodhi

sattvas] examine the three feelings of pleasure, suffering, and indifference, 

and then rest in meditative equipoise in the state of their being unarisen and 

without arising. {175} During subsequent attainm ent they familiarize with all 

feelings being without essence, just like a banana tree, and being o f the nature 

of suffering.

As for the foundation of mindfulness of mind, through prajna they analyze 

the three [types of] discrimination (vast, small, and intermediate) and then 

rest in meditative equipoise in the state of their natural emptiness. During 

subsequent attainm ent they should understand the nature of the m ind as its 

mode of neither ceasing nor abiding.

As for the foundation of mindfulness o f phenomena, through discriminat

ing prajna they analyze all phenom ena that consist of conditioned formations 

and then rest in their nature—equality. During subsequent attainm ent they 

should regard all phenomena as the eight examples of being illusory, that is, 

being like dreams, illusions, mirages, optical illusions, [the reflection of] the 

m oon in water, echoes, the cities of gandharvas, and magical creations.

Here, since the object that is analyzed through prajna [in the first founda

tion of mindfulness] is the body, one speaks of “the body.” Through having 

analyzed the body through discriminating [prajna], any really established 

nature of the body is done away with and the subsequent spacelike em pti

ness is called “the foundation of mindfulness.” The same applies to the other 

three [mindfulnesses]. As for the nature o f practicing with the specific differ

ent focal objects o f the four foundations of mindfulness here, there is nothing 

that is not included in the following tw o—the spacelike meditative equipoise 

and its illusionlike subsequent attainm ent. {176}

During the medium path o f accumulation [bodhisattvas] mainly familiar

ize with the four correct efforts. The first one is to not give rise to nonvirtuous 

phenomena that have not [yet] arisen. The second one is to swiftly cut through 

nonvirtuous phenom ena if they have arisen in ones m ind stream. The third one 

is to give rise to virtuous phenom ena that have not [yet] arisen in one’s m ind 

stream. The fourth one is to make efforts in further increasing those [virtuous 

phenomena] that have arisen [already]. These are called “the four relinquish

m ents” because they relinquish all entities of nonvirtuous phenom ena and
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relinquish the factors that obstruct the virtuous ones. They primarily refer to 

the strong conduct of the three gates [of body, speech, and mind].

During the great path of accumulation [bodhisattvas] familiarize with 

the four limbs of miraculous powers. First, through the limb of miraculous 

powers that is striving, w ithout the m ind being agitated through a lack of 

confidence, w rong views, and so on, they aspire for, and delight in, samadhi 

and thus enter and cultivate it.

Secondly, through the limb of m iraculous powers that is vigor, they make 

efforts in resting in meditative equipoise in the doors of samadhi. Through 

this they eliminate the flaws and obstacles of these [samadhis], make efforts 

in accomplishing their qualities, and do not let themselves come under the 

influence of [adverse] conditions. {177}

Thirdly, through the limb of miraculous powers that is mind, the m ind abides 

one-pointedly, does not turn into the two factors of being conceptual and being 

influenced by something else and so on, and manifests dhyanas and samadhis.

Fourthly, through the limb o f miraculous powers that is analysis, the conti

nuity  o f said samadhi is sustained throughout all m anners of conduct.

Here the supernatural knowledges and so on are the miraculous powers— 

they are the means that make one attain [samadhi and realization] in ones 

own mind stream. Samadhi refers to miraculously powering the dexterity in 

samadhi in m any ways. Therefore, they are called “limbs.” On this great path 

o f accumulation, through manifesting m any miraculous powers, [bodhisat

tvas] travel w ith these miraculous powers to the realms in which buddhas 

actually reside, thus master listening to incalculable hundreds of thousands 

o f dharm a doors, and attain the samadhi of the stream of dharm a, in which 

they are able to retain these [teachings] through their dexterity of prajna. 

As explained above, since it is the gathering of accumulations that is mainly 

taught here, the path o f accumulation is the first one among the five paths.

2) The path of preparation

It is the path of preparation since it prepares one for, [or joins one with], 

the direct seeing of the nonconceptual wisdom of the path of seeing. [On its 

levels of] heat and peak, the time of the arising of the path of seeing is uncer

tain. {178} [On its levels of] poised readiness and supreme dharm a, it is certain 

that the path o f seeing arises in this life. As for the meaning of the root text 

[saying], “May you engage in heat, peak, and so on,” the nonconceptual wis

dom  o f the path of seeing burning the afflictive obscurations resembles a fire 

and the portent o f its arising in one’s own m ind stream resembles the follow

ing example. W hen one rubs a [wooden] support with a wooden stick, before 

the arising of fire there arises heat in the wood. Likewise, there arise signs of 

heat in ones mind stream that are unlike [what happened] before and coarse 

afflictions are suppressed. Therefore, this is [the level of] heat of the path of
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preparation. [Its level of] peak [is so called] because it represents the peak of 

m undane roots of virtue. [Its level of] poised readiness [is so called] because 

the poised readiness of not being afraid of the basic na ture—the actuality of 

emptiness—is attained. [Its level of] suprem e dharm a [is so called] because 

it is the supreme of all dharm as that arise from m undane meditation. These 

make up the path of preparation as the four factors conducive to penetration.

From among them, on the two [levels of] heat and peak, [bodhisattvas] 

familiarize with the five faculties. First, through the faculty of confidence, they 

greatly aspire for the wisdom of the path of seeing. Through the faculty of 

vigor, without being distracted, they m ake efforts in the means to give rise to 

the wisdom of the path o f seeing in their own m ind streams. Through the 

faculty of mindfulness they guard the training in superior ethics w ithout dete

rioration. Through the faculty of samadhi they rest in meditative equipoise 

in the training in superior samadhi. {179} Through the training in superior 

prajna by virtue of the faculty of prajna they practice by giving rise to the 

view of the basic nature in the ir  own m in d  streams. During the two levels of 

poised readiness and  supreme dharm a they practice the above five faculties in 

such a m anner that they are free from their respective obscurations. Thus, the 

five [factors of] confidence, vigor, mindfulness, samadhi, and prajna tha t can 

absolutely not be overwhelmed by their respective hindrances of lack of con

fidence, laziness, forgetfulness, distraction, and lack of alertness have become 

the five powers.

3) The path of seeing

It is called “the path of seeing” because the supram undane wisdom of the 

noble ones is seen for the first time. The root text [says], “M ay you attain the 

bhum i of mindfulness, fully [discriminating] phenom ena and so on.” This 

refers to the correct branch of enlightenm ent that is the full discrimination 

of phenomena. In general, prajna is the full discrimination o f the individual 

aspects of all phenomena. Here it refers to the respective dharm a cognitions, 

dharm a readinesses, subsequent cognitions, and subsequent readinesses of 

the four realities and so on. These are the sixteen m om ents of readiness and 

cognition with regard to not being afraid of, and being ready for, all individual 

characteristics of all phenom ena being dem onstrated as the nature of phe 

nom ena—the fundamental g round  of the basic nature free from all reference 

points. The same goes {180} for [all] seven branches of enlightenm ent, that is, 

[also the remaining] branches of enlightenm ent that are correct mindfulness, 

correct vigor, joy, physical and mental suppleness, samadhi, and equanimity. 

As for “equanimity” here, bodhisattvas [have an] equal [mind], and are w ith 

out attachm ent and hatred, tow ard either being anointed with sandalwood 

balm from the right or their flesh being cut with an axe from the left. Having
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been introduced to, and having perfected, the correct view of such wisdom of 

the path  of seeing, they  are m uch  m ore em inent th an  ordinary beings.

At this point, through having purified the latent tendencies of the obscura

tion of miserliness and having fully perfected the páramitá of generosity, in a 

single m om ent [they possess] the twelve [qualities] of [being able to] enter, and 

rise from, one hundred samádhis, see the faces of one hundred buddhas, know 

the blessings of one hundred buddhas, go to one hundred buddha realms, shake 

one hundred realms, fill one hundred realms with light, mature one hundred 

sentient beings, display a single m om ent as one hundred eons, engage in the 

vision of wisdom during one hundred earlier and later limits, open one h u n 

dred doors of dharm a, display one hundred  of their own bodies, and display 

each of these bodies with one hundred excellent retinues. {181} At this stage 

they are able to take rebirth as a [cakravartin] king over Jambudvipa.

Since this first bhumi, one among the ten bhumis of the noble ones, repre 

sents the seeing o f the reality tha t is the nature of phenom ena, it is the path 

o f seeing. Since it is endowed w ith m any joys that are unlike [what was expe

rienced] before, it is [called] “Supreme Joy.”

4) The path of familiarization

It is the path o f  familiarization because, on it, [bodhisattvas] make them 

selves familiar with the wisdom of the path of seeing that they saw already. 

In this context they familiarize with the eightfold path of the noble ones. The 

root text [says], “M ay you progress th rough  view, thought, speech, and so on .” 

As for the meaning o f this, through having directly seen th e  nonconceptual 

wisdom of the pa th  of seeing, [bodhisattvas] correctly realize the view of the 

basic nature. This is correct view. Through its power no afflictions arise in 

their m ind streams and all their thoughts are automatically virtuous, which 

is correct thought. Correct speech means that physical and verbal nonvirtues 

do not arise from a virtuous m ind and that everything they say is o f benefit 

to beings. Correct aims of action means that, no m atter w hat they do, it turns 

into the welfare of others. Correct livelihood is to always be content and not 

be tainted by the five wrong livelihoods. The five wrong livelihoods are flat

tery, corrup t ethics, indirect appeal, seeking gain, and evaluating w hat can 

be obtained. These five have been relinquished [by said bodhisattvas]. {182} 

Correct vigor is to make efforts for th e  welfare of others through relinquish

ing distractions w ithout becoming weary or tired. Correct mindfulness is to 

always sustain the continuity  of mindfulness. Correct sam ádhi is to rest in 

meditative equipoise in the dhyánas and so on and to enter many samádhis. In 

th is  way [bodhisattvas] familiarize with the  eightfold path of the  noble ones.

As for progressively traveling through the  n ine bhum is of the  path of 

familiarization, at the  time of the  lesser o f the  lesser path of familiarization 

[bodhisattvas] fully perfect the páram itá o f ethics, purify the obscurations of
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corrupt ethics, and [attain the qualities as they were] already explained at the 

time of the path of seeing, such as entering, and rising from, one thousand 

samádhis in each moment. The difference is that, here the [respective] aspects 

of said qualities are twelve times one thousand [each]. [The bodhisattvas on 

this bhúmi] are able to take rebirth  as a [cakravartin] king that reigns over the 

four continents. Since the second bhúm i is free from the stains of corrupt e th 

ics, it is called “The Stainless.”

At the time of the medium of the lesser path of familiarization [bodhisattvas] 

fully perfect the páramitá of patience, purify the obscurations of anger, enter, 

and rise from, one hundred thousand samádhis in each moment, and so on, just 

as before. Thus, here the twelvefold qualities increase to one hundred thousand 

each. [The bodhisattvas on this bhúmi] are able to take rebirth as someone like 

Indra, the lord over the [gods in] The Thirty-Three. Since the third bhúmi illu

minates the dense darkness of the negative latent tendencies of sentient beings 

{183} through the genuine dharma, it is called “The Illuminating.”

At the time of the great of the lesser path  of familiarization [bodhisat

tvas] fully perfect the páram itá of vigor, purify the obscurations of laziness, 

enter, and rise from, ten millions o f samádhis in each m om ent, and so on, just 

as above. Thus, here [the twelve qualities] increase to ten million each. [The 

bodhisattvas on this bhúmi] are able to take rebirth  as a king over the twin 

[gods]. Since the fourth bhúm i radiates the firelike wisdom that completely 

burns all afflictive and cognitive obscurations, it is called “The Radiating.”

At the time of the lesser o f the m edium  path of familiarization [bodhi

sattvas] fully perfect the páramitá of dhyána, purify the obscurations of 

distraction, and [attain] the  twelve [qualities], such as entering, and rising 

from, one billion samádhis in each m om ent, just as above. Thus, here [these 

qualities] increase to one billion each. [The bodhisattvas on this bhúmi] are 

able to take rebirth as a king over [the gods in] Enjoying Em anations.1067 Since, 

at this stage, [bodhisattvas] simultaneously both dwell in sam ádhi for their 

own welfare and make efforts for the welfare of others, the fifth bhúm i is 

called “Difficult to Master.”

At the time of the medium  of the m edium  path of familiarization [bod

hisattvas] fully perfect the páram itá of prajňá, purify the obscurations of 

ignorance and dullness, enter, and rise from, ten billions of samádhis in each 

m oment, and so on (the same [principle of increase] as above applies). [The 

bodhisattvas on this bhúmi] are able to take rebirth as a king over the gods in 

Tusita. Since, at this stage, [bodhisattvas] face all phenomena of samsára and 

nirvána, the sixth bhúm i is called “The Facing.”

At the time of the great of the medium  path of familiarization [bodhi

sattvas] fully perfect the páramitá of means, purify the obscurations of not 

being skilled in means, enter, and rise from, ten sixtillions of samádhis in
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each m om ent, and so on (just as above). [The bodhisattvas on this bhümi] 

are able to take rebirth  as a king over [the gods who have] Power over O thers’ 

Emanations. Since [the bodhisattvas] here have gone far away from  samsara, 

the seventh bhüm i is called “Gone Afar.”

Up to here, these are the seven im pure bhüm is because im pure appearances 

appear directly.

At the time o f the lesser of the great path o f familiarization [bodhisattvas] 

fully perfect the pàram ità of power, purify the obscurations o f being weak 

in power, enter, and rise from, samâdhis in one mom ent that equal [the 

num ber of] the m inutest particles in one hundred  thousand o f the greatest 

chiliocosm, and so on (the twelve as above). Since the eighth bhüm i is not 

moved by discrim inating notions about being w ith  characteristics or being 

w ithou t characteristics, it is called “The Im m ovable.” At this stage the five 

[sense] doors and the afflicted mind [of bodhisattvas] change state, they gain 

mastery over pure realms, manifest the all-accomplishing and discrim inating 

wisdoms, and are able to take rebirth  as a king over the first chiliocosm. {185}

At the time o f the m edium  of the great path of familiarization [bodhi

sattvas] fully perfect the pàram ità of aspiration prayers and purify the 

obscurations o f not accomplishing the goals they  aspire for. At this point they 

enter, and rise from, samâdhis that equal [the num ber of] the minutest par

ticles in one million o f countless greatest chiliocosms, and so on (applying to 

the twelve qualities as above). [The bodhisattvas on this bhümi] are able to 

take rebirth as Brahmà, the lord over the second chiliocosm. Since the ninth  

bhüm i is endowed with the discriminating awarenesses and so on, it is called 

“The Excellent.”

At the tim e of the great of the great pa th  of familiarization [bodhisattvas] 

fully perfect the pàram ità of wisdom, are free from [all] cognitive obscura

tions, enter, and rise from, sam âdhis in one m om ent tha t equal the num ber of 

the  m inutest particles in realms [whose num ber] is even m ore  inexpressible 

than that o f the inexpressible [number of] buddha realms, and so on. [The 

latter] includes their being surrounded by excellent retinues that equal the 

num ber of the minutest particles in the pure realms, [whose number] is even 

more inexpressible than that o f the inexpressible [num ber of buddha realms]. 

Since the cloudlike dhàranls and samâdhis here shower down their rains 

on the realms o f the sentient beings to be guided, the tenth bhüm i is called 

“D harm a Cloud.” [The bodhisattvas on this bhümi] are able to take rebirth  as 

a king over the gods in the [five] pure abodes, function as the regents of the 

buddhas, and promote the vast welfare o f others. {186}

5) The path of nonlearning

Through infinite light rays radiating from their own bodies, [at the last 

m om ent of the tenth bhüm i the bodhisattvas] offer to all buddhas in the three
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times. By virtue of this, the [latter] bestow the em powerment of great light 

rays, [the bodhisattvas] overcome the latencies of the most subtle cognitive 

obscurations through great remedial wisdom (the vajralike samadhi), and 

become fully perfect buddhas. Among the five paths, this is the one of n o n 

learning. Since one does not train in any path  again, the path  of nonlearning 

is fully perfect buddhahood. Therefore, it is the bhüm i of All-Illumination, 

the eleventh one.

Upon having been requested by many mighty scholars and , in particular, by 

Jigtar,1068 this was compiled by Nirm[an]aka, who is free from  action. May  

our own vajrayâna tradition o f  the early translations flourish and spread 

throughout all directions and times.

Virtue. Mangalam.



Appendix II: A Specific Explanation of the Manner of  
Gradually Progressing through the Five Paths 

and the Manner of Attaining the Qualities 
of the Ten Bhumis'069

This has two parts:

1. [The manner of gradually progressing through the five paths]
This has five parts:

1) The path o f accumulation

2) The path o f preparation

3) The path of seeing

4) The path o f familiarization

5) The path o f nonlearning

1.1. The path of accumulation
This has five parts:

1) Supports

2) Nature

3) Division

4) M eaning o f the term

5) Level

1.1.1. Supports

[Supports] are twofold—physical supports and mental supports. The physical 

supports are any that are contained in the desire and form [realms].1070 The 

mental supports consist of a one-pointed m ind of the desire [realm] or the 

six grounds of dhyana.

1.1.2. Nature

This consists o f the seven yogas o f the path of accum ulation1071—the ethics 

of ordinary beings, controlling the sense gates, knowing m oderation in food, 

not sleeping during  the first and last parts of the night, but m aking effort in
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yoga, {188} delighting in dwelling in alertness,1072 exerting oneself in other 

virtues that serve as causes,1073 and giving rise to efforts in the triad of study, 

reflection, and meditation.

1.1.3. Division

[The division of the path of accumulation] is threefold. The lesser path of 

accumulation means that it is uncertain when the path of preparation will 

arise. The m edium path of accumulation means that its arising in the next 

[lifetime] is certain. The great path of accumulation means that its arising in 

this lifetime is certain. The lesser path o f accumulation is traveled through the 

four foundations of mindfulness; the m edium  one, th rough  the four correct 

efforts; and the great one, through the four limbs of miraculous powers.

1.1.3.1. The cultivation of the path of examining entities—the four founda
tions of mindfulness
This has five parts:

1) W hich objects

2) In what m anner

3) W hich nature

4) For which purpose

5) Meaning of the term

1.1.3.1.1. Which objects

[Objects] are fourfold—body, feelings, mind, and phenomena. The body con

sists o f the triad of the  outer, the  inner, and the outer and inner bodies.1074 

Feelings are threefold—pleasant, unpleasant, and neutral. M ind consists of 

the eight or six collections [of consciousness], with the prim ary m ind  being 

the m ental consciousness. Phenomena are threefold—the remaining condi

tioned formations except feelings, the fourteen nonassociated form ations,1075 

and the three unconditioned phenom ena.1076 {189}

In due order, childish beings conceive the body as the  support of the  self; 

feelings as the bases of the experiences of the self; mind as the nature of the 

self; and phenom ena as the bases of the self becoming afflicted or purified. 

Ordinary beings cling to the wrong idea that phenom ena are the afflicted ones 

[that propel one toward] the lower realms and the purified ones that propel 

one toward liberation.

1.1.3.1.2. In what manner
This has two parts:

1) Com m on

2) Uncom m on
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1.1.3.1.2.1. Common

[This consists o f familiarizing with] the four general characteristics im per

manence, suffering, being empty, and being identityless. This [ranges] from 

reviewing the body as the body up through reviewing phenom ena as phe

nomena. First, one should understand that the body is [nothing but] a rotting 

corpse that is consum ed by bugs and does not go beyond having this p rop 

erty, having this nature, and being of this essence. All feelings are suffering. 

Though one dislikes feelings of suffering and craves for pleasant ones, ulti

mately they are all equal in being suffering. To the extent that one engages in 

the opposite o f that, it m ust be happiness. Because of the above, no m atter 

what one feels it is all suffering. Mind is im perm anent because it arises in 

respectively o ther [forms] due to different objects, supports, and so on. The 

five [sense] objects, the supports (the sense faculties), and also the cognitions 

that are supported [by those] are im perm anent as m om entary  [phenomena] 

tha t [constantly] change into som ething else. All phenom ena are identity- 

less.1077 {190} The body has the defining characteristic [of being composed] of 

the elements (such as specifically characterized earth) and elemental deriva

tives (such as the eyes). The defining characteristic of feelings is experience. 

The defining characteristic o f m ind is cognizance of objects. [The defining 

characteristic of] phenom ena is to bear their own specific characteristics.

1.1.3.1.2.2. Uncommon

The difference in the focal object is that the followers of the hlnayana [focus] 

only on the ir ow n bodies and so on, while the  followers of the m ahayana 

[focus on] the bodies and so on of both  themselves and others. The difference 

in mental engagem ent1078 is tha t the followers of the hlnayana [determine 

the body as] being im pure and so on, while the followers of the m ahayana 

determine all phenom ena as emptiness. The difference in attainm ent is that 

the followers o f the hlnayana [practice for, and attain,] the m ental state of 

relinquishment, while the followers o f the mahayana, through realizing the 

[ultimate] characteristic [of phenom ena], practice for, and attain, the n ona 

biding nirvana w ithout anything to be relinquished or to be adopted.

1.1.3.1.3. Which nature

[The nature o f the foundations of mindfulness] consists of prajna and 

mindfulness.

1.1.3.1.4. For which purpose

[The foundations o f mindfulness] serve as remedies for the clinging to the 

fourfold mistakenness o f im proper mental engagement.1079 In general, the six 

[kinds of] beings depend on karma; karma, on the afflictions; the [latter], on
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the fourfold mistakenness of im proper mental engagement; and the [latter] 

depends on luminous genuine m ind as such. [However,] the [latter] does not 

depend [on anything]. The example [for this] is the four elements depending 

on space.

[The four foundations of mindfulness] are also the causes for engaging in 

the four realities. The Madhyàntavibhâga [says:] {191}

Because o f  the impregnations of negative tendencies, because of 

being the  cause of craving,

Because of being the basis, and because of not being ignorant,

One should engage in the four realities.

Therefore, one familiarizes with the foundations of m indfulness.1080

1.1.3.1.5. M eaning o f the term

The followers of the hlnayana base their prajna upon the objects o f m indful

ness, while the followers of the mahàyàna base their mindfulness upon the 

objects of prajnà.1081

1.1.3.2. The cultivation o f  the path th a t  arises from  effort—the four correct 

efforts

This has five parts:

1) Which objects

2) In what m anner

3) Through which nature

4) For which purpose

5) Meaning of the term

1.1.3.2.1. W hich objects

[The objects] are four by way of being divided in terms of both virtuous puri

fied phenom ena and nonvirtuous afflicted phenom ena having arisen or not 

having arisen.

1.1.3.2.2. In w hat m anner

One gives rise to striving in order to not give rise to nonvirtuous phenom ena 

that have not [yet] arisen.1082 One exerts oneself.1083 One makes efforts. As for 

the remedies for dullness and agitation, to hold the m ind if dullness [occurs 

means] to uplift the m ind through mentally engaging in a [buddha] statue and 

so on. To settle the m ind if one is agitated [means to develop] revulsion for, 

and thus weariness with, samsàra, due to which {192} the m ind is collected 

within.
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1.1.3.2.3. Through which nature

[The nature of the correct efforts] is vigor.

1.1.3.2.4. For which purpose

[They are cultivated] in order to diminish nonvirtuous factors and to increase 

virtuous ones.

1.1.3.2.5. Meaning of the term

[They bear] the name of the one factor of relinquishing nonvirtue. O r they 

mean to correctly ground the three doors [of body, speech, and mind in virtue].

1.1.3.3. The cultivation of the path of purifying samadhi—the four limbs of 
miraculous powers
This has five parts:

1) W hich objects

2) In w hat m anner

3) Nature

4) Purpose

5) M eaning o f the term

1.1.3.3.1. Which objects

One focuses on the path o f virtues, such as miraculous powers.

1.1.3.3.2. In what manner

One relinquishes the five flaws and relies on the eight applications. First, d u r

ing the time o f m aking efforts in preparing [for samadhi], the biggest obstacle 

is laziness. Its remedies are striving, vigor,1084 confidence,1085 and  suppleness 

as the fourth one, which is supported by the th ird  one. [Thus,] one relies on 

th is set of four. W hen  entering [into sam adhi], the  biggest obstacle is to forget 

the instructions. Its remedy is to rely on the mindfulness o f not forgetting 

the focal objects and [their cognitive] aspects. W hen [actually] meditating, 

the biggest obstacles are tw o—dullness and agitation. Therefore, one relies on 

alertness as their remedy. As for the means to eliminate dullness and agita

tion, the remedy for not applying the remedies [for these two] {193} consists 

o f the states o f m ind tha t hold and settle [the m ind], respectively. The rem edy 

for [over]applying [said two remedies] is to cultivate equanimity.

1.1.3.3.3. Nature

In general, [the nature of the four limbs of miraculous powers] is samàdhi. 

In particular, the four samadhis of striving, vigor, intention, and analysis are 

m atched w ith the respective “limbs of miraculous power tha t are associated
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with the application of relinquishing.” [Thus, they are] striving (striving due to 

having trust in the actuality with which one is to familiarize), vigor (engaging 

while being enthusiastic), samàdhi (the m ind of this [vigorous engagement] 

having become one-pointed samadhi), and analysis (analyzing w hether or not 

flaws such as dullness and agitation have entered this [samadhi]).

1.1.3.3.4. Purpose

[The purpose] is the accomplishment of all results that one wishes to m ani

fest, such as miraculous powers.

1.1.3.3.5. Meaning of the term

“Miraculous powers” refers to all qualities such as the five supernatural knowl

edges. Since [these four samâdhis here] are like the roots or limbs that make 

one attain these [qualities], they are labeled in that way.

1.1.4. Meaning of the term

[The path of accumulation] is designated as such because it gathers the accu

mulations, which are the causes of great enlightenment.

1.1.5. Level

It is the level of confidence because it engages in the ultimate nature of phe 

nom ena by way of having trust in it.1086 {194}

1.2. The path of preparation
This has five parts:

1) Supports

2) Nature

3) Division

4) Meaning of the term

5) Level

1.2.1. Supports

[Supports] are twofold—physical and mental supports. The former corre

spond to those of the path of accumulation, while the latter can be any of the 

six grounds of dhyana.

1.2.2. Nature

Based on the seven yogas [mentioned under the path of accumulation, the nature 

of the path of preparation] is the additional prajna that arises from meditation, 

that is, the realization of emptiness in the manner of an object generality.1087
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[The division o f the path o f preparation] is fourfold. Heat is the samadhi of 

attaining illumination, which is the a ttainm ent of the clear illum ination [of 

prajna].

Peak is the samadhi of the increase of illumination. [The Abhidharmakosa  

says]:

In those who attain peak, the roots [of virtue] are not severed.1088

This is the peak o f all movable roots of virtue1089—having reached greater cer

tainty than before, [it is realized that] the conceptions about the apprehended 

(the causes and results [of samsara]) are not established by any nature.

Poised readiness is the samadhi of having entered one side o f true reality. 

[The Abhidharmakosa  says]:

For those who attain poised readiness, falling into the lower realms 

is impossible.1090

This is the attainm ent o f the poised readiness of not being afraid of profound 

actuality—apart from everything being merely an appearance o f mind, any 

nature of a basis [of these appearances] (a substantially established identity) 

is not established.

The suprem e dharm a is the samadhi that immediately [precedes the path 

o f seeing]. {195} These are the path of prepara tions four factors conducive to 

penetration .1091

1.2.3.1. The path of preparing for clear realization—the cultivation of the 
five faculties on the two [levels] of heat and peak1092
This has five parts:

1) W hich objects

2) In w hat m anner

3) W hich nature

4) For which purpose

5) M eaning of the term

1.2.3.1.1. Which objects
[The objects] are the four realities, which are [discussed] in six parts:

1) M eaning of the term

2) Instances

3) Defining characteristics

4) Their being one or different

1.2.3. Division
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5) Their definite num ber

6) Their order

1.2.3.1.1.1. Meaning of the term

[The four realities] are w hat is not in discord with the teachings—they are 

definite in just the way the victor taught them. Through their serving as the 

causes for purity, when seen unmistaken states of m ind arise. Thus, they are 

realities from the perspectives of both the [cognizing] subject and the object. 

They are realities because they are real from the perspective of the seeing of 

the noble ones.

1.2.3.1.1.2. Instances

The instances of the reality of suffering are tw o—impure containers and their 

contents. The Abhidharmasamuccaya  [says]:

W hat is the reality o f suffering? It consists of the births and the 

birthplaces of sentient beings.1093

The origin [of suffering] consists o f the afflictions and {196} the karmas 

that arise under the sway of these afflictions.

Cessation [is fourfold]—weakening of the seeds through symbols and the 

mundane paths, suppression of manifest afflictions, the ultimate [cessation of] 

the noble ones having eradicated theseeds at their root (these [three] being incom 

plete and complete cessations, respectively), and, fourth, the buddhabhumi. You 

may wonder, “How is [cessation to be understood]?” [It is to be understood in 

terms of] suchness, the path, and the afflictions, which are where the latter cease, 

through what [they cease], and what [ceases], respectively.1094

As for the path, the brief defining characteristics of the path are the under

standing [of suffering], the relinquishm ent [of its origin], the manifestation 

[of cessation], and the cultivation [of the path]. Alternatively, the reality of 

the path is asserted as consisting of all five paths. These are the instances [of 

the  four realities].

1.2.3.1.1.3. Defining characteristics

Each reality [has] four [defining characteristics], thus there are sixteen. The 

first [reality] consists of im perm anence,1095 suffering,1096 being em pty,1097 and 

being identityless.1098 The second one, the origin [of suffering], consists of 

cause,1099 origin,1100 arising,1101 and condition.1102 {197} The th ird  one, cessa

tion, consists of cessation,1103 peace,1104 excellence,1105 and final deliverance 

since it is definite liberation.1106 The fourth one, the path, consists of the
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path ,1107 being appropriate,1108 accom plishm ent,1109 and being conducive to 

deliverance.1110

1.23.1.1.4. Their being one or different

Cessation and the o ther three [realities] are different in the sense of negating 

being the same. During the meditative equipoise of the noble ones the reality 

o f the path and the reality of suffering are different, but during their subse

quent a tta inm ent they are not mutually exclusive. [The realities of] the path  

and the origin [of suffering] are different in substance. The two [realities] of 

suffering and its origin have the same basis. However, though the origin [of 

suffering] is necessarily suffering, suffering is not necessarily its origin.

1.23.1.1.5. Their definite number

[The four realities are definite in number] because they are definite as the points 

to be rejected and to be adopted, respectively, by those with insight, that is, the 

causes and results in terms of afflicted and purified phenomena, respectively.

1.2.3.1.1.6. Their order

They accord with the order in which meditators [meditate on them ] first. The 

Uttaratantra [says]:

Just as a disease is to be known, the causes of the disease to be 

relinquished, {198}

T he state o f well-being to be attained, and  medicines to be relied 

upon,

Suffering, its causes, its cessation, and  likewise the path, 

respectively,

Are to be known, to be relinquished, to be reached, and to be relied

1.2.3.1.2. In what manner

Through relying on the existence of the causes that are the respectively p re 

ceding ones, one engages in the respectively later ones. In due order, one 

should  familiarize w ith  the four realities by way of [the five faculties of] trust, 

enthusiasm, not forgetting the focal objects and their aspects, a one-pointed 

mind, and fully distinguishing them  individually.

1.2.3.1.3. Which nature

[The natures of heat and peak] consist of their respective defining 

characteristics.
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1.2.3.1.4. For which purpose

[The purpose of heat and peak] is to accomplish the four [levels of the] path 

of preparation and to cause the attainment of the path of seeing.

1.2.3.1.5. M eaning of the  term

[The meaning o f “faculties”] is to gain mastery over purified phenom ena and 

thus become their sovereign.

1.2.3.2. The pa th  of connecting w ith  clear realization—the cultivation of the  

five pow ers on the tw o [levels] o f poised readiness and suprem e dharm a

This has five parts, and the first [of said two levels] represents the certainty of 

the path of seeings arising in ones next [lifetime], while the second one repre

sents the certainty of its arising in this lifetime. The three [points] of objects, 

m anner [of familiarization], and nature are as above. The purpose [of poised 

readiness and supreme dharma] is to accomplish these two [levels of] the path 

of preparation and to cause the a ttainm ent o f the path of seeing. The m ean

ing of the term “powers” {199} is that they are so called because the remedies 

arise alone, without being mixed with their antagonistic factors.

1.2.4. M eaning o f the term

The meaning of the term “path of preparation” in general is to prepare one 

for, [or join one with], the path  of seeing.

1.2.5. Level

To induce certainty through [the prajna] that arises from m editation is the 

level o f engagement through aspiration.

1.3. The pa th  o f seeing 

This has five parts:

1) Supports

2) Nature

3) Division

4) Meaning of the term

5) Level

1.3.1. Supports

The physical supports are humans, except for those in Uttarakuru, and the 

six [kinds of] gods of the desire [realm].1112 The mental supports consist of 

relying on any one of the six grounds of dhyana or the actual fourth [dhyana] 

([according to] the followers of the mahayana).
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1.3.2. Nature

This is the direct yogic realization of the nature of phenom ena, the actuality 

of specifically characterized phenom ena not being established.1113

1.3.3. Division
[The path of seeing is divided into] sixteen moments, [which are first gener

ally discussed in] three parts:

1) How m any m om ents the path of seeing has1114

2) The m an n er of relinquishing the factors to be relinquished through

seeing {200}

3) Its arising for a certain timespan in term s of how  m any  m om en ts  [it has]

1) According to the  A bhidharmakosa o f the  hlnayana, [it has] fifteen m om ents, 

while the followers o f the mahayana, such as in the Ornament o f the m other 

and the Abhidharmasamuccaya, assert it as [having] sixteen moments.

2) In the Abhidharmakosa , the four dharm a readinesses [manifest] the 

un in terrup ted  paths that relinquish the factors o f the desire realm to be 

relinquished th rough  seeing, while the four dharm a cognitions manifest the 

[corresponding] paths o f liberation. The four subsequent readinesses focus 

on the tw o form er and apprehend them  as the causes for the dharm as of the 

noble ones. The four subsequent cognitions are the [corresponding] paths of 

liberation of this, which focus on the subsequent readinesses and apprehend 

them  as before.

3) According to the first system, it is said that, in term s of the fruitional clear 

realization, [the path o f seeing] is a single moment. In terms of the d iscrim i

nating clear realizations, it has sixteen m oments. Though it is a single m om ent 

in term s of the m anner of perform ing its function, according to the second 

system,1115 it has sixteen [moments] in term s of the progression of the arising 

o f subsequent certainty after having cut th rough  various aspects of super

im position w ith  regard to each reality. In this way, also the presentation  of 

approachers and abiders is suitable. The discrim inating clear realization {201} 

is also a single m om en t.1116 Moreover, according to the Yuktisastika1117 that is 

explained in M adhyamaka, through understanding tha t dependently origi

nating phenom ena are w ithout arising and ceasing the nature  of the triad of 

suffering, its origin, and the path are also realized to be so. Since just this is the 

nature o f cessation, there is only a single m om ent, but no gradual realization. 

However, the presentations of fifteen and sixteen m om ents are given in terms 

of the simultaneous nature of cognition in order to benefit those who like 

elaborations. In the Vmiscayasamgrahaniyin8 [there are] the detailed presen

ta tion  with reference points so tha t the teachings rem ain1119 and the ultimate 

presentation o f personally experienced [awareness] without reference points.
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The path of clearly realizing [the realities] on this path of seeing—the cul

tivation of the seven branches of enlightenm ent—has five parts:

1) W hich objects

2) In what m anner

3) W hich nature

4) For which purpose

5) Meaning of the term

1.3.3.1. W hich  objects

[The objects] are the four realities.

1.3.3.2. In w hat m anner

Through the branch of enlightenment that is correct m indfulness1120 {202} one 

focuses on suffering and thus seeks, and abides in, its voidness. One focuses on 

the origin [of suffering] and thus seeks, and abides in, being free from desire 

for it. One focuses on the cessation of suffering and thus seeks, and abides in, 

its manifestation. One focuses on [the path  as] tha t which will cease suffering 

and thus seeks to cultivate it. The same goes for the rem aining six [branches 

of enlightenment].

1.3.3.3. W hich  nature

W hen these seven (such as mindfulness) are summarized, they consist of the 

following five branches. The Madhyantavibhaga  [says]:

The branch of the nature,1121 the branch of the matrix,1122 

The th ird  being the branch of final deliverance,1123

The fourth being the branch of benefit,1124

And three aspects being the branch of the lack of afflictions—

These are taught as basis,

Matrix, and nature.1125,1126

1.3.3.4. For which purpose

[The purpose of the path of seeing] is to relinquish the factors to be relin

quished through seeing. {203}

1.3.3.5. M eaning of th e  term  [“branches o f  en ligh tenm ent”]

The nonconceptual wisdom of the path of seeing represents enlightenment, 

while the others are the branches of the [latter]. Therefore, [they are called] 

“the branches of enlightenment.”
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1.3.4. Meaning of the term [“path of seeing”]

It is the path o f seeing because the wisdom that was not seen before is seen 

newly.1127

1.3.5. Level

This is the first bhum i, Supreme Joy.

1.4. The path of familiarization
This has five parts:

1) Supports

2) Nature

3) Division

4) M eaning o f the term

5) Level

1.4.1. Supports

The physical supports are hum ans on the three continents, the six kinds of 

gods in the desire [realm], [all supports] in the form realm (except for those in 

M ahabrahm a1128 and those w ithout discrimination), and the th ree  rem aining 

ones in the formless [realm], except for those of the Peak of Existence. The 

m ental supports are nine levels—the six grounds of dhyana and said three 

ones in the formless [realm].1129

1.4.2. Nature

[The nature of the path  o f familiarization] is the knowledge o f  directly real

izing the actuality of the four realities. {204}

1.4.3. Division

[The path of familiarization is divided into] nine paths—the m undane [path], 

the supram undane [path], the triad of lesser, medium, and great, [the path of] 

preparation, the un in terrup ted  [path], the path  of liberation, and the special 

path. The first tw o [are discussed in] four parts:

1) The causes through  which they are attained

2) The natures that are to be attained through them

3) The signs o f such attainm ent

4) The persons as those who attain

1) [The causes through which they are attained] consist o f familiarizing with 

the seven m ental engagements of relinquishment. As for their num ber being 

definite, the three o f [discriminating] characteristics, [arising from] aspira

tion, and analysis are the causes. The three of separation, joy, and final training 

are the nature. The result o f training is the result of m ental engagement. The
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first two are the causes that make arise what has not arisen, while the fifth 

one1130 is the one that makes special what has already arisen.

As for identifying [these mental engagements] individually, the first m ental 

engagement is to comprehend, by way of alternating studying and reflect

ing on them, the defining characteristics of the coarse [states] of the lower 

realms to be relinquished and the peaceful [states] o f the higher ones to be 

attained. The second one is to arrive, through having vigorously aspired for 

these peaceful [states versus] the coarser ones for a long time, at calm abid

ing and superior insight that go beyond study and reflection. The third one 

is the path of relinquishing the three great [degrees of the] afflictions of the 

desire [realm] through having familiarized with this [calm abiding and supe

rior insight] for a long time. The fourth one is to relinquish the three medium  

[degrees of the] afflictions of the desire [realm] through joy and withdrawal. 

The fifth one is to mentally engage in the characteristics of suffering again 

and thus familiarize with the remaining factors to be relinquished in terms 

of peaceful [states versus] coarse ones if striving for the desire [realm] arises. 

The sixth one is to relinquish, th rough  having familiarized in this way, {205} 

the three lesser [degrees of the] afflictions of the  desire [realm]. The seventh 

mental engagement is, through the power o f that, the arising of the mental 

engagement of being endowed with the actual first dhyana arises.

2) [The natures that are to be attained through  these m ental engagements] 

has three parts:

a) The m undane [path]1131

b) The supram undane [path]

c) Explaining their presentations

2a) [The m undane path] has two parts:

a) Afflicted

b) Pure

2aa) [The afflicted m undane path] consists of the bases to be afflicted, that is, 

the pure actual dhyanas and form [less absorptions]. The phenom ena through 

which they are afflicted are obscuring and neutral—the four [afflictions] of 

craving, views, pride, and ignorance. The m anner in which they are caused to 

be afflicted is their being congruently associated with said [afflictions].

2ab) [The pure m undane path] consists o f  the flawless dhyanas that are free 

from the fetters of their respective level. They are fourfold—regressing, abid

ing, special, and conducive to penetration.

2b) [The supram undane path] consists of the nine dhyanas and form [less 

absorptions]1132 that are embraced by the prajna of realizing identitylessness.
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2c) [Explaining th e ir  presentations] has tw o parts:

a) Explaining the branches of the dhyánas {206}

b) Explaining the  focal objects and aspects of the  formless [absorptions]

2ca) [Explaining the branches of the dhyánas] has four parts. The first 

dhyána1133 has five [branches]—examination, analysis, [mental] exhilaration, 

[physical] bliss, and samádhi. The second one has four— supreme [inner 

lucidity], exhilaration, bliss, and sam ádhi. The th ird  one has five—equanim 

ity, mindfulness, alertness, bliss, and samádhi. The fourth one has four— [the 

form ation of] equanimity, mindfulness, the feeling of equanim ity,1134 and 

samádhi. Their differences are as follows. The relinquishm ent o f exam ination 

and analysis [marks] the second [dhyána com pared to the first one]. You may 

wonder, “W hat is the difference between the first one and the second one?” 

There is the  difference of samádhi being fully complete [in the  second one]. 

The relinquishment o f exhilaration [marks] the th ird  one, so the difference 

between the second one and the th ird  one is that [the branch of] benefit is fully 

complete [in the latter]. The relinquishm ent of bliss [marks] the fourth one, 

so the difference between the th ird  one and the fourth one is tha t [the branch 

of] purity  is fully complete [in the latter]. The branches of the fourth  dhyána 

are free from the eight flaws (the pair of examination and analysis, the pair 

of [physical] pleasure and m ental pleasure, [the pair of physical] suffering 

and m ental displeasure, and the pair of inhalation and exhalation).1135 The 

branches [of the four dhyánas] thus being definite as four or five, respectively, 

in num ber is in terms o f their constituting the branches that are the remedies, 

the benefits, and the basis, respectively.1136 {207}

2cb) Explaining the focal objects and aspects of the formless [absorptions] has 

four parts. As for the first one, through [seeing] the form of the fourth dhyána 

that one has attained as a flaw and seeing formlessness as a quality, in order to put 

an end to the discriminating notion of form one cultivates solely the discrimi

nating notion of space, which is free from color, shape, tangible objects, and so 

on. Through this the appearances of these coarse [forms] vanish and nothing 

but the discriminating notion of space arises. As for Infinite Consciousness, 

Nothing Whatsoever, and Neither Discrimination Nor Nondiscrimination, 

through seeing the respectively former áyatanas as coarse one puts an end to 

them and aspires for the states of mind of the respectively following.

3) [As for the signs of such attainments,] the signs of having attained the 

dhyánas are such as one’s body appearing to sink into the earth and the signs 

of having attained the formless [absorptions] are the arising o f signs such as 

soaring th rough  space.

4) [As for the persons as those who attain,] the Abhidharmakosa [says] in general:
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The dhyanas and formless [absorptions can] have [psychophysical] 

supports

O f their respective own levels and lower levels, [while] the lower 

are of no use.1137

In particular, [it says]:

[Exception:] If noble ones at the Peak of Existence manifest 

[The absorption of] Nothing Whatsoever, they terminate the 

contam inations.1138

Through the path of familiarization s being divided into great, medium, and 

lesser, it is ninefold. Each one of these {208} [has] a path  of preparation, u n in 

terrupted path, path  of liberation, and special path, thus [making] thirty-six.

In order to cultivate this path one familiarizes with what is conducive to 

pure final deliverance—the eightfold path of the noble ones.

This has five parts:

1) W hich objects

2) In what m anner

3) W hich nature

4) Purpose

5) Meaning of the term

1.4.3.1. Which objects

[The objects] are the four realities.

1.4.3.2. In what manner

Correct view is the ascertainment by way of delimiting the true nature of the 

four realities [that was seen] before at the time of the path of seeing, [think

ing,] “I realized it in this m anner.” Through [correct] thought one examines 

this realization with reasons and arguments, determines the manners in which 

to point it out to others, and makes them understand it. Through [correct] 

speech one points out the nature of this realization of the nature of phenom 

ena free from reference points as a mere convention through words. Through 

this one teaches it to others by way of the triad of explanation, debate, and 

composition and makes them trust in the pure view. Through [correct] aims 

of action all ways of conduct lack any discord w ith the dharm a and con

cord with the dharma. Through this one makes [others] trust in pure ethics. 

Through [correct] livelihood one is not involved in wrong livelihood and evil 

[ways of obtaining] food, and makes [others] trust in pure correct livelihood. 

Through [correct] effort one familiarizes again and again with the actuality of
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the  nature of phenom ena that was already seen, which functions as the remedy 

for the afflictions. {209} Through [correct] mindfulness one seizes the focal 

objects and aspects of calm abiding and superior insight w ithout forgetting 

them, which functions as the remedy for forgetting the secondary afflictions. 

Through  [correct] samadhi one accomplishes the sam adhi tha t is w ithout flaws 

(such as dullness and agitation) and the qualities of the path increase more and 

more, which functions as the rem edy for antagonistic factors.

1.4.3.3. Which nature

The eightfold path of the noble ones (such as correct view) is represented by 

four branches. The Madhyantavibhaga  [says]:

Delimiting, m aking understand,

Three aspects that instill trust in others,

And the remedies fo r antagonistic factors . .  .1139

1.4.3.4. Purpose

[The purpose] is to relinquish the factors to be relinquished through 

familiarization.

1.4.3.5. Meaning of the term

The path o f the noble ones is the realization o f the actuality of the nature of 

phenom ena, and [the above] are its branches.

1.4.4. Meaning of the term “path of familiarization” in general

It is to familiarize with what was seen before.

1.4.5. Level

Through matching it with the nine paths, [the bhum is of the m ahayana path 

o f  familiarization range] from The Stainless up through Dharm a Cloud.

If the thirty-seven dharm as concordant [with enlightenment] are sum 

marized in term s of substance, they are ten or eleven. The ten are the five 

of confidence, vigor, mindfulness, samadhi, {210} and prajna as well as joy, 

suppleness, equanimity, [correct] thought, and [correct] ethics. Here the four 

foundations of mindfulness are contained in prajna; the four correct efforts, 

in vigor; the four limbs of miraculous powers are contained in samadhi; the 

full discrimination of phenom ena and correct view, in prajna; and the three of 

speech, aims of action, and livelihood, in ethics. Alternatively, through count

ing speech separately, [the thirty-seven dharma] are [summarized as] eleven.
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1.5. The path of nonleaming
This has five parts:

1) Supports

2) Nature

3) Division

4) Meaning of the term

5) Level

1.5.1. Supports

According to the éràvakas, the physical supports are [humans] of either 

the royal or the Brahman caste in Jambudvlpa. Since the followers of the 

m ahàyàna assert that one becomes a buddha in the Akanistha of the pure 

abodes, they hold that [buddhas] have [physical] supports of the form realm.

As for the mental support, the followers of the m ahàyàna assert that it is the 

fourth dhyàna. As [the Abhidharmakosa says]:

The teacher and the rhinos, up through enlightenment,

Rely on the last dhyàna and accomplish all in one.1140

The followers of the hînayàna say that [a buddha-to-be] who sits under the 

bodhi tree in Vajràsana is an ordinary being of sharpest faculties. Through 

relying on the fourth dhyàna he manifests the five paths and the ten bhüm is 

on this very seat.

1.5.2. Nature

[The nature of the path of nonlearning] is the obtainm ent of the wisdoms 

that know  suchness and variety, which represent the final relinquishment and 

realization. {211}

1.5.3. Division

[The division] is fourfold—the kàyas (the support), the wisdoms (the sup

ported), the qualities of greatness, and the deeds of enlightened activity.

1.5.4. Meaning of the term

It is the path of nonlearning because there is nothing to learn after everything 

that is to be learned has been accomplished.

1.5.5. Level

It is the bhümi of All-Illumination (the eleventh one). The light rays that radi

ate from the body simultaneously illuminate countless trichiliocosms, and the
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great illumination of the genuine dharm a, which is all-pervading [like] space, 

is produced until samsára is empty.

2. The particular explanation of the manner of attaining the qualities of the 
ten bhumis
This has three parts:

1) The nature of the bhum is as the bases of distinct features

2) Their presentation

3) Their herm eneutical etymology

2.1. The nature of the bhumis as the bases of distinct features

The nature of the bhumis in this context consists of the inseparable wisdom 

and compassion that function as the support of all qualities.

2.2. Their presentation
This has seven parts:

1) Their predom inant features

2) Their qualities [on the level] o f seeming [reality]

3) Their m anners of taking rebirth

4) Their remedial realizations

5) Their antagonistic factors to be relinquished

6) The signs of having attained the bhum is

7) The features o f their fruitions

2.2.1. Their predominant features

These relate to the ten páramitás and the three trainings. The 

Maháyánasútrálamkára  [says]: {212}

Having realized the nature of phenom ena1141 here,1142 

They continue to train  in superior ethics,

Superior m ind, and superior prajňá,

But prajňá has two spheres.

The true reality o f  phenom ena

And the processes o f  not knowing and know ing it

Are the spheres o f prajňá.

Therefore, it is classified as [pertaining] to two bhumis.

The other results o f the trainings 

And their cultivations are fourfold.

To abide in signlessness w ith effort 

Represents the first result.
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The same without effort

And the purity of the [buddha] realm

Are asserted as the second result.

The accomplishment of the m aturation of sentient beings

As well as the accomplishment o f samâdhis 

And dhàranïs constitute the supreme result.

These four types o f results

Are based on [the last] four bhüm is.1143

As for this depending on the five uncontam inated skandhas,1144 the [Mahâyàna- 

sütr]àlamkâra [continues]:

Having realized the nature of phenom ena here,1145 

They purify the skandha of ethics.

Thereafter, they purify the skandhas 

O f samadhi and prajna.

On the [bhümis] other than these, they purify {213}

Liberation and the  wisdom of liberation1146

From the four obscurations

And the obscurations of obstruction.1147

2.2.2. Their qualities [on the level] of seeming [reality]

On the first bhüm i [bodhisattvas] attain twelve sets of one hundred qualities. 

They attain one hundred samâdhis and enter them, see the faces of one h u n 

dred buddhas, know  the blessings of these [buddhas], shake1148 one hundred 

worldly realms, go to one hundred  pure realms,1149 illuminate them  with light 

rays, mature one hundred  sentient beings, abide for one hundred eons, see 

the earlier and later limits of one hundred eons,1150 open one hundred doors 

of dharm a,1151 display one hundred  [of their own] bodies, and display each of 

these bodies being surrounded by one hundred excellent retinues.

On the second bhümi they attain these twelve qualities one thousand times; 

on the third one, one hundred thousand times; on the fourth one, one billion 

times; on the fifth one, one trillion times; on the sixth one, one quadrillion 

times;1152 and on the seventh one, ten sixtillion times. {214} On the eighth one 

[the number of each of these qualities] equals the number of the particles in one 

hundred thousand of the greatest chiliocosm. On the ninth bhümi their num 

ber corresponds to the minutest particles in one million of countless greatest
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chiliocosms. O n the tenth bhúmi their num ber equals the minutest particles in 

buddha realms even more inexpressible [in number] than inexpressible.

2.2.3. T heir m anners o f  tak ing  reb irth

This has two parts:

1) [Being born  u n d er certain] influences

2) [Being born through] m aturation

2.2.3.1. [Being bo rn  u n d e r  certa in] influences

According to the [Mahay dnasútr]álamkdray [such influences are] four:

Those with insight are asserted to be born  

U n d er the influence o f karm a,1153 

And, furthermore, aspiration prayers,

Samádhi, and m astery.1154

2.23.2 . [Being b o rn  th rough] m a tu ra tio n

[This refers to being born as] cakravartins and so on.

2.2.4. Their rem edial realizations

The Madhyantavibhaga  [says]:

The actuality o f om nipresence, the actuality o f the supreme,

The natural outflow that is the suprem e purpose,

The actuality o f nonclinging,

The actuality o f the m ind  streams not being different,1155

The actuality o f neither affliction nor purity ,1156 

The actuality o f no difference,

The actuality o f neither decrease nor increase,

And the m atrix  o f  fourfold m astery.1157 {215}

O n the eighth bhúm i [bodhisattvas realize the dharm adhátu] as the actuality 

o f neither decrease nor increase. Also, as the matrix of mastery over noncon 

ceptuality, through the change of state of the afflicted m ind they gain mastery 

over nonconceptuality. As the matrix of pure realms, through the change of 

state o f perception (the consciousnesses of the five [sense] gates) they gain 

mastery over pure realms. On the n in th  bhúm i the ir  m astery  over the four 

discriminating awarenesses is to gain control over the four discrim inating 

awarenesses th rough  the change o f state of the m ental consciousness. Also,
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they mature sentient beings through gaining mastery over excellent enlight

ened activity. On the tenth bhüm i they realize the m atrix of mastery over 

enlightened activity. This realization is to gain mastery over mirrorlike wis

dom  through the change of state of the álaya-consciousness (the basis of the 

arising of the mental consciousness). This makes [these bodhisattvas] suit

able for [performing] the great enlightened activity that is similar to the one 

o f buddhas with regard to the enlightened activity that exists in terms of the 

recipient or the object.

Thus, they gain mastery over four [wisdoms]— [the wisdom of] equal

ity and discrim inating [wisdom] on the eighth bhümi, all-accomplishing 

[wisdom] on the ninth bhümi, and mirrorlike wisdom on the tenth bhümi. 

Then, at the end of the continuum , immediately upon the change of state 

of the álaya that contains various latent tendencies, they gain mastery over 

dharm adhátu wisdom, which means becoming a buddha. This represents the 

bestowing of the empowerm ent of great light rays [by all buddhas] at the end 

of the continuum. {216}

2.2.5. Explaining the obscurations to be relinquished
This has two parts:

1) Identifying the two obscurations in general

2) Their particular characteristics

2.2.5.1. Identifying the two obscurations in general

Through nonafflicted [ignorance] as the cause, no karma that propels one 

into samsára is accumulated. However, as that which obscures [everything] 

from small knowable objects up through the attainm ent of omniscient wis

dom, it represents the cognitive obscurations. Here it is said that the three 

spheres of the followers of the m aháyána—everything that is not asserted as 

afflictive obscurations (the four causes of ignorance and so on of the srávakas 

and the cognitive obscurations, that is, phenom enal identity)—are asserted 

as [the instances of] the clinging to real existence. This is the same as phe 

nomenal identity and represents the definition of the cognitive obscurations. 

The afflictive obscurations are produced by afflictions as their cause, have the 

power to accumulate karm a that propels into samsára, and obscure the path 

to liberation.

Each one of these [two types of obscurations] is twofold—innate and impu- 

tational. Innate obscurations are those that have arisen together w ith the m ind 

since primordial time, just as rust building on iron. Their subtle elements are 

those that can only be relinquished through [the levels of] the path of famil

iarization.1158 {217} Their coarse elements are those from which one becomes 

free through merely seeing reality. The imputational [obscurations] consist
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of the  m in d  being newly altered through philosophical systems, for example, 

such as the conceited and delusive1159 m isunderstandings1160 of [something] to 

be [a certain way], w hen it is not.

In general, whatever is an afflictive obscuration is necessarily a cogni

tive obscuration, but cognitive obscurations are not necessarily afflictive 

obscurations.

2.2.5.2. Their particular characteristics

This has two parts in terms o f being divided through the particular [charac

teristics] of cognitive and afflictive [obscurations, respectively].

2.2.5.2.1. Cognitive obscurations
This has two parts:

1) C om m on

2) U ncom m on

2.2.5.2.1.1. Common

[The com m on cognitive obscurations] consist o f the four conceptions about 

apprehender and apprehended .1161 The conceptions about the apprehended 

in term s of the set o f afflicted phenom ena refer to the pair of the causes and 

results o f samsara, all o f w hich are w ithout nature, and the ones in terms of 

the  set of purified phenom ena refer to the  pa ir of the  causes and results o f 

nirvana, all o f which are  w ithout nature. [The conceptions about th e  appre

hender in terms of] clinging to substances refer to substantially established 

selves and persons, all o f w hich do not exist, and the ones in terms of clinging 

to im putations refer to what is established through im putation, all o f which 

does not exist.

Alternatively, there is also the assertion that the cognitive obscurations 

consist o f the four conceptions in term s of being affirmed. In that case, the 

conceptions in terms o f being affirmed that cling to substances refer to the 

phenom ena of the five skandhas (the bases for labeling persons) {218} exist

ing in a substantially established m anner. In brief, it is said that all conceptions 

about apprehender and apprehended  are cognitive obscurations.

2.2.5.2.1.2. Uncommon

O n each one of the ten bhumis, there is the triad of two [kinds of] ignorance 

and an im pregnation of negative tendencies.1162

2.2.5.2.2. Afflictive obscurations
This has two parts in term s of

1) The factors to be relinquished through seeing (the wrong engagements)

2) The factors to be relinquished th rough  familiarization
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2.2.5.2.2.I. The factors to be relinquished through seeing (the wrong 
engagements)
This has two parts:

1) [Presenting] the m anner of wrong engagement

2) Presenting the m anner in which their enum eration is asserted

2.2.5.2.2.L1. [Presenting] the manner of wrong engagement

You may wonder, “W hat is [wrong] engagement?” It primarily consists of the 

ten contaminants o f [samsaric] existence—the five views (the three about a 

real personality, extremes, and wrong [views], and those of holding a view or 

ethics and spiritual disciplines as param ount) and the five nonviews (desire, 

anger, pride, ignorance, and doubt). “In what [do they engage]?” [They wrongly 

engage] in the four realities. “In what manner do they engage?” W rong engage

ment is threefold in terms of being direct, indirect, and being under influence. 

(1) The direct wrong engagements in the [four] realities are five—three [views 

(those about] a real personality, extremes, and wrong [views]) and two n o n 

views (ignorance and doubt). (2) The indirect wrong engagements are the 

four that engage [in the four realities] through focusing on the bad views that 

directly engage them —holding a view as param ount,1163 holding ethics and 

spiritual disciplines as param ount,1164 desire,1165 and pride.1166 (3) Anger is the 

engagement of being under influence in that it does not endure views that 

discord with ones own bad views. {219}

2.2.5.2.2.1.2. [Presenting] the manner in which their enumeration is asserted

This has three parts. (1) According to what the Abhidharmasamuccaya  says, 

the sum of the factors to be relinquished through seeing with regard to the 

reality of suffering is twenty-eight—the ten contam inations in the desire 

realm and the nine in [each one of] the higher realms that rem ain after anger 

is subtracted. There are also twenty-eight [each] with regard to the other three 

realities, so that their sum total is 112.

(2) According to th e  Viniscayasamgrahanu it is explained that there are 

twenty-eight with regard to the reality o f suffering as above. W ith regard to the 

two [realities] o f the origin [of suffering] and cessation, there are the rem ain 

ing [among these twenty-eight] after [the views about] a real personality and 

extremes [in term s of the desire realm] and [those two] plus anger in terms 

of the two higher realms are subtracted. Thus, their sum total is ninety-four.

(3) According to the Abhidharmakosa , there are twenty-eight with regard 

to the reality of suffering as above. W ith regard to the two [realities] of the 

origin and cessation, there are the remaining [among these twenty-eight after] 

three [in terms of the desire realm] (the two [views about] a real personality 

and extremes plus the last [view of] holding something as param ount) [are
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subtracted]. W ith regard to [the reality of] th e  path, the  two [views about] 

a real personality and extremes [are subtracted]. In term s of the tw o higher 

realms, [the respectively same] plus anger are subtracted. Thus, [their sum 

total] is eighty-eight. If these are summarized, they are included in the three 

fetters.1167 {220}

2.2.5.2.2.2. The factors to be relinquished through familiarization
This has two parts:

1) The divisions of the factors to be relinquished

2) The m anner in which they are relinquished

2.2.5.2.2.2.1. The divisions of the factors to be relinquished

The bases of division are six—ignorance, desire, pride, anger, views about a 

real personality, and views of clinging to extremes. How are [they divided]? 

If divided in terms o f the division of the path, they are sixteen.1168 If divided 

in terms of the bhum is,1169 they are forty-six. If divided in term s o f [lesser,] 

m edium , and great, they are 414.

2.2.5.2.2.2.2. The manner in which they are relinquished

This consists of the two manners of explaining the triad of (a) the factors 

to be relinquished, (b) the means of relinquishment, and (c) the m anner of 

relinquishm ent in (1) the mahayana and (2) the hlnayana, respectively.

la) The factors to be relinquished are the latencies. Their manifest [forms] 

are relinquished th ro u g h  the suppressing rem edy1170 from the path  of p repa 

ration of this [path o f familiarization] onward. However since they  arise 

again, this is not a relinquishm ent that actually fulfills this function. The three 

[terms “latencies,”] “seeds,” and “im pregnations of negative tendencies” are 

synonyms, having the same meaning. They are eradicated at the root.

lb) [Said factors to be relinquished are relinquished] through the prajna of 

realizing identitylessness that is the union of calm abiding and superior insight.

lc) [The m anner o f relinquishment] is asserted to be sim ultaneous—the 

greater, [medium,] and lesser obscurations of the three realms are relin

quished in a com bined m anner. You may w onder how [that happens]. {221} 

The forty-six great o f the great [degrees of the] afflictive obscurations of the 

three realms are relinquished through the lesser of the lesser path  o f familiar

ization.1171 The same principle applies progressively up through the lesser of 

the lesser obscurations being relinquished through the great o f the great path 

o f familiarization.1172 O n each one of these [paths] one progresses through 

four [paths]1173—the path o f  preparation ,1174 the unin terrupted  p a th ,1175 the 

path of liberation,1176 and the special pa th .1177 In accordance with the m anner 

o f the remedies arising in the order [from] the lesser [to the great], they are
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the causes for becoming free from the factors to be relinquished in the order 

[from] the great [to the lesser]. Therefore, this resembles the [simultaneous 

movements of] the upper and lower beams of a scale.

2a) According to the position of the hlnayana, [the factors to be relinquished 

by the path of familiarization] are what is experienced or the [afflictive] fetters.

2b) It is asserted that they are relinquished through the six grounds of 

dhyana and the first three formless [absorptions]. {222}

2c) [The m anner of relinquishment] is gradual—the obscurations of the 

higher and lower realms are [relinquished] through  separating each one. 

From the “not ineffective” preparatory stage o f the first dhyana the mental 

engagement of separation arises, which [relinquishes] the three great [degrees 

of the] afflictions of the desire realm. [The m ental engagem ent of] joy and 

withdrawal [relinquishes] the three medium  [degrees o f the] afflictions of the 

desire [realm]. [The mental engagement of] the final training relinquishes the 

three lesser [degrees of the] afflictions of the desire [realm] (thus all nine). 

Likewise, in due order, said three natures of the preparatory stages that cause 

the attainment of the respective dhyanas relinquish the lesser, m edium, and 

great obscurations of the respectively lower levels.1178 The hlnayana says that 

the distinct feature of the Buddhist [path of familiarization] is only the very 

prajna that severs solely the obscurations o f the Peak o f Existence. [The m u n 

dane path of familiarization] does not represent the uncontam inated path, 

but is [still] able to relinquish the obscurations of the other eight [levels] in a 

stable manner.

2.2.6. The signs of having attained the bhumis

On the first bhum i [bodhisattvas] see a trichiliocosm being filled with trea

sures;1179 on the second one, all worldly realms being adorned with m any 

jewels; on the third one, wearing armors and overcoming opponents; on 

the fourth one, all kinds of flowers being scattered by the wind in the four 

directions; on the fifth one, women who are adorned with ornam ents putting 

flower garlands on their heads. On the sixth one, a pond with four stairways 

{223} [leading down into it,] being covered with golden sand [at its bottom], 

being filled with clear and unpolluted water with the eight qualities, and being 

adorned with blue water lilies, night water lilies, and white lotuses; on the 

seventh one, the abysses of hell to their right and left sides, while [they them 

selves] return  w ithout being injured or weakened [in any way]; on the eighth 

one, two lions with a mane on their two shoulders outshining all the weaker 

creatures; on the ninth one, a cakravartin surrounded by hosts o f people; and 

on the tenth one, the body of a tathagata.
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The tem porary fruitions are the qualities of the respectively following bhúm is 

and the final fruition is the accomplishment o f buddhahood.

2.3. The hermeneutical etymology of [the bhúmis] that are endowed with 
these qualities

The Maháyánasútrálamkára  [provides] the particular herm eneutical 

etymologies:

Upon seeing that enlightenm ent is near

And the welfare o f sentient beings is accomplished,

U tter joy will arise.

Therefore, it is called “Supreme Joy.”

Since it is free from the efforts o f distorted ethics,

It is called “The Stainless Bhúmi.”

Since it causes the great radiance of dharma,

It is The Illuminating.

Thus, the dharm as concordant with enlightenm ent 

Are like intensely burning light.

Because it is endowed with these, this bhúm i 

Burns both [obscurations], thus being The Radiating.

Since they fully m ature sentient beings 

And guard their own minds, {224}

This is difficult to master [even] by the  intelligent.

Therefore, it is called “Difficult to Master.”

Since samsára and nirvana 

Are both faced here,

It is said to be “the Bhúmi of Facing,”

W hich is based on the páram itá of prajfiá.

Due to being joined w ith the single path to travel,

It is held to be the bhúmi Gone Afar.

Since it is unmoved by the two discriminations,

It is nam ed “The Immovable.”

The supreme m ind o f perfectly discriminating awareness 

Is the bhúm i that is The Excellent.

2.2.7. The fruitions of the bhúinis
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The two that are like clouds pervade the space[like] dharma. 

Therefore, it is the Dharm a Cloud.1180

As for the general hermeneutical etymology, [it says]:

Since [bodhisattvas] apply themselves to ascend higher and higher 

On these immeasurable [abodes]

For the sake of innum erable beings1181 becoming fearless,

They are asserted as bhûm is.1182

The Abhisamayàlamkâra  [states]:

Those who have attained purity in every respect 

And the uncontam inated dharmas,

Theirs is the svàbhàvikakàya of the sage,

Which bears the characteristic of the nature of these.

And

The factors concordant with enlightenm ent, the immeasurables, 

The liberations, the ninefold 

Progressive meditative absorptions,

The ten totalities,

The âyatanas of overpowering, {225}

Divided into eight kinds,

Dispassion, knowledge through aspiration,

The supernatural knowledges, the discriminating awarenesses,

The four purities in all respects,

The ten masteries, the ten powers,

The four fearlessnesses,

The three ways of nothing to hide,

The threefold foundation of mindfulness,

The true nature of being w ithout forgetfulness,

The latent tendencies being overcome,

Great compassion for beings,

The eighteen qualities that are said 

To be unique to a sage,
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And the knowledge o f all aspects—

The dharmakaya is described as these.1183

1184The Uttaratantra [says]:

The Seer lacks mistakenness, chatter, unmindfulness, m ental 

agitation,

Discriminations o f difference, and natural indifference, while there 

is never any deterioration

O f his striving, vigor, mindfulness, pure stainless prajna and 

liberation,

A nd vision of the wisdom of liberation, the seeing of all objects to 

be known.

He engages in the three actions with regard to objects that are 

preceded by omniscience

And his vast knowledge operates by always being unobstructed  

with regard to the three times.1185

As for the twenty-one sets o f buddha qualities, [they start with] 1) the ten 

powers, {226} 2) the four fearlessnesses, 3) the eighteen un ique  [qualities], 

and the five visions.1186 Here the fleshly vision is the special quality of the 

sense faculty that makes one see form. The divine vision is the quality o f the 

eye consciousness seeing the deaths, transitions, and rebirths [of all sentient 

beings]. It is held tha t these tw o arise from form er karm a. The prajna vision is 

the nonconceptual wisdom o f the path of seeing. The dharm a vision is what 

engages the twelve branches of a buddha’s speech in an unobstructed m anner 

and knows all sharp  and dull faculties o f noble persons. The buddha  vision is 

the direct seeing of the entirety of suchness and variety w ithout a ttachm ent 

and obstruction.

4) The six supernatural knowledges are the supernatural knowledge of 

miraculous powers, the supernatural knowledge of the divine eye, the  super

natural knowledge of the divine ear, the supernatural knowledge o f know ing all 

movements of the minds of others, the supernatural knowledge o f recollecting 

former states, and the supernatural knowledge of knowing term ination. W ith 

these, sravakas and pratyekabuddhas behold those who are like themselves; 

bodhisattvas, those who are superior [to them]; and buddhas, everybody.

5) [The Mahdydnasutralamkdra  says]:

Support, supported (what is to be exp la ined). .  .1187
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[This refers to] {227} what is to be explained through the four discriminating 

awarenesses—all pitakas of the words of the Buddha that represent the dharm a 

(the support) and all their meanings (the supported). [The text continues]:

Speech and knowledge (the means of exp lanation). .  ,1188

[This refers to] the means of explanation since it represents the certainty 

about the manners of speaking that represent the m anners of explaining [the 

above] (all the ways of conventionally labeling with names, such as [different] 

kinds of languages) and the inexhaustible self-confidence of the knowledge 

of the mind.

6) As for the four doors of dháranl, the dháranl that is the door to attain

ing poised readiness is as follows. For example, illustrated through something 

like the letter A, one is able to understand the dependent origination of all 

phenomena of samsára and nirvána as being unceasing and thus realize the 

inexpressible actuality. The dharanl of m an tra  refers to, for example, com pos

ing a m antra th a t accomplishes all benefit and harm  and blessing it through 

samádhi, due to which its inconceivable power arises. The two dháranls of 

words and their meanings refer to the capacity to keep [words and their m ean 

ings] in m ind  without erro r  or flaw. The nature of these [dharanls] consists of 

the triad of mindfulness, prajňá, and samádhi.

7) The totalities have the nature of special samádhi and prajňá. W hen 

divided, they manifest as the samádhis of the totalities of the four [elements] 

(earth, water, fire, and wind) and the four colors (blue, yellow, red, and white). 

{228} They likewise manifest as the samádhis o f  infinite space and conscious

ness. As for the m anner of familiarizing w ith them , one familiarizes with the 

earth above the water (such as a bridge), water raining down from the sky, a 

blazing wood fire, and the tangible sensation of wind. As for the four colors, 

one relies on something like a round [patch in said colors. W ith the last two,] 

one familiarizes through relying on the space in a hole, a sphere of sunlight 

shining onto something else, and so on. The signs o f accomplishment are that 

the [elements and so on] rise upw ard and so on.

8) The [áyatanas of] overpowering are eight due to being divided in terms 

of shapes and colors. First, [there are] four in terms of shapes. W ith the notion 

of the internal [looker] having form, one knows all big external forms through 

overpowering them. It is through seeing1189 by overpowering1190 them  that one 

entertains1191 this notion [of knowing]. [Next,] one meditates in the same way 

on small external forms. Then, with the notion of the internal [looker] not 

having form, one meditates as before on both small and big external forms. 

Again, with the notion of the internal [looker] not having form, one knows
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the  four external colors blue, yellow, red, and  white through overpowering 

them  and so on, just as above.

9) As for great compassion, [buddhas] view all sentient beings with great 

compassion three times per day and three times per night {229} and thus 

know perfectly who is in decline, who flourishes, and so on.

10) Dispassion refers to the samadhi of dispassion. [For] ¿ravakas and  

pratyekabuddhas, [this m eans that they] first examine [the people in a given 

place where they] go for alms and so on, and if [they see that] these [people] 

w ould become afflicted in dependence on them, they flee.1192 [In the case of] 

buddhas, this is like a watchdog tam ing cattle. They do not avoid places with 

sentient beings who have given rise to afflictions, but definitely go there and 

then overcome all afflictions in the mind streams of these [beings].

11) As for the knowledge through aspiration, the one of ¿ravakas is to know  

what they wish [to know]. It is like thinking, “I shall know this point,” and 

knowing it through entering the meditative equipoise o f the sam adhi that 

is the highest form [of the fourth dhyana]. For example, it refers to som e

th ing  like Maudgalyayana [being able to] state the royal lineage of the Sakyas. 

[Said knowledge] of perfect buddhas is the knowledge through aspiration that 

has five distinctive features—it is spontaneously present w ithout needing any 

effort, w ithout attachm ent, w ithout obstruction, everlasting until samsara is 

empty, and, while never leaving meditative equipoise, simultaneously p ro 

vides all the answers to the inconceivably [many] and various questions that 

sentient beings ask at the same time. {230}

12) As for the  ten  masteries, the  three masteries over lifespan, m ind , and  

necessities are the  results o f generosity. The masteries over karm a and birth  

are the results o f ethics. The mastery over creative willpower is the result of 

patience. The mastery over aspiration prayers (the fulfillment o f all aspiration 

prayers in terms of places [to manifest buddhahood]) is the result of vigor. 

The mastery over miraculous powers is the result of dhyana. The masteries 

over wisdom and the dharm a are the results o f  prajna.

13) This refers to the dharm as concordant [with enlightenm ent as 

described] above.

14) The four immeasurables do not clearly appear in this text.1193

15) As for the eight liberations, the [first] three are as follows. [During] 

the liberation [of looking] at form [through w hat possesses form, one m edi

tates] w ith the notion o f the internal [looker] possessing form. [During the 

liberation of looking at form through] w hat is formless, [one meditates] 

w ith the notion of the internal [looker] being formless. [During the libera

tion o f notions of specific beauty, one meditates] with the aspect o f beauty. 

According to the Abhidharmakosa , [the latter] is also asserted as the m edita 

tion on repulsiveness. As for their being liberations, the [following five—the
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four] formless [absorptions] and [the meditative absorption of] cessation are 

free from the obscurations of their respective own levels.

16) The nine progressive abidings refer to successively abiding [in m edita

tive absorptions]. As for “the nine meditative absorptions (snyoms 'ju g )” they 

balance (snyoms) the elements of the body and balance all [primary] minds 

and mental factors. It is only the eight dhyânas and form [less absorptions] 

{231} that [buddhas] actually enter, while [the meditative absorption of] ces

sation is [only entered as] a mere m anner [of display]. Cessation refers to the 

cessation of discriminations and feelings, that is, the cessation o f all seven 

consciousnesses except for the àlaya.

17) The three [ways] of nothing to hide refer to there being nothing to be 

kept secret in the actions of body, speech, and mind. Therefore, they are pri- 

mordially guarded.

18) The threefold foundation of mindfulness consists of the following 

three—equally not being attached to retinues listening with respect, not being 

angry at those who listen without devotion, and being w ithout both attach

ment and anger [toward those who sometimes behave like the former and 

sometimes like the latter].

19) The true nature of being without forgetfulness is to be without forgetting.

20) As for the four purities in all respects, the purity in all respects of the 

[physical] support is the purity in all respects in terms of adopting and aban

doning bodies. The purity  in all respects of focal objects is the purity in all 

respects in terms of magically creating and transform ing them. The purity 

in all respects of m ind refers to inconceivable samàdhis. The purity in all 

respects of wisdom is to know all knowable objects to be pure.

21) [The last set] consists of the latent tendencies of the afflictions being 

overcome and the three knowledges—the knowledge of entities (knowing 

all skandhas, dhàtus, àyatanas, and so on), the knowledge of the path {232} 

(knowing all paths of éràvakas, pratyekabuddhas, an d  bodhisattvas), and  the 

knowledge of all [aspects] (the knowledge of completely realizing all aspects).

Among these qualities, sixty-four are unique [to buddhas], while the 

remaining are in common [with éràvakas, pratyekabuddhas, and bodhisat

tvas] . If these qualities, which are categorized in twenty-one sets, are divided 

[in detail], they are 144. Together with the five visions that are explained in 

this text, they make up 149.

Virtue.

This presentation o f paths, bhumis, and fruitions was made in the form  o f notes 

by Shichen Tulku1194 during the explanations on the Treasury of Qualities by 

the dharma lord Patrul Rinpoche.



Appendix III: A General Topic of the Ornament 
of Prajhaparamita, [Called] “Its Brief Progressive 

Stages of Meditation, An Excellent Explanation 
of the Scriptural Tradition”“95

I pay homage to the Buddha.

I pay homage to the Indian and Tibetan scholars and siddhas

W ho knew the true reality of the three knowledges (what is to be known),

Trained in the path o f the four trainings (the practice),

A nd became one with the  fruition that is the  dharmakaya (what is to be 

attained).

Here the unerring practice of the means for fortunate persons to manifest the 

final fruition (the dharm akaya) is twofold:

1) Motivation

2) Training

1) [To begin, there are] the three dharm as to be ascertained (what is to be 

known). If they are understood, the m otivation—bodhicitta—will arise 

properly in ones m ind stream. First, one m ust know the final fru ition  to be 

attained—if one does not know it, one does no t know the  focal object o f the 

bodhicitta  of aspiration. Secondly, one m ust know the defining characteristics 

of the path that makes one attain  this [fruition]—if one does not know  them, 

one does not know the practice o f the bodhicitta of application. Thirdly, one 

m ust know the  m anners of relinquishing the  points of going astray from  this 

pa th —if one does not know  them, {451} the ultimate bodhicitta  does not arise 

in ones m ind stream  and em ptiness and compassion are not unified.

Therefore, at the very start, one should th ink  the following: “Since begin- 

ningless tim e all sentient beings (our former mothers w ho have sustained us 

with their kindness) are tossed around in the  waves of samsara’s ocean of suf

fering and thus experience all kinds of suffering—how very pitiful they are! 

Right now, through giving rise to the pow er of vigor, I shall protect all sentient 

beings, my mothers, from all forms of suffering and thus relieve them  within
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the state of happiness.” Thinking in this way, when giving rise to the root of 

the mahayana dharma, the motivation of compassion, the mahayana disposi

tion is awakened if a state of mind of not [being able to] bear the suffering of 

sentient beings arises, which is like the state of m ind of a m other without arms 

whose child is carried away by the waters [of a river]. This means being some

one to be guided who has become a [suitable] vessel for this profound  dharma.

In such [persons] to be guided, in the beginning, the following state of 

m ind arises: “As for my accomplishing the welfare of all sentient beings, if, 

at present, I myself am not liberated from the sufferings of samsara and do 

not know  the means to relinquish them, how could I possibly accomplish the 

welfare of others? Therefore, w hat makes up the ability to accomplish the 

welfare of all limitless sentient beings without effort and strain? {452} If such 

[an ability] exists, I shall practice in precise accordance with it.” If such a state 

of m ind has arisen, [the sutras] explain the following:

O son of good family, such means definitely do exist. First, through 

the progressive stages such as generating bodhicitta for the sake of 

all sentient beings, one manifests the wisdom of the knowledge of 

all aspects. Then, one teaches the path tha t oneself has traversed to 

others. This is the spontaneous welfare of limitless sentient beings 

w ithout effort and strain.

You may wonder, “How is this knowledge of all aspects [to be under

stood]?” U nderstand that, through the above [phrase] “the path that oneself 

has traversed,” the result is pointed out by way of its causes. The final result 

that is gradually accomplished through the ten dharmas such as the genera

tion of bodhicitta is the knowledge of all aspects. One should also understand 

that, through [the phrase] “teaching to others,” the subject is pointed out 

by way of its objects. The knowledge of all aspects refers to having properly 

understood the ten points such as the generation of bodhicitta (the objects) 

and thus teaching them  to others.

You may wonder, “In order to understand the knowledge of all aspects, 

why is the knowledge of all aspects not taught by way of its own specific char

acteristics, but must be explained through pointing it out by way of its causes 

and its objects?” It cannot be explained without pointing it out by way of these 

two, just as in the example {453} of explaining the eye consciousness, which is 

taught by way of [saying that] “it arises from its causes, such as the eye sense 

faculty” or “it apprehends objects such as blue.” However, it cannot be taught 

without relying on either one of these two.

You may think, “Isn’t the knowledge of all aspects that which knows all 

that can be known w ithout exception? How could it be the knowledge of all
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aspects through knowing only these ten [points, such as the  generation of 

bodhicitta]?” In th is [explanation here], these ten  are what m ust definitely be 

known in order to accomplish the  welfare of others w ithout effort. Therefore, 

they  are stated  in term s of what is primarily needed [for omniscience], but 

it is not tha t [the knowledge of all aspects] does not know  other [things] as 

well. [For example,] by virtue of [being able to] see a needle that is far away, 

it is certain that one [can] see a knife that is close by. Likewise, through [the 

knowledge o f all aspects] knowing such difficult points [as said ten dharmas], 

i t  is implicitly established that it [also] knows other [objects] that are easier 

[to know] than  those.

In this context, some say, “Through [the knowledge o f all aspects] know 

ing the ten points it knows all knowable objects without exception. Since [the 

Abhisamaydlamkdra  says], ‘The focal object consists of all phenom ena,’1196 

the [knowable objects o f the knowledge of all aspects] are contained in this 

[focal object].” However, there is no entailm ent in merely this, just as in the 

following example. W hen bodhisattvas cultivate the path, through knowing 

the focal objects o f the path the familiarization with all phenom ena as being 

em ptiness and so on exists [in them], but they do not become om niscient 

merely through that. Also, w hen [bodhisattvas] focus on the triad of virtue, 

nonvirtue, and what is neutral as w hat is to be adopted and to be rejected, 

respectively, they surely m ust know these three, and all phenom ena {454} are 

included w ithin these three. However, merely through knowing these three 

they do not become omniscient.

Next, said fortunate [persons w ho are able to accomplish the knowledge 

o f all aspects] may wonder, “Now, since I must attain this wisdom of the 

knowledge o f all aspects by all means, in w hat kind o f  path that causes its 

attainm ent should I train?” At that point, they must understand the following 

and train their m inds in the motivation of benefiting others, thinking, “Since 

results are produced in accordance w ith  their causes, I m ust train in the very 

paths that accord with their results. Therefore, if I am to make efforts for the 

sake of sentient beings since sentient beings are different in their dispositions 

and motivations and thus cannot be taken care of th rough  just a single path, 

I shall manifest all paths of the three yanas th rough  knowing and seeing them  

[directly] and then teach them  to others.” This becomes the cause for the gen

eration o f the bodhicitta  o f application arising in the m ind streams [of said 

fortunate persons].

Then they think, “For this sake I shall definitely train in all paths of the 

three yanas. However, since I am one who strives for the final m ahayana alone, 

I shall properly understand the differences between the higher and the lower 

paths and thus not go astray into inferior paths.” Thus, w ithin the state of not 

being separated from great compassion (the means), they familiarize w ith the
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actuality of the true reality that is free from the thirty-two superimpositions 

onto entities (skandhas, dhatus, and ayatanas). {455} In this way, the genera

tion of ultimate bodhicitta arises in their m ind streams in a short time.

In such a way, in due order, the respectively former [among] the three 

knowledges are the causes and the latter, their results. Therefore, when they 

are to be understood through studying and reflecting, and taken as the objects 

of the generation of bodhicitta, they are stated beginning with the know 

ledge of all aspects so that the aspiration for the final result, which is attained 

as solely the first one [among the three knowledges], arises. However, when 

matched with the practice in terms of the progressive arising [of the three 

knowledges] in the m ind stream of a person, what are generated in the m ind 

stream  first are the direct knowledge of realizing that all phenom ena (the 

entities) in ones own m ind stream are identityless and the uncom m on great 

compassion that makes [the m ahayana path] more special than inferior paths. 

Then, through the completion, m aturation, and purification by way of teach

ing the paths that respectively accord w ith those to be guided who possess the 

three dispositions, the result of the knowledge of all aspects is manifested. 

Therefore, through m atching [the three knowledges] in this order, in the con

text of their sum m ary [the Abhisamaydlamkdra] says:

The three [knowledges] are this one,

Then this one . .  .1197

Thus, they are summarized by starting with the knowledge of entities. 

Therefore, in order to unerringly determine the characteristics of these three 

[knowledges] through studying and reflecting and thus take them  as the objects 

of the generation of bodhicitta, they are stated as “the characteristic” in the 

context of the [Abhisamaydlamkaras] summary into six clear realizations, and 

as “the threefold object” in the context of its summary into three. {456} Also, 

when [the three knowledges as] what is to be known are determined byw ay of 

studying and  reflecting, through either the  subject being pointed ou t through 

its objects, or the objects through their subject, the [ten] dharmas [such as the 

generation of bodhicitta] are to be assessed through nothing but the wisdom 

of the knowledge of all aspects. Though these dharmas are the objects of the 

knowledge of all aspects, they are also the objects of the knowledge of the 

path of bodhisattvas. [Furthermore,] they are not only the objects of the first 

two [among the three knowledges], but also the objects of the knowledges of 

entities of sravakas and pratyekabuddhas. Through understanding this, [all] 

superimpositions onto the characteristics o f all phenom ena that make up the 

triad of samsara, nirvana, and the path will be cut through.
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At the tim e when they  are taken as the  objects of the  generation of bo d 

hicitta, one makes a vow, thinking, “It is through knowing such and such 

objects in this m anner by way of pointing out the subject through its objects 

that I shall give rise to all types of realization of the three yanas or the four 

persons, which are able to perform  such functions, in my own m ind stream .” 

Therefore, this becomes the fully qualified generation of the m indset of the 

mahayana, just as the Mahdydnasutrdlamkara  [says]:

W ho possesses the skill in yana and wisdom being u n iv e rsa l. .  .ll98

This explains that to commit, from the very start, to the actuality of the yana 

being universal and wisdom being universal is the suprem e com m itm ent.

Therefore, when m atching these three [knowledges] {457} with the genera

tion o f bodhicitta, they are definite as the causes for generating the aspiring, 

applied, and ultim ate bodhicittas, respectively. O r they represent the causes 

for the triad of resolve, intention, and superior in tention ,1199 respectively. In 

due  order, first, there  arises the resolve of striving for what is to be atta ined— 

the knowledge of all aspects. Then, there arises the intention of striving for 

the benefit of others through relying on the knowledge of the path  as the 

cause for the [knowledge of all aspects]. Through relinquishing the points 

o f going astray into inferior paths one trains in the m anner of not abiding in 

the two extremes. Through this, said intention, once it has become superior 

by virtue of being free from self-interest, [turns into] the superior intention. 

Thereafter, one engages in the generations o f bodhicitta [that are associated 

with] the training and so on ,1200 which are easy to understand. Alternatively, 

it is also suitable to match these three [knowledges] with the m anner o f the 

three jewels being accomplished in ones own m ind stream that is explained in 

[Asanga’s] com m entary  on the Uttaratantra. First, through teaching buddha 

wisdom th rough  the knowledge of all aspects one completely and perfectly 

realizes all phenom ena. Secondly, in the context of the knowledge of the path, 

through  teaching all paths of the three yanas one turns the wheel o f dharm a 

excellently. Thirdly, in the context o f the knowledge of entities, since the dif

ferences between the respective realizations of the higher and lower yanas 

are taught, one is surrounded  by limitless disciplined hosts of disciples. {458} 

This is just an enum eration  [of ways of m atching the three knowledges].

In the context o f these [three knowledges], the passages of the 

[prajnaparamita sutras] themselves explicitly teach the knowledge of entities 

as the remedial knowledge of entities [in the sense] of not abiding in the two 

extremes. Through this, the knowledges of entities that fall into any extremes 

and [thus] are antagonistic factors are to be understood implicitly, but apart 

from that, there is no direct explanation of the types of realization of sravakas
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and pratyekabuddhas. Therefore, [the Abhisamaydlamkara] explains that it 

is “not experienced by others.”1201 Consequently, in those with small minds 

there may be some basis for the arising of subtle doubts about the explana

tions in this context here that the knowledge of entities refers to the points of 

going astray, that it represents the means to produce the knowledge of the path 

in ones own mind stream, and that it is the cause for the arising of the gen

eration of ultimate bodhicitta. However, ultimately, when the fully qualified 

remedial knowledge of entities—being free from superimposition and denial 

through having cut through all antagonistic factors that are the points of going 

astray—has been generated in ones m ind stream, it represents the mahayana 

knowledge of the path and also the generation of ultimate bodhicitta. In its 

wake, one will also know the paths of sravakas and pratyekabuddhas, and 

therefore there is no contradiction. Furthermore, as for the paths of ¿ravakas 

and pratyekabuddhas that are explained in the context of the knowledge of the 

path, it is in order to take care of the persons who have the dispositions of the 

[¿ravakas and pratyekabuddhas] that the types of realization of [realizing] the 

actuality of identitylessness of the hlnayana, which are not contradictory to 

[the realization of] the mahayana path, are generated in [a bodhisattvas] own 

mind stream and then taught to others. On the other hand, the knowledges of 

entities that are to be relinquished {459} are taught to be the superimpositions 

of clinging to real existence [that exist] in the m ind streams of [practitioners 

of the] hlnayana, the [latter’s] own welfare of a partial peace, and so on, [all of] 

which are contradictory to the mahayana path. Therefore, these two [kinds of 

the knowledge of entities] are not repetitive either.

W hen these three [knowledges] are matched with the five following clear 

realizations, both the [complete training in all] aspects and the culm inat

ing [training] are mainly the training in the knowledge of entities. Both the 

serial and the instantaneous [trainings] are the training in the knowledge of 

the path, and the fruition of the dharm akaya is the actual knowledge of all 

aspects. Therefore, it is in terms of [making] the difference between motiva

tion and training that all eight [clear realizations] are included in the three 

[knowledges]. This is why the [Abhisamaydlamkaras first verse of] paying 

homage also teaches these three. Consequently, this is what it means that all 

points of the text w ithout exception are included in the paying of homage.

Here, when the [above] four trainings and two knowledges are matched, 

the meaning of saying “m ainly” is that, when they are explained through 

matching them in this way in terms of what is primary, this is done because it 

benefits the arising of an understanding of the connection, the order, and the 

sum m ary of the path. But it is not that [this explanation] covers every aspect 

[of the four trainings], as [is shown by] the explanation of the training in all 

three knowledges in the context of the complete training in all aspects.
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The meaning explained by the noble one  and com m ented on by 

the learned,

W hich is determ ined through the three prajnas,

Is this sum m arized m eaning  of the th ree knowledges.

So I wonder, “Isn’t it difficult to explain anything else than this?”

2) The second m ain  point, the  training in the  mahayana path 

This has two parts:

a) The complete training in all aspects, [through which] mastery over

realization is to be gained {460}

b) The sequential train ing,1202 [through which] realization is to be

stabilized

2a) As for the m eaning of “ [through which] mastery over realization is to 

be gained,” as pointed out through [studying, and reflecting on,] the three 

knowledges above, one comes to know the characteristics of all phenom ena 

to be known and takes all types of realization of the three yanas as the object 

o f [the bodhicitta of] aspiration. However, [through this alone,] one does not 

gain m astery over even the most subtle qualities of realization, which cor

responds to the following example. Though a poor servant m ay know  and 

count all the possessions of a very rich person, there is not even the slightest 

chance of [said servant] being allowed to enjoy [these possessions] by being 

their master. Therefore, in the m anner of the two realities being in union, one 

familiarizes with everything from the first aspect [of the complete training 

in all aspects] (impermanence) up through its final aspect (buddhahood).1203 

Thus, what gives rise to realizations that have not [yet] arisen is called “ [that 

through which] mastery over realization is to be gained.”

Then, as for w hat stabilizes realization, one links all earlier and later famil

iarizations [with the three knowledges] tha t have arisen in one’s m ind  stream  

before, thus manifesting them  according to their order. Also, by way of 

acquainting oneself w ith  those tha t have not [yet] arisen through studying 

them, and reflecting on them, in due order, one aspires for, and makes efforts 

toward, them  in order for them  to arise in the m ind stream. In this way, one 

stabilizes one’s familiarity with all realizations that have arisen in one’s m ind 

stream before. For example, w hen children learn the letters [of the Tibetan 

alphabet], first, based on being guided through the [thirty] basic letters ([such 

as] “ka” and “kha”) and syllables, {461} they train in each letter. This resem 

bles the complete tra in ing in all aspects. Later, th rough  connecting m any of 

the letters that they have com e to know before, they learn to put together, 

and read, [words] such as “Buddha” and become proficient through becom 

ing familiar w ith  this. This resembles the serial training. Both the culminating 

and the instantaneous [trainings] are like the gauge o f the path in term s of the
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familiarity with the former two trainings having become supreme. Therefore, 

they do not have separate manners of familiarization.

The tenfold familiarity with the complete training in all aspects has four 

stages. On the m undane path, once the qualities that consist o f the signs of 

its being definite as the remedy which suppresses the four conceptions about 

apprehender and apprehended, its increase, and so on have arisen in the m ind 

stream, this is the culmination of the path of preparation. For the realiza

tion that arises from m undane m editation cannot become any higher than 

that. When, through the path of the noble ones, the remedy that eradicates, at 

their root, the four conceptions about apprehender and apprehended which 

are factors to be relinquished through seeing—the nonconceptual wisdom 

of the path of seeing—arises in the m ind stream for the first time, this is 

the culmination of the path  of seeing. For the realization of the meditative 

equipoise of directly seeing the nature of phenomena cannot become any 

higher than that. Thereafter, when the remedy that eradicates, at their root, 

the four conceptions about apprehender and apprehended which are factors 

to be relinquished through familiarization has arisen in the m ind stream and 

{462} one, based on the samadhi with all aspects,1204 has attained mastery over 

accomplishing the entirety of worldly benefit and happiness, this is the cul

mination of the path of familiarization. For the samadhi of familiarization in 

term s of those on the path cannot become any higher than  that. At the end 

of the [path of familiarization] the culmination of the path o f completion 

[occurs], when even the most subtle appearances and clingings in terms of 

apprehending the two realities as different, good and bad, or contradictory are 

relinquished at their root and thus the nonconceptual wisdom that is pointed 

out through the triad of focal object, aspect, and cause has arisen in the m ind 

stream. For one is not separated by any other paths from the final fruition 

to be atta ined—the dharmakaya. The phase of the final familiarity with the 

sequential training is the instantaneous [training]. W hen a single uncontam i

nated dharm a is manifested, it is nondual with all uncontam inated dharm as 

that have been manifested before, however m any there are, and the ability to 

manifest [these dharmas] in the m anner of lacking characteristics is the phase 

of having reached the end of the path. As for this [instantaneous training] 

and the culmination of the unin terrupted  [path in the context o f the culm ina

tion of the path of familiarization] above, apart from merely being divided in 

terms of the isolates o f meditative equipoise and subsequent attainment, they 

are without difference.

Therefore, the actual [trainings] which one has to cultivate are both the 

complete training in all aspects and the sequential [training]. Nevertheless, in 

accordance with the order in the text, once, based on the complete training 

in all aspects, the culminating [training] has arisen in the m ind stream, {463}
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som ething like a sequential cultivation occurs. However, this represents the 

order that is explained in terms o f closely connecting each aspect o f cause 

and result, but not the order in which said cultivations are to be practiced. 

Hence, w hen [actually] cultivating [the trainings], now, from the tim e of a 

beginner onward, they are to be cultivated in both [orders], just as [indicated 

by] the example of a serial [training] in term s of studying and reflecting being 

explained as well.

Therefore, if one explains these two trainings through applying to practice 

the mere entrance gate o f pointing out their m anners of familiarizing, first, 

during the complete training in all aspects, in general one should familiarize 

w ith it th rough  condensing all aspects o f the three knowledges into 173 aspects. 

From  am ong these, to illustrate this th rough  the m anner of familiarizing with 

the first aspect o f the knowledge of entities (the aspect o f im perm anence), the 

referent aspect is represented by all phenom ena that consist of conditioned 

objects having the nature o f the arising and ceasing o f a continual series of 

m om ents. T he cognitive aspect is represented by familiarizing, in the  m anner 

o f mentally cutting through superimpositions by relying on scripture, reason

ing, and argum ent, w ith  this very way of referents being im perm anent. On the 

sravakas’ own path merely this is sufficient. In the m ahayana, since one must 

generate the types o f realization of all yanas in one’s m ind stream, merely that 

is not sufficient—one m ust familiarize [with said aspect o f impermanence] by 

way of training through taking both its objective and its cognitive aspects as 

one’s objects.

Though [the complete training in all aspects] is explained as tw enty tra in 

ings, three am ong these {464} are m erely divisions o f the m anner o f realizing 

the three knowledges and  fifteen are divisions in terms of boundary  lines. 

Therefore, w hat one should actually cultivate are only tw o trainings—the 

training in nonabiding and the training in nontraining. Here the familiar

ization w ith nonabiding is the familiarization that puts an end to engaging 

in clinging to objects. Since, at the time o f this [training], the very aspect of 

im perm anence is one’s object, the cognition of [objects] as having the way of 

being of im perm anence is merely the m anner of realizing what is conventional 

and seeming. Ultimately, however, there is nothing that is really established 

even as sheer being im perm anent. Through understanding this the m ind does 

not abide in a m anner of being associated w ith clinging, w hich is the tra in 

ing in nonabiding. T hrough  understanding im perm anence as emptiness in 

this way, also the m ind  that familiarizes [with this emptiness] is the em pti

ness o f not being established as any extreme whatsoever. Therefore, w hat is 

called “familiarization through nonobservation” is that through  which yoga is 

practiced, with regard to which [it is practiced], and how. To understand  that, 

apart from this being a mere superim position on the conventional level, there
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is not even an atom of something to familiarize with ultimately is the training 

in nontraining because one understands that there is no familiarization with a 

training in terms of object and subject. This is the familiarization that puts an 

end to the engaging in clinging to subjects.

These two trainings are also explained as “ [putting an end to] abiding in 

something else” and “putting an end to yoga,” with “yoga” and “training” 

being equivalent. Also, when matched with other dharm a terminologies, 

“being w ithout anything to meditate on and a m editator” {465} refers to n o th 

ing but these two. The training in nonabiding has the m eaning of there  being 

no thing to meditate on, while the training in nontraining means that there  is 

no meditator. Furthermore, the explanations that the m eaning of the m other 

consists of not mentally engaging in anything refer to just th is—one does not 

engage in any object or subject by way of clinging to their real existence.

Alternatively, the meaning of nonabiding is that since objects are not 

established as anything whatsoever, the mind does not cling to anything w hat

soever. The meaning of the training in nontraining is that this very lack of 

clinging to anything whatsoever is the supreme among yogas, which refers 

to the same essential point as “the meditation of nonm editation .” As the 

Mahdydnasutrdlamkara [says]:

Meditation is held to be supreme

For those who do not see meditation.1205

Therefore, since the ultimate actual m ain practice through which one is to 

familiarize w ith the actuality of m other prajnaparam ita is solely this, from 

the bottom  of ones heart one m ust cut th rough  superim positions with 

regard to just this essential key point. However, to take said essential points 

as som ething ancillary based on merely a few phrases in the text and [instead] 

demonstrating ones eloquence in a lot of meaningless and redundan t ver

biage means that ones fortune for the dharm a of the profound actuality is 

severed. Therefore, all the many thousands of the scriptural traditions and 

m editation manuals of the Indian and Tibetan learned ones are included 

within this single essential point of nonclinging, just as hundreds of waters 

are included in a single stream. By virtue of understanding this, {466} there is 

no need to take mere different dharm a terminologies as being contradictory 

and then [engage in] negation and affirmation out of attachm ent and hatred, 

while [one has] a joyful m ind due to having trusting and assured confidence in 

all o f them. I consider this to represent the handprin t of having studied, and 

reflected on, prajnaparamita.

This does not mean to [simply] remain in one’s ordinary state through 

[entertaining] a nihilistic view, [thinking,] “Since all phenom ena are emptiness,
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there is nothing to meditate on.” Through understanding that, ultimately, the 

way o f being o f all phenom ena (illustrated by subjects and objects) is to be 

naturally free from reference points, unborn, and beyond mind, one is not 

bound by clinging to, and fixation on, anything whatsoever. O n the level 

o f illusionlike seeming [reality], within the state of being em braced by the 

triad o f the generation o f bodhicitta (the preparation), nonreferentiality (the 

actual main practice), and dedication (the conclusion), one familiarizes, in the 

m anner of not familiarizing, with all aspects [of the culm inating training], 

starting with [everything] conditioned being im perm anent on the lower end 

up through buddhahood on the upper end, and gives rise to [these aspects] in 

ones own m ind stream. This is the unsurpassable way of familiarizing with 

the emptiness o f  this prajnaparamita. As [the Prajnapdramitdsamcayagdthd 

says]:

Just as a wooden apparatus, constructed by a skilled and experienced m ason

Similar to a m an or a woman, performs all activities,

Bodhisattvas who are skilled in engaging in prajna

Perform  all activities with nonconceptual w isdom .1206

Also, in the context o f the knowledge of entities, {467} all phenom ena are 

illustrated through the seven kinds o f [illusory] appearance that make them 

understood and it is explained that one should familiarize with these by way 

of the fourfold lack o f conceit.1207

Through familiarization in this way, temporarily [all] the types of realiza

tion o f  the three yanas, without any one being incomplete, arise in ones m ind 

stream. Ultimately, all o f these [realizations] are pure within the expanse of 

the single emptiness free from reference points and w ithout clinging. Those 

w ith  insight m ust realize th a t it is this very union of appearance and em p 

tiness, means and prajna, and the tw o accumulations th a t represents the 

unsurpassable excellent pa th  of delighting the victors. In this context it is said 

that, at present, one cannot directly familiarize w ith  some of the aspects of 

the knowledge of a b u ddha  alone (such as the [ten] powers and the [four] 

fearlessnesses), but one familiarizes with them  in the m anner of striving and 

aspiring for giving rise to them  in one’s own m ind stream in the future. Once 

one has attained the bhumis, though one lacks the actual [forms o f these qual

ities], there is the generation in one’s m ind stream  of w hat is similar in type 

[to them].

2b) As for the sequential training, when one has condensed all the many 

aspects o f the three knowledges into the 173 aspects [of the complete training 

in all aspects] and, through this complete training in all aspects, has familiar

ized with each one o f them  in the m anner of the two realities being in union,
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one then familiarizes with all the m any familiarizations that have [already] 

arisen in ones m ind stream according to their order in an increasingly swift 

m anner and by linking the former and the later ones. {468} One also famil

iarizes with them  in the m anner of each one of them  including all [others]. 

Through this, one stabilizes the realizations that have arisen in ones m ind 

stream during the complete training in all aspects.

To illustrate this th rough the phase of familiarizing with the aspects of the 

reality of suffering in terms of the first knowledge, first, through taking each 

[aspect] (such as impermanence and suffering) as ones focal object, there 

arises stable certainty about the m anner of, on the level of seeming [reality], 

everything conditioned lacking permanence. Through understanding that, 

ultimately, [everything] is emptiness, one lacks conceit about, or clinging 

to, this. To familiarize with these two [realizations] arising in union in ones 

mind stream in an increasing m anner represents the cultivation of the com 

plete training in all aspects. W hen the respectively appropriate aspects have 

arisen in ones mind stream, in due order one trains again and again in [the 

aspects of] impermanence, suffering, emptiness, identitylessness, and so on 

in the m anner of clearly bringing them  to one s m ind through the respective 

mom ents that it takes to complete this activity. Also, the other three aspects 

are included in impermanence because it is explained that suffering [occurs] 

due to impermanence. Since conditioned phenom ena represent continual 

series [of moments], in being just that they are also empty and identityless, 

and so on. Thus, one settles ones m ind within the m anner of all [aspects] 

being included in each single one o f them  and familiarizes w ith  that.

You m ay wonder, “In the text the sequential [training] {469} is explained 

as thirteenfold, such as recollecting the Buddha. Therefore, how could the 

familiarization with aspects such as impermanence be the sequential [train

ing]?” These thirteen are the branches of the sequential familiarization, but 

not its actual main phase of familiarization. As for the three jewels, they are 

the foundation since taking refuge [in them] is the foundation of all paths, 

while the recollection of the deity represents the witness of cultivating the 

path. One familiarizes [with impermanence and so on in the m anner of] the 

six paramitas being complete in each single aspect and in the m anner of being 

embraced by emptiness. Therefore, these latter seven [(the six paramitas and 

emptiness)] represent the m anner of familiarization [of the sequential tra in 

ing]. If one recollects giving and ethics and abides in these two, by way of 

[obtaining] the excellent physical supports and possessions of the higher 

realms the favorable conditions for practicing the path will be complete in all 

one s lifetimes. Therefore, they serve as the aids for [being able to] cultivate 

[the path] in other lives as well.
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Hence, the  actual [training] to  be cultivated is identified in the  context of the 

interm ediate [version o f the] clear realizations [in the Abhisamayálamkára):

The characteristic, the training in it,

Its highest degrees, its progression . .  .1208

If one applies all [four] terms [in these lines] to the aspects of the three knowl

edges, it is the aspects of the three knowledges that serve as what one has to 

familiarize with through the sequential [training]. If one takes the respectively 

latter terms as indicating the respectively former, by virtue of “the highest 

degree” of the complete “training” in all aspects [its] “progression” {470} must 

be explained as the serial [training]. Therefore, in any case, it is certain that, ou t

side of what one is to familiarize with during the complete training in all aspects, 

there is nothing [else] to be familiarized with through the sequential [training].

You may wonder, “If there is nothing [else] to be familiarized with through 

the sequential [training] outside of what one is to familiarize with through the 

complete training in all aspects, why are they presented as two clear realiza

tions?” There are differences in term s of what is of greater or lesser priority  

in these two and  so on. The complete training in all aspects m eans to pri

m arily familiarize w ith all phenom ena (illustrated through  the aspects of the 

three knowledges) being emptiness free from reference points. The sequen

tial [training] means to, motivated by great compassion, prim arily  train ones 

dexterity in the sam adhi with all aspects. Furtherm ore, the complete tra in 

ing in all aspects represents [primarily the familiarization during] meditative 

equipoise, while the sequential [training] refers primarily to the familiariza

tion during subsequent attainment. As fo r the meaning of these two trainings 

being described as m editative equipoise and subsequent attainm ent, respec

tively, this does not refer to presenting the phase of ones m ind  resting in 

equipoise in sam adhi at present as meditative equipoise and the phase of 

engaging in conduct after having risen from tha t [samadhi] as subsequent 

attainm ent. Rather, meditative equipoise [is presented as] the noble ones 

who have attained the bhüm is resting in equipoise in the expanse of n o n 

conceptual wisdom free from  characteristics, while subsequent a tta inm ent is 

presented as {471} training ones dexterity in the samadhi w ith all aspects after 

said [meditative equipoise].

At the time of meditating now as a beginner, when cultivating the complete 

training in all aspects one familiarizes with [the aspects of] im perm anence 

and so on by way of their appearing to ones m ind and ones determ ining 

these very [aspects] as being empty. During the sequential [training], again 

within a state o f not being separated from [these aspects] being empty, one 

trains through bringing these aspects clearly to m ind according to their order.
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Therefore, the difference in the manners of familiarization [of these two 

trainings] lies in familiarizing with each aspect versus familiarizing with them  

by linking m any [of them].

It may seem that, except for the mere difference of emptiness and the 

aspects being more or less predom inant, respectively, [in these two trainings], 

there is no difference [between them  in terms] of meditative equipoise and 

subsequent attainment. However, when one cultivates the complete training 

in all aspects after having attained the path of the noble ones, one does not 

need to familiarize with each single aspect as being unborn  through  having 

determined it as emptiness, but all conceptions of the dualistic appearances 

of subject and object are pure w ithin the expanse of the single nonconceptual 

wisdom, just like salt having dissolved in water. It is thus that the ultim ate free 

from all reference points of the m ind becomes manifest. Therefore, [this is 

presented as] meditative equipoise. [On the other hand,] just as in the exam

ple of the spiritual friends of Sudhana dem onstrating the liberating powers 

of their individual samádhis in the Gandavyuhasutra , noble persons accom

plish the vast conduct of the children of the victors (such as generosity) solely 

through the power of samádhi. {472} Therefore, to m anifest the samádhi with 

[all] aspects through relying on the sequential familiarization is presented as 

subsequent attainment.

Since all reference points are at utter peace in the meditative equipoise of 

noble ones, there is nothing to familiarize with as different aspects, but it is 

also not the case tha t there are absolutely no aspects. For example, in the con

text o f the culmination of the path  of seeing, [the Abhisamaydlamkara  says]:

That in which generosity and so on

Are mutually combined with each other

And which consists of poised readiness

In one single m om ent is the path of seeing here.1209

Thus, it explains that, in this context, the path of seeing is what has the nature 

of thirty-six (six times six) páramitás. Likewise, it is in the m anner of all 

reference points being at utter peace that all the m any aspects of the three 

knowledges are also complete within the state of the nonconceptual wisdom 

of meditative equipoise. Therefore, also the m eaning of the expression “com 

pletely and perfectly realizing all aspects”1210 is established.

During the subsequent attainments of the seven im pure bhúmis, though 

all the oceans of the conduct of the children of the victors are accomplished 

through relying on the samádhi with all aspects, [the bodhisattvas on these 

bhúmis] are not able to train in the m anner of this being of one taste with the 

expanse free from characteristics. Also, though the mere samádhi free from



characteristics exists on the seventh [bhumi], it entails effort. {473} Therefore, 

the cultivations of the complete training in all aspects and the sequential 

[training] exist separately. O n the eighth bhum i and above, through relying 

on the samadhi o f the emptiness that is endowed with the supreme of all 

aspects, in due order all the infinite and inconceivable qualities of a tathagata 

are attained within the uncontam inated  expanse. Therefore, through  relying 

on the path w ithout characteristics and free from effort, this is the phase of the 

two welfares o f oneself and others being spontaneously present and of tra in 

ing in the training of the equality of [samsaric] existence and peace.1211 Thus, 

this m arks the beginning of the tw o cultivations of the complete training in 

all aspects and the sequential [training] becoming blended in an inseparable 

manner. On the unin terrupted  path of the end of the continuum  [one attains] 

the final supreme quality of the contam inations being completely pure within 

the expanse. Through relinquishing, without remainder, the sixteen qualms 

o f clinging to the two realities as being different,1212 meditative equipoise and 

subsequent a tta inm ent (the tw o cultivations of the complete training in all 

aspects and the sequential [training]) become inseparable, and prajna and 

sam adhi are in [perfect] balance. This is the manifestation of the wisdom of 

the instantaneous [training].

Furthermore, in m any sutras (such as the Bhadrakalpika[sutra] and the 

Samddhiraja[sutra])y a m ultitude of doors of bodhisattva conduct are enu 

m erated  and described as the sam adhis of expanding equality and so on, {474} 

[all of] which are included w ithin  this sam adhi o f the serial [training].

As for the purpose of cultivating these two [trainings], it is said that, w ithout 

cultivating the complete training in all aspects (familiarizing with all phenom 

ena as being emptiness), one will not attain the buddhahood in w hich the two 

obscurations, including their latent tendencies, are relinquished and all phe 

nom ena are realized as equality. W ithout the cultivation o f the serial [training] 

(gaining mastery over all knowable objects [during] subsequent attainm ent), 

one will not attain the knowledge of all aspects—all [uncontaminated] dhar

mas becoming manifest through manifesting a single uncontam inated dharma. 

This has the same m eaning as the Uttaratantra [saying]:

The purity o f adventitious afflictions 

Such as desire, which is like a pond and so on,

In brief, is said to be the fruition 

O f nonconceptual wisdom.

The seeing o f the buddha state

That is endowed w ith the suprem e of all aspects
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Is explained to be the fruition of the wisdom 

That is attained subsequent to that.1213

In brief, the cause for attaining the two ultimate buddhakayas, that is, the 

ultimate practice of the mahayana path, consists o f these two [trainings]. 

Therefore, they include m any [elements] such as emptiness and com pas

sion, prajna and means, paths and bhumis, the path of seeing and the path 

of familiarization, w hat is profound and w hat is vast, prajna and samadhi, 

relinquishment and realization, [the wisdoms of] suchness and variety, and 

the dharmakaya and the rupakayas.

[According to] some [said two trainings] are one in nature. [For] some 

{475} they are partially concordant. [For] some [they refer to] w hat is more or 

less predominant, and [for] some they are cause and result. [All of these] ways 

[of presenting them] should be analyzed.

During [the paths of] accumulation and preparation it is said that one 

m ust mainly cultivate emptiness, th a t is, the  complete training in all aspects, 

because ones m ind stream  is bound by clinging to real existence and not liber

ated from the fetters of karma and afflictions. Once the bhum is are attained 

one must primarily promote the welfare o f others and [thus] mainly engage 

in the cultivation of the sequential [training] as the cause for the wisdom of 

the knowledge of all aspects. Therefore, after the culminating [training] has 

been attained one cultivates the serial [training]. Thus, it is also suitable to 

comment in this way on the meaning of [the Abhisamayalamkara  saying], 

“Its highest degrees, its progression . .  .”1214

Therefore, some who say that the teachings on spacelike emptiness free 

from reference points and beyond m ind represent the dharm a of suprem e 

persons such as the noble ones, while the teachings on the area of conduct 

as in the sutras of the last [dharma] wheel and the com m entaries on their 

intention represent the dharm a of beginners, are simply people w ho voice 

their wrong understanding of the tradition of the victors and their children. 

For example, what is the point of explaining the taste of raw sugar to a per

son who is chewing raw sugar? W hat is the benefit of arranging a banquet of 

m any kinds of cooked food for a child that was born last night? Just as in these 

examples, what is the point of explaining profound actuality to the noble ones 

who have [already] manifested the profound? {476} Also, persons who have 

not seen the nature of phenom ena [on] the path of seeing and who have not 

become familiar w ith the samadhis of the path of familiarization are not even 

able to train in the mere fully qualified six paramitas of the mahayana path, 

let alone in the vast conduct of bodhisattvas who have attained inconceivable 

liberation. [The M ahay dnasutrdlamkara] states the defining characteristics of 

the six paramitas, such as:
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Generosity defeats its antagonistic factors,

Operates through  nonconceptual wisdom,

Completely fulfills all desires,

And matures sentient beings in three ways.1215

These can be understood through examining them.

Furthermore, some say, “Once emptiness is realized, there is no need to train 

in vast conduct.” This just means to fool [people] with lies. It is only through 

having realized emptiness that one [can] train in conduct—how would one be 

able to train in conduct through not having realized emptiness? W ould [small] 

children w ho are not [even] able to rise out o f their beds perform  dances in 

the middle of an audience or what? It may be argued, “W hat is the point of 

[engaging in] conduct after emptiness has been realized? For conduct (such 

as generosity) is for the sake of realizing emptiness.” For those w ho do not 

understand even a bit o f the general m eaning of the maháyána and w ho cling 

to inferior paths as being the maháyána, this may be true, but [in actual fact,] it 

is as follows. In the context o f the tex ts  paying homage, it is said:

She is the one who, th rough  the knowledge of the path, makes 

those who prom ote the benefit of beings accomplish the 

welfare o f the world. {477}

Accordingly, since the ultimate wish of the children o f the victors is the  wel

fare of others, through relying on the means of the ocean of conduct (such 

as generosity) they completely fulfill the desires of infinite sentient beings, 

which is the actual main practice o f the m aháyána path. However, w ithout 

having directly realized emptiness prior to that, they would not understand 

the equality of themselves and others and thus their conduct would not be 

completely pure. Therefore, the  direct perception of emptiness represents 

the preliminary of the vast conduct o f the children of the victors, but how 

could it possibly be the prim ary ultim ate object to be strived for through the 

m aháyána path? As the Maháyánasútrálamkára  says:

Having realized the nature of phenom ena here,

They continue to train in superior ethics,

Superior mind, and superior prajňá . .  .1216

Likewise, in the  context o f th e  classification of bodhisattvas, it is explained 

that, during the seven im pure bhiimis, [bodhisattvas] dwell in conduct.

Again, [some people] may think, “As for conduct, it is in the tan tras that 

one needs conduct, but it is not the final [point] of the m aháyána path. For
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in the sutra collections the Bhagaván said that, as long as one has not attained 

the eighth bhúmi, one has not [received] the prophecy by the buddhas [about 

ones enlightenment] and thus dwells in conduct. Once one has attained the 

eighth bhúmi, one is completely beyond all conduct {478} and therefore 

[receives] the prophecy.” The meaning of this [statement by the Buddha] is as 

follows. As explained above, up through the seventh bhúm i there is no path 

without characteristics and free from effort. Therefore, since nonconceptual

ity and the conduct for the welfare of others are not united, in such conduct 

there [still] exists a subtle element of clinging to real existence. Therefore, 

this is explained as “dwelling in conduct.” Once the eighth bhúm i is attained, 

through [the path] w ithout characteristics and free from effort becoming 

manifest one is free from even the [most] subtle clinging to conduct and it 

occurs in a spontaneously present manner. This is described as “being beyond 

conduct.” However, in this context here, out of the concern that, upon [bod

hisattvas on the eighth bhúm i and above] entering the peaceful expanse of 

nonconceptuality, this will become a nirvana of extinction, it is said tha t the 

buddhas urge them  again and again [to prom ote] the welfare o f others. So, if 

[such] conduct is not the final [point] of the path, w hat is the point of [the 

buddhas] urging [those bodhisattvas]?

You may wonder, “But if the training in conduct (such as generosity) is not 

for the sake of realizing emptiness, this contradicts the Bodhicaryávatára saying:

All of these branches

Were taught by the sage for the sake of prajňá.”1217

The prajňá in this context is the nondual wisdom of buddhas, as is stated by 

master Dignága [in the opening lines of his Prajňá pdramitdrthasamgraha]:

Prajňápáramitá is nondual wisdom,

W hich is the Tathágata.1218

{479} In the context of identifying the  nature of the  prajňá in the  passages 

of the chapter on prajňá [in the Bodhicaryávatára], prajňá is identified as the 

expanse free from reference points:

Once neither entities nor nonentities

Remain before the mind,

There is no other mental flux [either].

Therefore, it is utter nonreferential peace.1219
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Thus, immediately after the rebuttal of the objection th a t it follows tha t the 

rúpakáyas (the welfare of others) do not arise [from the dharmakáya, the 

Bodhicary avatar a] explains:

Just as a wish-fulfilling jewel and a wish-fulfilling tree

Fully satisfy [all] desires,

Likewise, the appearances of the victors are seen

Because o f their aspiration prayers and those to be guided.1220

You may say, “Though this is the case, the main factor of the m ahayana path 

is the prajna o f realizing identitylessness. W hat is to be strived fo r through 

the m ahayana path is the buddhahood in which the two obscurations have 

been relinquished, and this must be perceived by profound prajna.” W hy 

have you still not relinquished and keep voicing nothing but your bad ideas 

[caused by] your clinging to inferior paths as being the mahayana? W hat is to 

be strived for through the m ahayana path is not the buddhahood in which the 

two obscurations have been relinquished. In the context o f its paying homage, 

[the Abhisamayalamkara  says]:

Being united with her, the sages proclaim this variety endowed 

with all aspects.

Thus, it explains that the buddhas (the persons), th rough  relying on the 

knowledge of all aspects (the means), tu rn  the wheel of dharm a (the fruition). 

If the ultimate object to  be strived for {480} were buddhahood, what would be 

th e  point here in said fruition [of turning th e  wheel of dharma]? Therefore, 

both temporarily and ultimately, the prim ary object to be strived for through 

the m ahayana path is the welfare of others.

As for the actual means to accomplish this, during the phase of the path it 

consists o f enlightened conduct (such as generosity), and during the phase of 

the fruition it consists o f the enlightened activity of a buddha. Since the main 

cause that precedes or accomplishes these two is prajňá, prajna is explained to 

be suprem e and primary. The [Pra]Mpdramitd]samcayagathd [says]:

W hat precedes practicing generosity is prajňá,

And so it is w ith ethics, patience, vigor, and dhyana.

It takes hold of the virtuous dharm as so that they may not be lost.1221

And

How could billions of people born  blind, without a guide

And also ignorant o f the way, find entrance to a city?
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W ithout prajna the five eyeless páramitás

Will not reach enlightenm ent w ithout their guide.1222

Since prajňá is said to precede [the o ther five páramitás] like a guide for those 

born blind, one first gives rise to nonconceptual w isdom —the realization of 

emptiness—in ones own m ind stream and then, by way of the ocean of con

duct of the children of the victors (such as generosity), emphasizes the benefit 

o f others for incalculable eons, thus {481} manifesting the true end through 

completion, maturation, and purification. This is the unerring coherence of 

the path.

In the context of explaining the order of the six páramitás, it is said that one 

guards ones ethics w ithout considering possessions and that one is patient if 

one guards one’s ethics. Thus, the former and latter are causes and results, 

respectively. [The scriptures] also speak of their differences in terms of being 

superior and inferior:

Generosity accomplishes possessions

And ethics, the higher realms. Meditation relinquishes the afflictions

And prajňá relinquishes all afflictive and cognitive [obscurations].

Therefore, it is superior, and its cause is studying this.

W hat these [statements] have in m ind are the generosity and so on on the 

level of ordinary beings. It is also suitable to com m ent on the m eaning of the 

above quotes from the Bodhicary avatar a in this way.

Therefore, to train in the gathering of the accumulation of purifying one’s 

m ind stream (such as generosity) during [the paths of] accumulation and 

preparation represents merely the cause for the arising of the p rofound view in 

one’s m ind stream. However, [in this context, the páramitás] represent neither 

the practice of the vast bodhisattva conduct of the children of the victors nor 

the fully qualified six páramitás. They are neither endowed with nonconcep

tual wisdom, nor have they underm ined their antagonistic factors, nor are the 

desires of sentient beings completely fulfilled through these [páramitás], nor 

do they establish [beings] in any one of the three enlightenments according 

to their potentials. {482} Therefore, not even one among the four characteris

tics [of fully qualified páramitás] is complete.1223 Furthermore, since they lack 

the accomplishment of the four qualities, the relinquishment of the seven 

attachm ents,1224 and so on, they lack the [true] meaning of “páram itá,” just as 

the meditation on repulsiveness by šrávakas and pratyekabuddhas does not 

represent the páramitá of dhyána in the maháyána.

If this is taught through an example to learned persons, they will under

stand it. Therefore, I shall give the following example. W hen skillful physicians
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prepare concoctions w ith  the precious substance of mercury, they  first purify 

the m ercury by way o f polishing, washing, and refining it. Once it has become 

free from poison, it is joined with various kinds of medicinal substances and 

thus dispels all the various diseases o f sentient beings. Just as in this example, 

bodhisattvas give rise in their m ind streams to precious bodhicitta—the sin 

gle cause for dispelling all degenerations of [samsàric] existence and peace 

w ithout exception. Since, on the level of ordinary beings, this [bodhicitta] is 

associated with the poison of self-interest, they [start by] familiarizing with 

profound emptiness and, through directly perceiving the nature of phenom 

ena on the path o f seeing, [eventually] realize the equality of [all] phenom ena 

and become free from  all stains of self-interest. Once [their bodhicitta  thus] 

has become pure, the entire ocean o f conduct of the children of the victors 

{483} is joined with the m anner of not conceiving the three spheres. By way 

of the [resulting] marvelous vigor in which ones own welfare has vanished, 

[this bodhicitta] cures all diseases of the afflictive and cognitive obscurations 

o f sentient beings w ithout exception.

Also the passage in the Dhàranïsvararàjapariprcchâsütra that speaks [of 

this] by way o f the  example of cleansing a jewel teaches exactly this p ro 

gression o f the  path . The first two [stages] in this [progression] are easy to 

understand, b u t the  Sütrasamuccayabhâsya and  other [texts] explain that the 

discourses of the irreversible [dharma] wheel during the last stage represent 

the path of the union o f  means (great compassion) and prajna (emptiness). 

To be pure o f the three spheres represents the conducts o f the children of 

the victors (such as generosity) because they are practiced in the m anner of 

not observing the three spheres. Also, the suprem e noble Nàgàrjuna, through 

adducing this very passage [from the Dhâranïsvararâjapariprcchàsütra and 

m any others] in his Sütrasamuccaya>l22S proves that, ultimately, there is [only] 

a single yàna. [The sûtra] says that, after first having given rise to weariness 

for samsara by way o f [familiarizing with] impermanence, suffering, and so 

on, one then enters the profound and vast m ahàyàna. This establishes that 

the paths of srâvakas and pratyekabuddhas are merely stepping stones for the 

mahayana. The venerable bodhisattva Asafiga [also] adduces said passage in 

his com m entary on the Uttar at antra1226 and {484} says that the m ind streams 

of bodhisattvas are purified according to this progression. Therefore, he takes 

[this passage] as a proof for the basic tathàgata element, saying that this estab

lishes what is to be purified—the pure basic element that is the [tathàgata] 

heart—as existent.

No m atter in which one among these two [explanations of said passage], 

during the first stage the m ind is purified through [familiarizing with] im per

manence, suffering, and so on. During the second stage, through relying on 

the discourses on the three doors to liberation, the true nature of the profound
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view is directly perceived. During the third stage, through relying on the dis

courses of the irreversible [dharma] wheel and the discourses on being pure 

of the three spheres, one trains in the vast conduct of bodhisattvas. Since pre

cisely this progression of the path is asserted by both [great] system founders, 

one is called “learned” if one knows how to unite the stainless texts of these 

two supreme ornaments of Jambudvipa without contradiction and thus fully 

combine them in the practice of a single person. On the other hand, through 

holding on tight to disputes out of sectarian attachm ent and aversion one will 

[only] accumulate the karma of rejecting the dharm a in a severe way, but ones 

m ind stream will not become liberated through studying [the dharma].

In brief, what is primarily to be strived for through the mahayana path is the 

enlightened activity of a buddha that establishes all sentient beings, who fill the 

reaches of space, in the unsurpassable state of perfect buddhahood. Therefore, 

{485} the roots of virtue of bodhisattvas, the children of the victors, are inex

haustible and unlimited. The [Árya]bhadracarya[pranidhánarája says]:

Just as far as the reaches of space extend,

That far is the reach of all sentient beings without exception.

Just as far as karma and afflictions reach,

That far my aspiration prayers reach.1227

Otherwise, if what is to be strived for through the mahayana path  were, tem 

porarily, merely the realization of the actuality of profound emptiness and, 

ultimately, merely the a tta inm ent of the buddhahood in which ones own 

m ind stream is liberated from the fetters o f the two obscurations, the roots of 

virtue of bodhisattvas, the children of the victors, would be exhausted in, and 

limited to, just that. This would be comparable to the example of attaining the 

nirvana w ithout remainder on the inferior paths.

For genuine beings there is no need for such explanations since they would 

just [come down to attempts to] establish again what is already established 

[for these beings]. However, some [people] with inferior m inds whose fortune 

equals mine, when they first [attempt to] give rise to the mindset [of b odh 

icitta], m ay generate this mindset due to seeing the qualities of buddhahood 

and, considering the respective superiority and inferiority of [the Buddhist] 

paths, aspire for the level of a buddha. In brief, they may be conceited [by 

taking] o ther [kinds of] generating the mindset [for the path], which do not 

arise from compassion as their root, to represent the [true] generation of the 

m indset of the mahayana. In the context of the path, they may th ink  that, 

once emptiness is realized, there is absolutely no need to train in generosity 

and so on. {486} Due to being mistaken about the mere words “The path of 

familiarization is what causes familiarity with what was seen already,” they



may th ink  that, once one has attained the path of seeing, it is merely through 

familiarizing with just this nonconceptual wisdom that one will become a 

buddha. Not understanding that the difference between the hlnayána and the 

m aháyána is m arked by generating the mindset and the conduct o f a bodhi- 

sattva, they m ay th ink  that it is m arked by the view—em ptiness—alone. They 

may th ink  that the maháyána is [the greater yána] by virtue of what seems 

to be a profound dharm a terminology of view and m editation w ithout any 

altruistic m otivation and training whatsoever. Also, they may cling to the two 

stainless traditions of the profound view and vast activity as being opposed 

to each other, just like fire and water. Likewise, they m ay be seized by biased 

clinging to either one o f the m iddling and the final [dharma] wheels that are 

the words of the victor and thus view them  as separate by being conceited 

about just the [one of them] being sufficient. For [such people] I w onder if 

there isn’t some small benefit [in the above explanations]. Thus, it is fine if I 

incurred the flaw of repeating explanations o f the same meaning again and 

again—I am som eone who does not shy away from that.

Furtherm ore, in these m odern times, the fortunate ones who wish to train  

in the unerring highw ay of the maháyána, on the level of ordinary  beings, 

through relying on [the literature of] m ind tra in ing and the progressive stages 

o f the path (such as the Bodhicary avatar a), {487} [should] first [make] their 

m ind  streams free from  being obstinate and arrogant, just as one beats and 

straightens, respectively, a [raw] hide and an arrow. Thereafter, th rough  rely

ing on the texts, such as the M úla[madhyamakakáriká]prajňd[ndma] , by the 

glorious protector, noble and venerable Nágárjuna, [they should] determ ine 

the view of being free from reference points by way of cutting through the 

superim positions o f clinging to extremes w ith  regard to the m eaning of the 

p ro found  view and thus eradicating even the [most] subtle focal objects of 

clinging to real existence. Still not being content w ith just that m uch, [they 

should] examine the profound words of the Buddha in the p ro found  final 

[dharma] wheel and the stainless scriptural tradition of [Maitreya,] the regent 

o f the victor, and his followers, thus turning their m inds toward the unsur

passable ever-excellent conduct. W ithout tightening their m inds th rough a 

short-term  [attitude in term s of] just a single lifetime (just like a fresh hide 

that was put into a fire), [they should] put on their path of studying even the 

oceanlike conduct of the children of the victors that is beyond the confines 

of the mind, that is, the [vast] deeds that are based on the door to liberation 

which is the inconceivable measure of the extent of space and the extent of 

sentient beings. As [the Áryabhadracaryapranidhánarája says]:

May my conducts be without measure.

May my qualities also be measureless.
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Abiding in conducts without measure,

I shall send out all [kinds of] em anations.1228

Accordingly, {488} I think how wonderful it would be if all the stainless trad i

tions of the victors and the children of the victors within the framework set 

by this highway of the profound and vast m other of the victors served as ones 

objects through unequivocally striving and aspiring for them.

W hoever realizes this path of the profound and vast mahayana,

The essential point of combining the profound and the vast 

without contradiction,

The principle o f profundity and vastness,

Is taken care of by this m other of the victors.

As for the fruition of having practiced said path by way of this special m otiva

tion and training, it consists of the dharmakàya w ith its enlightened activity, 

which will be understood [in detail] from the text. In general, the final fruition 

is exactly what is to be strived for through the initial motivation of the chil

dren of the victors. Therefore, w hat is actually to be accomplished through the 

bodhisattva path is the altruistic activity for the welfare of beings, which is so 

great in its being perm anent, all-pervading, and spontaneously present until 

samsara is emptied. Its foundation is the dharmakàya and this dharmakàya 

has the two aspects of relinquishment and realization. From among these, 

the actual dom inant condition for the altruistic deeds of enlightened activity 

is realization, that is, the wisdom dharmakàya. Therefore, the presentation of 

the body [of the Abhisamayâlamkâra  says]:

The dharmakàya, together with its activ ity . .  .1229

Also, [its second] sum m ary of the clear realizations [states]:

And the fruition (the dharmakàya and enlightened activ ity ). .  ,1230

Thus, {489} the manifestation of the wisdom of the knowledge of all aspects 

surely represents the handprin t of having relinquished the two obscurations, 

including their latent tendencies. However, it is asserted that even sràvaka and 

pratyekabuddha arhats, upon having entered [the nirvàna] without rem ain

der on the inferior paths, have relinquished the two obscurations in terms 

of there being no foundation [for them  anymore]. Hence, the difference 

between the fruitions of the hïnayàna and the mahàyàna is said to not be 

m arked by way of relinquishment, but by way of realization—the wisdom



A ppendix  III 609

dharm akaya, including its activity. Therefore, and because the initial m otiva

tion is unerringly identified by giving rise to the mindset o f the mahayana, it 

was explained above that what is to be strived for through the m ahayana path 

is not the buddhahood in which the two obscurations have been relinquished. 

However, this does not contradict the explanation that [this buddhahood] is 

the ultim ate object o f striving or result [of the m ahayana] in term s of taking 

it as what is to be accomplished in the m ind streams of others. Though bud 

dhahood and the knowledge of all aspects are discussed individually in some 

contexts, ultimately, they are inseparable.

If the eight clear realizations are presented as ground, path, and fruition in 

this way, in the context o f the [Abhisamaydlamkara  s second] sum m ary  of the 

clear realizations [it is said]:

The threefold object (the cause) . .  ,1231

[In the commentaries] there are the two explanations o f linking “the cause” 

[in this line] w ith the preceding [words] versus linking it w ith w hat follows, 

but they are similar in meaning. Therefore, it is explained that, after having 

determ ined the three knowledges (the ground) through study and reflection, 

they are m ade a living experience th rough  cultivating the four trainings (the 

path), th rough  which the dharm akaya (the fruition) is manifested. {490}

According to what was explained here, in terms o f motivation and training 

it is also suitable to take ground, path, and fruition as [these] two elements. 

First, for the sake of manifesting the fruition, the knowledge of all aspects, 

through  relying on the knowledge o f all the paths of the children o f the vic

tors and before training in altruistic conduct, entities—all phenom ena of 

skandhas, dhatus, and ayatanas—are realized in the m anner o f  their being 

free from the thirty-two superimpositions. Secondly, after having condensed 

all phenom ena tha t consist of the three knowledges (the ground) into the 

three [kinds of] being w ithout arising, th rough  the com plete training in all 

aspects one familiarizes with [these phenom ena] as being emptiness. Based 

on that, th rough  the sequential [training] all the m any wisdoms o f realizing 

the path that have arisen in ones m ind stream are stabilized. Through this the 

tem porary fruitions (both the culminating and the instantaneous [trainings]) 

and the ultimate fruition (the dharmakaya, including its enlightened activity) 

are manifested. Then, until samsara is emptied, the [operational] mode of 

vast and unin terrupted  altruistic enlightened activity takes place in a way that 

is spontaneously present and without any effort or strain.

I wrote this down by following the learned ones

W ho unerringly explain the assertions and texts of the noble one
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W ho is unrivaled in commenting on the intention, just as it is,

O f the m other of the victors so very hard  to fathom. {491}

There is a little bit in this [composition] that is not explained in 

other commentaries,

But I wrote it down by thinking that it is taught implicitly 

In the excellent explications o f m any learned ones 

And by examining it in perfect accordance with the other dharmas 

of Maitreya.

This dharm a of the profound mahayana is a sensitive object,

So to compose [texts] w ith mastery of the dharm a, while the flaws 

of self-styled compositions abound—

This is what I saw stated in the sutras.

Therefore, if [my text] has become like the [latter], I admit and 

confess it from my heart.

However, since it is for this excellent path of the profound 

supreme yana

T hat I aspire from my heart, I have familiarized and acquainted 

myself

With a multitude of sutras, treatises, and texts.

Therefore, I am sure that there are no contradictions to the 

ultimate essential point.

Through the infinite merit of this composition 

May hell beings, hungry  ghosts, animals, gods, and asuras 

Always relinquish their im pregnations o f negative tendencies 

And thus be born at the feet of the victor Maitreya.

On the occasion o f  some dharma friends whom I love like m y  own heart being 

in need [for such a text, asking me] to write this general topic in a few  [words] 

by following the manner in which the great lord Tsongkhapa commented on the 

intention o f Aryavimuktisena, who is unrivaled on the earth in commenting on 

the intention o f  the Ornament o f prajhdpdramitay and while I  was wondering 

whether it is possibly justified fo r  the m ind o f  the supreme refuge and protector.; 

the old dog Apu wrote this down during some [periods] between his sessions in 

the retreat o f  Nagchung}232

Be it virtuous and auspicious.

Virtue. Virtue. Virtue.



Appendix IV: The definitions and boundary lines 
of prajhaparamita, the eight topics, and the seventy 

points according to LSSP/PSD and LNGmi

The definition o f pra jhaparam ita : the knowledge of directly realizing the 

nature of phenom ena free from reference points, which has gone, or makes 

one go, to the nonabiding nirvana. Boundary lines: the fully qualified one, on 

the three paths of the noble ones of the mahayana; the nom inal one, from the 

paths o f accumulation and preparation onward.

LNG:

The definition of n a tu ra l p ra jhaparam ita : the elements that are the objects 

o f the knowledge that directly realizes all phenom ena as being free from  ref

erence points (equivalent to ground prajhaparamita). Boundary lines: on all 

three paths o f the noble ones of the mahayana.

The definition of scrip tu ra l p rajhaparam ita: the words of the Buddha and 

the treatises that are the cognizances which appear as the assemblies of the 

names, words, and letters that teach by taking the prajnaparamitas o f ground, 

path, and /o r fruition as their main subject matters. Boundary lines: before the 

path  is entered up through  the buddhabhum i.

The definition o f the p ra jhaparam ita  o f  the path: the knowledge that directly 

realizes that all phenom ena are free from reference points and causes one to 

proceed to the nonabiding nirvana. Boundary lines: the fully qualified one, 

during the meditative equipoises of the noble ones o f the mahayana; the 

approxim ately concordant one, on the paths of accumulation and preparation.

The definition of the fru itional pra jhaparam ita : the knowledge that has 

arrived at the nonabiding nirvana and is the highest final level o f directly 

realizing that all phenom ena are free from reference points. Boundary lines: 

solely in buddhas.
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The definitions o f the eight topics

The definition of the knowledge o f all aspects: the direct knowledge of all 

aspects of suchness and variety without exception in one single moment. 

Boundary lines: solely on the buddhabhum i.

The definition of the knowledge o f  the path: the path of training which real

izes that the three paths are w ithout nature and which manifests the true end 

through completion, maturation, and purification. Boundary lines: the path 

o f accumulation up through the path  of nonlearning.1234

The definition of the knowledge o f entities: the lim ited knowledge that real

izes that all bases are empty of a personal self. Boundary lines: the path of 

accumulation up th rough  the path of nonlearning.1235

The definition of the complete tra in ing in all aspects: the yoga of bodhisattvas 

in which they familiarize with the three types of nonarising in a combined m an

ner in order to attain mastery over realizing the three knowledges. Boundary 

lines: the lesser path  of accumulation up through the end of the  continuum  of 

the ten bhumis.

The definition of the cu lm inating  training: the yoga of bodhisattvas in which 

they have gained mastery over familiarizing with the three types of nona

rising in a com bined m anner based on the complete training in all aspects. 

Boundary lines: the level of heat up through the end of the continuum .

The definition of the serial training: the yoga of bodhisattvas in which they 

sequentially familiarize with the aspects of the three knowledges in order 

to stabilize the realization [that consists] of the simultaneous arising of the 

cognitive aspects of the three knowledges. Boundary lines: the path of accu

mulation up through the end of the continuum .1236

The definition of the instantaneous training: the yoga of bodhisattvas that is 

the final [stage] of the sequential familiarization with the three knowledges. 

Boundary lines: solely at the end of the continuum.

The definition of the dharmakaya: the final fruition of having cultivated the 

trainings that is endowed with a m ultitude of uncontam inated branches. 

Boundary lines: solely on the buddhabhum i.

T he definitions of the seventy points

1. The ten points o f the knowledge o f all aspects

1) The definition of the generation  o f  bodhicitta: the m ind that is congruently 

associated w ith the desire for perfect enlightenment for the sake of others.1237 

Boundary lines: the generation o f bodhicitta that arises through aspiration, on 

the level o f engagement through aspiration; the one that is the pure superior
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intention, on  the first seven bhumis; the one that is m aturation, on  the three 

pure bhumis; and the one of [all] obscurations having been relinquished,1238 

on the buddhhabhum i.

2) The definition of the  instructions: the  m eans of expression th a t unm istak- 

enly instruct in the means to attain w hat is to be strived for when generating 

the mindset o f the mahayana. Boundary lines: from the level o f a beginner up 

through the buddhabhum i.1239

3) The definition of the  m ahayana branches conducive to penetration: the 

clear realizations that arise after the m ahayana path of accum ulation and con 

sist o f the level of engagement through aspiration. Boundary lines: solely on 

the path of preparation.

4) The definition of the  disposition: the dhátu  that is discussed here and acts 

as the fundam ental basis for practice.1240 Boundary lines: by way o f the phe 

nom ena for which it is the foundation, from heat up through the end of the 

continuum .

5) The definition of the  focal objects: w hat serve as the knowable objects of 

those w ho practice.1241

6) The definition of the aim: the final fruition in terms of which [bodhi]sat- 

tvas will engage in the practice. Boundary lines: solely on the buddhabhum i.

The general definition o f practice: the activity o f accomplishing the two 

welfares for the sake o f unsurpassable enlightenm ent, w hich is based on the 

generation of the m indset o f the m ahayana.1242

7) The definition o f the  arm orlike practice: making the páramitás a living 

experience through completely including all six in each one of them. Boundary  

lines: the  path o f accumulation up  through the end o f  the continuum .

8) The definition of the  practice o f engagem ent: the activity o f engaging 

in the mahayana primarily through w hat arises from meditation. Boundary  

lines: heat up  through the end o f  the continuum .1243

9) The definition of the  practice o f  the equipm ents: the d irect deliverance 

into great enlightenment. Boundary lines: the first fifteen equipm ents, from 

the supreme dharm a o f the path of preparation onward; the two equipm ents 

of the bhum is and the remedies, on the paths of seeing and familiarization.1244

10) The definition of the practice o f  final deliverance: that which u n d o u b t

edly delivers into the final points of deliverance. Boundary lines: on the special 

path of the tenth  bhum i.
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1) The definition of the four branches o f the knowledge o f the path: the 

basis that is suitable for the arising of the knowledge of the path (overcoming 

pride), the certain or uncertain object fo r its arising, the nature (not rejecting 

samsara), and the function (attracting others as a retinue and so on).1245

2) The definition of the p a th  of the ¿ravakas: the limited knowledge that real

izes merely personal identitylessness.1246

3) The definition of the path  of the pratyekabuddhas: the limited knowledge 

that realizes one-and-a-half o f the two [types of] identitylessness.1247

4) The definition of the path  o f  seeing o f  the mahayana: the supram undane 

wisdom that realizes the two [types of] identitylessness before the uncontam i

nated path of familiarization arises.1248

5) The definition of th e  function o f th e  p a th  o f familiarization: the benefit 

that is the result of the path of familiarization.

6) The definition of the pa th  o f fam iliarization as aspiration: the contam i

nated path of familiarization that, in the m anner of being certain, apprehends 

the fact that the m other is endowed with qualities, just as it is. Boundary lines: 

the aspiration in terms of one s own welfare, from the second up through the 

seventh bhumis; the aspiration in terms of the welfare of oneself and others, 

on the eighth bhumi;1249 and the aspiration in terms of the welfare of others, 

on the tenth  bhumi.

7) The definition of the  triad o f praise, eulogy, and  glorification: either 

the aspect of the buddhas and higher bodhisattvas being delighted with the 

bodhisattvas who cultivate the three aspirations, or the aspect o f [the former] 

expressing the qualities of the [latter] dwelling in the ultimate. Boundary lines: 

from the second up through the ten th  bhumis.

8) The definition of the path  o f fam iliarization as dedication: the contam i

nated path of familiarization that turns virtues into the branches of perfect 

enlightenment for the sake of others. Boundary lines: from the second up 

through the tenth bhumis.

9) The definition of the pa th  of fam iliarization as rejoicing: the contam i

nated path of familiarization of delighting in the virtues o f oneself and 

others. Boundary lines: from the second up through the tenth bhumis.

10) The definition of the p a th  o f  fam iliarization as accom plishm ent: the

uncontam inated path1250 of familiarization that is the cause for final realization.

11) The definition of the pu re  path  o f familiarization: the uncontam i

nated pa th1251 of familiarization of the mahayana that is the cause for final 

relinquishment.1252

2. The eleven points of the knowledge of the path
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3. The nine poin ts o f  the  knowledge of entities

1) The definition of the know ledge o f  entities o f no t abiding in  [samsaric] 

existence th rough  prajna: the knowledge that puts an end to the troubles of 

[samsaric] existence through  the prajna of realizing the lack of any nature.

2) The definition o f the  knowledge o f  entities of no t abiding in peace th ro u g h  

compassion: the knowledge that puts an end to the trouble of peace through 

the force of the special generation of bodhicitta.

3) The definition of the  knowledge o f  entities th a t  is d is tan t due to  n o t being 

the means: the knowledge o f entities tha t is constrained by clinging to char

acteristics with respect to the triad of knowable objects, the path, and the 

fruition, and thus is not able to function as the remedy for this [clinging].

4) The definition o f the know ledge o f entities tha t is no t d istan t due  to  being 

the  means: the knowledge that entails special means and prajna.

5) The definition of [the knowledge of entities tha t is] an  an tagonistic  factor:

the knowledge o f entities that exists as a factor to be relinquished by bodh i

sattvas since it is constrained by the clinging of mistakenly engaging in the 

fundam ental nature o f entities.

6) The definition of the  knowledge of en tities th a t  is a rem edy: the know 

ledge that is able to function as a remedy for the clinging to characteristics 

w ith respect to entities since it realizes that they are w ithout nature.

7) The definition of the  tra in ings in the know ledge o f  entities: the path of 

familiarization by putting an end to the clinging to entities (such as form), 

which implicitly covers the trainings o f  ¿ravakas and pratyekabuddhas. 

Boundary lines: from the path of accumulation up through the ten th  bhumi.

8) The definition o f the  equality o f  these trainings: the aspect o f cultivating 

the trainings in the knowledge of entities that puts an end to conceit about 

subject and object.

9) The definition o f the  p a th  o f  seeing: Newly seeing the realities free from 

the thirty-two superimpositions, w hich implicitly covers the h lnayana paths 

o f seeing.

4. The eleven poin ts  o f  the  com plete  tra in ing  in all aspects

1) The definition of the  aspects: the distinct objective or cognitive features 

that serve as the factors to familiarize with through the trainings.

2) The definition of the  trainings: the yogas of bodhisattvas in which they 

familiarize w ith the three knowledges in a combined m anner in order to 

gain mastery over them. Boundary lines: from the path of accum ulation up 

through the tenth bhumi.
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3) The definition of the qualities: what is to be attained temporarily and ulti

mately through cultivating the trainings. Boundary lines: from heat onw ard.1253

4) The definition of the flaws: the activities of maras that disrupt the arising 

of the trainings and their becoming special.1254

5) The definition of the defining characteristics: the knowledges that define 

the nature or the capacity of the trainings. Boundary lines: from the path of 

accumulation up through the tenth bhumi.

6) The definition of th e  factors conducive to liberation: the path  tha t consists 

of the phase of not having the nature of the faculties of purified phenom ena 

and furthers the distinctive features of freedom.

7) The definition of the  factors conducive to  penetration: the wisdom of 

the engagement through aspiration that entails the  special aspect o f focus

ing on sentient beings and represents the principal [wisdom] that arises from 

meditation.

8) The definition of irreversible [learners]: the bodhisattvas who possess the 

signs of the certainty of not falling into either [samsaric] existence or peace. 

Boundary lines: the path  of preparation up th rough  the path  of familiarization.

9) The definition of the tra in ing  in  the equality of existence and  peace: the 

training of realizing, and then familiarizing with, both samsara and nirvana as 

being without nature. Boundary lines: from the path of preparation onw ard.1255

10) The definition of th e  tra in ing  in p u re  realms: the training tha t frees one’s 

own twofold realm (container and content) from flaws. Boundary lines: from 

the path of preparation onward.1256

11) The definition of the tra in in g  in skill in means: the training in knowing 

whether or not it is the right time to manifest the ten objects of skill in means. 

Boundary lines: from the path  of preparation onw ard.1257

5. The eight po in ts  o f  the culm inating tra in ing

1) The definition of the signs: that which consists of [the level of] heat [of 

the path of preparation] and  defines the  highest level of familiarization in a 

combined manner.

2) The definition of increase: that which consists of the peak of the path of 

preparation and represents the factor that is the increase of the highest level 

of familiarization in a combined manner.

3) The definition of stability: that which consists of the poised readiness [of 

the path of preparation] and represents the culm ination of attaining stability 

in the respectively appropriate realization o f the three knowledges and in not 

abandoning the welfare of sentient beings.
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4) The definition o f  the  abiding o f  the m ind: that which consists o f  the 

suprem e dharm a [of the path of preparation] and represents the culm ination 

o f the m ind one-pointedly abiding in the actuality of rejoicing in the genera

tion of bodhicitta o f the four [types of] bodhisattvas.

5) The definition of the cu lm ina tion  o f  the path  o f  seeing: the highest level 

o f familiarization in a combined m anner that functions as the specific remedy 

for the conceptions that are factors to be relinquished through seeing.

6) The definition of the cu lm ination  o f  the  p a th  o f  fam iliarization: the

highest level o f familiarization in a combined m anner that functions as the 

specific remedy for the conceptions that are factors to be relinquished through 

familiarization.

7) The definition of the u n in te rru p ted  cu lm ination : the highest level of 

familiarization in a com bined m anner that serves as the direct cause for the 

knowledge o f all aspects.

8) The definition of w ro n g  practice: the ignorance of apprehending the two 

realities as contradictory.

6. The th ir teen  poin ts  o f  the  serial tra in ing

I)—6) The definition of the  serial tra in ing  in generosity: the sequential famil

iarization w ith  generosity (the same applies to the other five páramitás).

7) The definition of the  serial tra in ing  in the recollection o f the Buddha: not

observing the qualities o f the Tathágata ultim ately and sequentially recollect

ing them , just as they are, on the level of seeming [reality].

8) The definition of the serial tra in ing  in the recollection o f  the dharm a: not

observing virtuous, nonvirtuous, and neutral dharm as ultimately and sequen

tially recollecting them , just as they are, on the level o f seeming [reality].

9) The definition of the  serial tra in ing  in the recollection o f  the samgha: not 

observing the assemblies of irreversible learners ultimately and sequentially 

recollecting them, just as they are, on the level of seeming [reality].

10) The definition of the serial tra in ing  in the recollection o f  ethics: not 

observing the three [sets of] vows ultimately and sequentially recollecting 

them, just as they are, on the level of seeming [reality].

I I )  The definition of the serial tra in ing  in the recollection o f giving: not 

observing the generosities of dharm a and material things ultimately and 

sequentially recollecting them, just as they are, on the level of seeming [reality].

12) The definition of the serial tra in ing  in the recollection o f  the deity: not 

observing the noble ones who are born as deities ultimately and sequentially 

recollecting them, just as they are, on the level of seeming [reality].
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13) The definition of the serial tra in ing  in the natu re  o f  the lack o f  entity:

the realization of, and sequential familiarization with, all phenom ena being 

without nature ultimately.1258

7. T he four points o f the  instantaneous tra in ing

1) The definition of the instantaneous tra in ing  in term s of nonm atura tion :

the realization of all nonm atured dharmas in one single instant.

2) The definition of the instantaneous tra in ing  in term s of m atu ra tion : the

realization of all matured dharm as in one single instant.

3) The definition of the in stan taneous tra in in g  in term s o f the  lack o f char

acteristics: the realization in one single instant that all phenom ena lack 

characteristics.

4) The definition of the instan taneous tra in ing  in te rm s o f nonduality: the

realization in one single instant that all phenom ena are nondual.1259

8. The four points o f  the dharm akàya

1 ) The definition of the svàbhàvikakàya: the naturally pure dhàtu  being also 

pure of all adventitious stains without exception.1260

2) The definition of the sàmbhogikakàya: the rüpakàya that, am ong those to 

be guided, appears only for bodhisattvas and serves as the dom inant condi

tion for the nairmànikakàya.

3) The definition of the nairmànikakàya: the kàya that arises by virtue of the 

sàmbhogikakàya as its dom inant condition and guides many pure and impure 

beings.

4) The definition of the dharmakàya: the ultim ate wisdom that is the com 

plete change of state of buddhahood.

The definition of enlightened activity: the completely immaculate quali

ties that arise from the dharmakàya, which functions as their dom inant 

condition.1261
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The definitions o f  the  eight topics

The definition o f  the  know ledge o f  all aspects: the direct nonconceptual 

knowledge of all aspects o f knowable objects, which consist o f suchness and 

variety, in one single m om ent.

The definition o f  the  knowledge o f  the path: the knowledge of the path  of 

tra in ing tha t realizes the m ode of being of the paths of the three yanas being 

w ithout nature and manifests the true end th rough  the triad of completion, 

m aturation, and purification.

The definition o f the  knowledge o f  entities: the limited knowledge that real

izes that all phenom ena, which consist o f entities (skandhas, dhatus, and 

ayatanas), are em pty of a personal self.

The definition of the  com plete tra in ing  in all aspects: the yoga of bodhisattvas 

in which they familiarize, in a combined m anner and in order to attain mastery 

over realizing the three knowledges, with the triad of bases, paths, and aspects 

having the nature o f nonarising and being free from reference points.

The definition o f the  cu lm inating  training: the yoga of bodhisattvas in which 

they have gained mastery over familiarizing with the three types of nonarising 

in a com bined m anner based on the complete training in all aspects.

The definition of the  serial training: the yoga of bodhisattvas in which they 

sequentially familiarize w ith the aspects of the three knowledges in order to 

stabilize the realization [that consists] of the simultaneous arising of all cog

nitive aspects o f  the th ree knowledges.

The definition o f the  instan taneous training: the yoga of bodhisattvas that is 

the final [stage] of the sequential familiarization with the three knowledges.

The definition of the  dharm akaya: the final fruition of having cultivated the 

trainings that is endowed with a m ultitude o f uncontam inated  branches.
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The definitions o f the seventy points

1. The ten points o f the knowledge o f all aspects

1) The definition of the generation  o f bodhicitta: the special state of m ind of 

the mental consciousness with its congruently associated [factors] tha t desires 

perfect enlightenment (the knowledge of all aspects) for the aim of liberating 

others (all sentient beings) from the causes and results of samsara and thus 

establishing them in the states of the three [types of] enlightenment according 

to their [respective] potentials.

2) The definition of the instructions: the means of expression that unmis- 

takenly teach the means to attain the phenom ena of the path and the fruition 

that are to be strived for by the persons who have generated the mindset for 

unsurpassable perfect buddhahood.

3) The definition of the branches conducive to  penetration: the clear realiza

tion that arises after the m ahayana factors conducive to liberation and consists 

of the level of engagement through aspiration.

4) The definition of the m ahayana disposition: the dharm adhatu  that, when 

purified, serves as the cause of unsurpassable enlightenment.

5) The definition of the  focal objects: the focal objects that serve as the know- 

able objects of the practitioners who are bodhisattvas.

6) The definition of the aim: the final fruition for the sake of whose attain 

m ent bodhisattvas will engage in the practice.

7) The definition of the arm orlike practice: the activity of accomplishing the 

two welfares [for the sake of unsurpassable enlightenment], which is based 

on the generation of the mindset of the m ahayana and makes the paramitas 

a living experience through completely including all six in each one of them.

8) The definition of the practice o f  engagement: the [activity of] accomplish

ing the two welfares for the sake of unsurpassable enlightenment, which is 

based on the generation of the mindset of the mahayana and is the activity 

of engaging in the mahayana primarily through what arises from meditation.

9) The definition of the practice of the equipm ents: the activity of accom

plishing the two welfares for the sake of unsurpassable enlightenment, which 

is based on the generation of the mindset of the mahayana and is the direct 

deliverance into great enlightenment.

10) The definition of the practice of final deliverance: the activity of accom

plishing the two welfares for the sake of unsurpassable enlightenment, which 

is based on the generation of the mindset of the m ahayana and consists of the
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special path of the tenth  bhum i that undoubtedly delivers into the final points 

o f deliverance.

2. The eleven po in ts  o f  the knowledge o f  the path

1) The definition of the  [mental] supports  tha t are the branches o f the 

knowledge o f  the  path: possessing the generation of bodhicitta and having 

relinquished pride.1263

2) The definition of th e  p a th  o f th e  sravakas: the limited knowledge tha t real

izes merely personal identitylessness.

3) The definition of the pa th  o f the  pratyekabuddhas: the limited knowledge 

that realizes one-and-a-half [of the two types of] identitylessness.

4) The definition o f the  p a th  o f seeing o f  the  m ahayana: the supram undane 

wisdom that realizes the two [types of] identitylessness before the uncon tam i

nated path of familiarization arises.

5) The definition o f the  function o f  the pa th  o f fam iliarization: the benefit 

that is the result o f the path of familiarization.

6) The definition o f the  path  o f fam iliarization as aspiration: the contam inated 

path of familiarization that apprehends with certainty that prajnaparam ita is 

endowed with qualities.

7) The definition o f the  benefit o f  the pa th  o f  fam iliarization as aspiration:

the fact of buddhas and higher bodhisattvas praising [other bodhisattvas] due 

to being delighted [about them].

8) The definition o f  the  pa th  o f  fam iliarization as dedication: the contam i

nated path of familiarization that turns virtues into branches of perfect 

enlightenm ent for the sake of others.

9) The definition of the path  o f  fam iliarization as rejoicing: the contam inated 

path of familiarization of delighting in the virtues o f oneself and others.

10) The definition o f the  p a th  o f fam iliarization as accom plishm ent: the 

uncontam inated  path o f familiarization of the m ahayana that is the cause for 

final realization.

11) The definition of the pure  p a th  o f  fam iliarization: the uncon tam i

nated path o f familiarization of the mahayana that is the cause for final 

relinquishment.

3. The nine poin ts  o f the  knowledge o f  entities

1) The definition of the knowledge o f  entities o f  no t abiding in [samsaric] 

existence th ro u g h  prajna: the knowledge that puts an end to the troubles of 

[samsaric] existence through the prajna of realizing the lack of any  nature.
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2) The definition of the  knowledge o f entities of no t abiding in peace th rough  

compassion: the knowledge that puts an end to the trouble of peace through 

the special generation of bodhicitta.

3) The definition of the  knowledge o f entities th a t  is d is tan t from  the frui- 

tional p rajnaparam ita  due to  no t being the m eans for giving rise to it: the

knowledge of entities that clings to characteristics with respect to the triad of 

knowable objects, the path, and the fruition, and thus is not able to function 

as the rem edy for this clinging to characteristics.

4) The definition of the  knowledge o f entities th a t  is no t d istan t from  the 

fruitional pra jnaparam ita  due to  the skill in m eans fo r  giving rise to it: the

knowledge that entails special means and prajna.

5) The definition of the knowledge o f  entities th a t  is an antagonistic  factor: 

[the knowledge of entities] that exists as factors to be relinquished by bodhi

sattvas since it is constrained by the clinging of mistakenly engaging in the 

fundamental nature of entities.

6) The definition of the  knowledge o f  entities th a t  is a rem edial factor: the 

knowledge that is able to function as a remedy for the clinging to characteris

tics with respect to entities since it realizes that they are w ithout nature.

7) The definition of the tra in ings in the knowledge o f  entities: [the training 

that], through familiarization by putting an end to the clinging to entities (such 

as form), implicitly covers the trainings of ¿ravakas and pratyekabuddhas.

8) The definition of the  equality o f  these train ings: the aspect of cultivating 

the trainings in the knowledge of entities that puts an end to conceit about 

subject and object.

9) The definition of the  path  o f  seeing: newly seeing the realities free from 

the thirty-two superimpositions, which implicitly covers the h lnayana paths 

of seeing.

4. The eleven points o f  the com plete tra in in g  in all aspects

1) The definition of the aspects: the distinct objective or cognitive features 

that serve as the factors to familiarize with through the trainings.

2) The definition of the train ings: the yogas of familiarizing with the three 

knowledges in a combined m anner in order to gain mastery over realizing 

them.

3) The definition of the qualities: what is to be attained temporarily and ulti

mately through cultivating the trainings.

4) The definition of the flaws: the activities of maras that disrupt the arising 

of the yogas and their becoming special.
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5) T he definition of th e  defining characteristics: the  knowledges that define 

the nature or the capacity o f the trainings.

6) The definition of the  factors conducive to  liberation: the path that consists 

o f the phase of not having the nature of the faculties of purified phenom ena 

and is the path to progress tow ard unsurpassable enlightenment.

7) The definition of the factors conducive to penetra tion : the wisdom of 

the engagement through aspiration tha t entails the special aspect of focus

ing on sentient beings and represents the principal [wisdom] tha t arises from 

m editation.

8) The definition o f the  assem bly o f  irreversible learners: the bodhisattvas 

who possess the signs o f the certainty of not falling into either [samsaric] 

existence or peace.

9) The definition of the  tra in ing  in th e  equality o f [samsaric] existence and  

peace: the training o f realizing, and then familiarizing with, both samsara and 

nirvana as being without nature.

10) The definition o f the  tra in in g  in  unsurpassab le  pure  realms: the training 

that frees ones own twofold pure realm (container and contents) from flaws.

11) The definition o f the  tra in ing  in skill in means: the training in knowing 

whether or not it is the right time to manifest the ten objects of skill in means.

5. The e igh t po in ts  o f  the cu lm inating  tra in ing

1) The definition of the signs of the  cu lm ination  o f  hav ing  gained m astery 

over the realization o f  nonarising: that which consists o f [the level of] heat 

[of the path of preparation] and defines the highest level o f familiarization in 

a combined m anner.

2) The definition o f increase: tha t which consists o f the peak of the path of 

preparation and represents the factor tha t is the increase of the highest level 

o f familiarization in a com bined m anner.

3) The definition of stability: tha t w hich consists o f the poised readiness of 

the path  of preparation and represents the culm ination o f attaining stability 

in the respectively appropriate realization o f the three knowledges and in not 

abandoning the welfare of sentient beings.

4) The definition of the abiding o f the mind: that which consists of the 

supreme dharm a [of the path of preparation] and represents the culm ination 

of the m ind one-pointedly abiding in the actuality o f rejoicing in the genera

tion of bodhicitta o f the four [types of] bodhisattvas (such as those w ho have 

given rise to bodhicitta for the first time).
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5) The definition of the culm ination o f  the path  called “seeing”: the highest 

level o f familiarization in a combined m anner that functions as the specific 

rem edy for the conceptions that are factors to be relinquished through seeing.

6) The definition of the culm ination o f the p a th  called “fam iliariza tion”: the

highest level of familiarization in a combined m anner that functions as the 

specific rem edy for the conceptions that are factors to be relinquished through 

familiarization.

7) The definition of [the culm ination of] the u n in te rrup ted  samadhi: the

highest level of familiarization in a combined m anner that serves as the direct 

cause for the knowledge of all aspects.

8) The definition of the wrong practice to be eliminated: the ignorance of 

apprehending the two realities as contradictory.

6. The th irteen  points of the serial tra in ing

I)-6 ) The definition of the serial train ings in generosity and  so on: the 

sequential familiarizations with generosity up through prajňá that represent 

the yogas of bodhisattvas in which they, in order to attain stability in the real

ization of the three knowledges, progressively familiarize with their aspects.

7) The definition of the serial tra in ing  in the recollection o f the Buddha: not

observing the qualities of the Tathágata ultimately and sequentially recollect

ing them, just as they are, on the level of seeming [reality].

8) The definition of the serial tra in in g  in the recollection o f  the  dharm a: not

observing virtuous, nonvirtuous, and neutral dharm as ultimately and sequen

tially recollecting them, just as they are, on the level of seeming [reality].

9) The definition of the serial tra in ing  in the recollection o f  the  samgha: not

observing the assemblies of irreversible learners ultimately and sequentially 

recollecting them, just as they are, on the level of seeming [reality].

10) The definition of the serial tra in ing  in the recollection o f ethics: not 

observing the ethics th a t consist of the [three sets of] vows, gathering [virtue], 

and promoting the welfare [of others] ultimately and sequentially recollecting 

them, just as they are, on the level of seeming [reality].

I I )  The definition of the serial tra in ing  in the recollection o f giving: not 

observing the generosities of dharm a and material things ultimately and 

sequentially recollecting them, just as they are, on the level of seeming [reality].

12) The definition of the serial tra in ing  in the recollection o f  the deity: not

observing the noble ones who are born as deities ultimately and sequentially 

recollecting them, just as they are, on the level of seeming [reality].
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13) T he definition of th e  serial tra in ing  in  understand ing  [phenom ena] as 

th e  n a tu re  o f  th e  lack o f  entity: the  realization of, and  sequential familiariza

tion with, all phenom ena being w ithout nature ultimately.

7. The four po in ts  o f  the  instan taneous tra in ing

1) The definition of the  instan taneous tra in in g  in te rm s o f  nonm atu ra tion :

the realization of all nonm atured  dharm as in one single instant.

2) The definition of the  instan taneous tra in ing  in term s o f m a tu ra tio n : the

realization of all m atured dharm as in one single instant.

3) The definition o f the  instan taneous tra in in g  in term s o f  the  lack o f  ch a r

acteristics: the realization in one single instant that all phenom ena lack 

characteristics.

4) The definition of the  instan taneous tra in in g  in term s o f  nonduality: the

realization in one single instant that all phenom ena are nondual.

8. The four po in ts  o f  the  dharm akaya

1) The definition of the  svabhavikakaya: the kaya that is specified by possess

ing the twofold purity  o f  the dhatu being pure by nature and being pure of all 

adventitious stains w ithout exception.

2) The definition of the  sambhogikakaya: the kaya that, among those to be 

guided, appears only for noble bodhisattvas, serves as the basis for the appear

ance of the nairmanikakaya, and is adorned with the m ajor and m inor marks.

3) The definition o f the  nairm anikakaya, w hich is o th e r th an  these two: the 

buddhakaya that arises by virtue o f the sambhogikakaya as its dom inant con 

dition, appears for m any pure and  im pure beings to be guided, and prom otes 

their welfare.

4) The definition o f the  w isdom  dharm akaya: the ultimate wisdom that is the 

complete change o f state of the buddhabhum i and serves as the support of 

the twenty-one sets o f uncontam inated dharmas.
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The definition o f p ra jnaparam ita : the ultim ate mental state of fully discrim i

nating phenom ena that has transcended [samsaric] existence and peace.

The definition o f n a tu ra l  p ra jnaparam ita : the nature  o f phenom ena whose 

own essence is to be changeless by nature.

The definition of sc rip tu ra l p ra jnaparam ita : the excellent explanations that 

teach prajnaparam ita as their subject matter.

The definition o f the p ra jnaparam ita  o f  the path: the clear realizations of 

noble learners of the m ahayana that cause them  to progress to the ff uitional 

prajnaparamita.

The definition of the fruitional prajnaparam ita: the ultimate wisdom that is 

attained through the power of having cultivated the prajnaparamita of the path.

The definitions o f  the  eight topics

The definition o f  the knowledge o f  all aspects: the ultimate wisdom of 

directly realizing, w ithout exception, all phenom ena that consist o f nature, 

causes, and results.

The definition of the  knowledge o f  the path: the knowledge of m ahàyàna 

noble ones that directly realizes that the three paths lack any real nature.

The definition of the  knowledge o f  entities: the knowledge in the m ind 

streams of noble ones that directly realizes that entities lack a personal self.

The definition of the  complete tra in ing  in all aspects: the yoga of bodh i

sattvas in which they familiarize with [all] aspects of the three knowledges 

in a combined manner. Boundary lines: from the path of accumulation up 

through the end o f the continuum .



628 Groundless Paths

The definition of the culm inating training: the yogas of bodhisattvas in 

which they familiarize with [all] aspects of the three knowledges in a com 

bined m anner and tha t are superior to the great path  of accumulation.

The definition of the  serial training:

According to Aryavimuktisena: the yoga of bodhisattvas in which they 

sequentially familiarize with [all] aspects of the three knowledges. Boundary 

lines: the serial activity, on the path of accumulation; the serial training, on 

the path  of preparation; and the serial practice, on the paths of the noble ones.

According to Haribhadra: the yoga of bodhisattvas in which they, by way 

of its being preceded by the realizations of the culminating training, sequen

tially familiarize with [all] aspects of the three knowledges. Boundary lines: 

the serial activity, on the path of preparation; the serial training, on the path 

of seeing; and the serial practice, on the path of familiarization.

The definition of the  instantaneous training: the yoga o f bodhisattvas in 

which they familiarize with [all] aspects of the three knowledges in a single 

moment. Boundary lines: solely at the end of the continuum .

The definition of th e  dharmakàya: the unsurpassable enlightenm ent that 

manifests through the power of having cultivated the four trainings.

The definitions o f the  seventy points

1. The ten points of the knowledge of all aspects

1) The definition of the generation  o f  bodhicitta: the primary cognizance 

that has the nature of the path of liberation o f the mahayana and is focused, 

in a m anner of giving rise to the [actual] experience, on perfect enlightenment 

for the welfare of others. Boundary lines: from the mahàyàna path of accum u

lation up through the buddhabhûmi.

2) The definition of the m ahàyàna instructions: the scriptural dharm a that 

primarily teaches the means to accomplish perfect enlightenment.

3) The definition of th e  branches conducive to penetration: the clear realiza

tion of actuality that arises after the completion of the path of accumulation 

in the systems of the respective yànas and before the arising of the path of 

seeing in the systems of the respective yànas.

4) The definition of th e  disposition: the buddha disposition that, at the 

time of the final manifestation of its stainlessness, is to be newly labeled as 

dharmakàya.

5) The definition of the focal objects: what serve as the bases for cutting 

through superimpositions through the practice of the mahàyàna.
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6) The definition o f th e  aim: the unsurpassable enlightenm ent th a t represents 

what is to be finally attained through the practice of the maháyána. Boundary  

lines: temporarily, from  the second m om ent of the path of accum ulation up 

th rough  the end of the continuum ; ultimately, on the buddhabhum i.

7) The definition o f the  arm orlike practice: the yoga of bodhisattvas of prac

ticing the páram itás by way of each one of them  including all six. Boundary  

lines: from the path o f accumulation up through the end of the continuum .

8) The definition of the  practice o f  engagem ent: the yoga of bodhisattvas of, 

from the heat of the maháyána path of preparation onward, primarily p rac

ticing the m aháyána as its object o f engagement. Boundary lines: from the 

path of preparation up through the end o f the continuum .

9) The definition of the  practice o f  the  equipm ents: the yoga of bodhisattvas 

that gathers a vast host o f the two accumulations through  being enthusiastic 

about w hat is profound and vast, and directly brings forth the path  of the 

m aháyána noble ones that represents its direct result. Boundary lines: the first 

fifteen, from the last m om ent of the suprem e dharm a up through the end of 

the continuum ; the last two, from the path of seeing up through the end of 

the continuum .

10) The definition o f  the  practice o f  final deliverance: the yoga of the pure 

bhum is that undoubtedly delivers into any one of its eight points of final 

deliverance. Boundary lines: on the three pure bhumis.

2. The eleven po in ts  o f  the  knowledge o f  the  p a th

1) The definition o f the  b ranches o f  the knowledge o f  the path: the branches 

o f the knowledge of the path that serve as its causes (making efforts in order 

to attain  the unatta ined knowledge of the path), its nature, or its result.

2) The definition of the  knowledge of  the  p a th  o f the érávakas: the knowledge 

o f  the m aháyána noble ones o f realizing the principles of the paths of the 

šrávakas, just as they are, and then being skilled in generating the qualities of 

these types of realization in the m anner o f the lower being incorporated in 

the higher.

3) The definition o f the  knowledge o f  the p a th  o f  the pratyekabuddhas: the

knowledge o f the maháyána noble ones of realizing the principles o f the paths 

of the pratyekabuddhas, just as they are, and then being skilled in generating 

the qualities of these types of realization in the m anner of the lower being 

incorporated in the higher.

4) The definition of the  p a th  o f  seeing o f  th e  maháyána: the m aháyána clear 

realization o f the [four] realities tha t represents the direct realization of 

emptiness.
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5) The definition of the function o f the  path  of fam iliarization: the excel

lent virtues that are attained through the power of having cultivated, in exact 

accordance with its nature, the mahayana path of familiarization as their spe

cific cause.

6) The definition of the  p a th  o f fam iliarization as aspiration: the mahayana 

subsequent clear realization [of familiarizing with the already happened 

direct realization of emptiness] that consists of the subsequent attainm ents 

of aspiring for m other prajnaparam ita as being the source of the three wel

fares. Boundary lines: the aspiration in terms of one’s own welfare, from the 

second up through the seventh bhumis; the aspiration in terms of the welfare 

of oneself and others, on the eighth and ninth bhumis; and the aspiration in 

terms of the welfare of others, on the tenth bhumi.

7) The definition of the benefit o f the pa th  o f  fam iliarization as aspiration: 

the excellent virtues that are attained through the power of having cultivated, 

in exact accordance with its nature, the mahayana path of familiarization as 

aspiration as their specific cause. Boundary lines: from the second mom ent of 

the path of familiarization as aspiration up th rough buddhahood.

8) The definition of the  p a th  o f  fam iliarization as dedication: the mahayana 

subsequent clear realization that consists of the subsequent attainm ents of 

dedicating the roots of virtue o f oneself and others to perfect enlightenment.

9) The definition of the p a th  o f  fam iliarization as rejoicing: the mahayana 

subsequent clear realization that consists of the subsequent attainments of 

perfectly cultivating the joy about the roots o f virtue of oneself and others, 

which is congruently associated with the feeling of m ental bliss.

10) The definition of the  p a th  o f  fam iliarization as accom plishm ent: the

mahayana subsequent clear realization tha t consists o f the relinquishing rem 

edies for the cognitive obscurations which are the factors to be relinquished 

through familiarization. Boundary lines: from the second up through the 

tenth bhumis.

11) The definition of the pure  path  o f  familiarization: the m ahayana sub

sequent clear realization that consists o f the sustaining remedies for the 

cognitive obscurations which are the factors to be relinquished through famil

iarization. Boundary lines: from the second up th rough  the tenth bhumis.

3. The n ine  po in ts  of the  knowledge o f entities

1) The definition of the knowledge of entities of no t abiding in [samsaric] 

existence and  peace: the knowledge o f m ahayana noble ones o f directly real

izing that samsara, nirvana, and what is between do not exist by any nature 

of their own.
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2) The definition of the  knowledge o f  entities o f abiding in sam saric exis

tence and  peace: the knowledge of hlnayana noble ones of not realizing this.

3) The definition of the  knowledge o f entities th a t  is close to  the fru itional 

p rajnaparam ita: the knowledge of noble bodhisattvas of being skilled in the 

m eans of accomplishing the fruitional mother.

4) The definition of th e  knowledge o f  en tities th a t  is d is tan t from  th e  f ru i

tional pra jhaparam ita : the knowledge of hlnayana noble ones of not being 

skilled in the means of accomplishing the fruitional m other.

5) The definition of th e  rem edial knowledge of entities: the knowledge of 

m ahayana noble ones o f not being b o u n d  by clinging to characteristics in 

term s o f the characteristics o f the triad of ground, path, and fruition.

6) The definition of the knowledge o f  entities th a t  is an antagonistic  factor:

the knowledge o f hlnayana noble ones that is bound by such [clinging].

7) The definition of the tra in ings in the knowledge o f  entities: the practices 

o f  familiarizing w ith either of the two [types of] identitylessness. Boundary  

lines: from the path of accumulation up through the end of the continuum .

8) The definition of the  equality o f the tra in ings in th e  knowledge of  entities:

the yoga o f bodhisattvas o f familiarizing with the trainings (the subject) and 

the objects o f these trainings as being equality in that they lack real existence.

9) The definition of the  p a th  o f  seeing: the m ahayana clear realization of the 

[four] realities that is free from the thirty-tw o superimpositions onto the four 

realities.

4. The eleven po in ts  o f  the  com ple te  tra in ing  in all aspects

1) The definition of the  aspects: the phenom ena w ith which bodhisattvas 

familiarize as lacking real existence.

2) The definition of the  train ings: the yogas of bodhisattvas that exist as the 

types [of training] which are endowed with both special means and prajna. 

Boundary lines: natural trainings, from  the  pa th  of accumulation up through 

the end o f the continuum; situational trainings—the first fourteen, as indi

vidually suitable, from the path o f accumulation up through the ten th  bhumi, 

and the training in a set period of time, from the path of accumulation up 

through  the seventh bhumi.

3) The definition o f th e  qualities: the excellent virtues tha t are attained 

th rough  the power of having cultivated their specific causes—the m ahayana 

tra in ings—in exact accord with their nature. Boundary lines: from the second 

m om ent o f the path o f accumulation up th rough  buddhahood.
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4) The definition of the flaws: the activities of maras that obstruct the cultiva

tion of the mahayana trainings. Boundary lines: from not having entered the 

path up through the seventh bhumi.

[5) The definition of the  defining characteristics is missing.]

6) The definition of th e  factors conducive to liberation: the clear realizations 

of the persons who have entered the path that [arise] before the arising of the 

path of preparation in the systems of the respective yanas.

7) The definition of the  factors conducive to  penetra tion : the clear realiza

tion of actuality that arises after the completion of the path of accumulation 

in the systems of the respective yanas and before the arising of the path of 

seeing in the systems of the respective yanas.

8) The definition of the  irreversible sam gha: General: the m ahayana persons 

for whom  it is impossible, through both motivation and application, to enter 

inferior yanas. Specific to the AA: the children o f  the victors w ho attained the 

signs of irreversibility in their ow n m ind streams. Boundary lines: from the 

path of preparation up through the eighth bhumi.

9) The definition of the tra in ing  in the  equality  o f  [samsaric] existence and  

peace: the pure wisdom of familiarizing with samsara and nirvana being 

equality in tha t they lack any nature  of the ir  own. Boundary lines: from the 

eighth bhum i onward.

10) The definition of the tra in ing  in pure realms: the pure yoga of familiar

izing with all realms that consist of container and contents as being nothing 

but boundless purity. Boundary lines: from the eighth bhum i onward.

11) The definition of the  training in skill in  means: the pure yoga of familiariza

tion through knowing whether or not it is the right time to manifest the special 

qualities of skill in means. Boundary lines: from the eighth bhumi onward.

5. The eight points o f  the culm inating tra in ing

1) The definition of the  culm inating tra in ing  o f  signs: the yoga of bodhisat

tvas that consists of [the level of] heat [of the path of preparation], which is 

endowed with the qualities of any one of the twelve signs that are taught here. 

Boundary lines: solely on the level of heat.

2) The definition of the  culm inating tra in ing  o f  increase: the yoga of bodhi

sattvas that consists o f [the level of] peak, w hich is endowed with the qualities 

of the increase of merit that is taught here. Boundary lines: solely on the level 

of peak.

3) The definition of the culm inating  tra in ing  o f  stability: the yoga of bodhi

sattvas that consists o f the level of poised readiness, which is endowed with



Appendix VI 633

the  qualities of twofold stability. Boundary lines: solely on the  level of poised 

readiness.

4) The definition of the  cu lm ina ting  tra in ing  o f the abiding o f  the mind:

the yoga of bodhisattvas that consists o f the level of the supreme dharma, 

which is endowed with the qualities of the abiding of the mind. Boundary  

lines: solely on th e  level o f th e  supreme dharma.

5) The definition of the cu lm inating  tra in in g  o f  the pa th  o f  seeing: the 

mahayana clear realization of the [four] realities of practicing each one of the 

páramitás in such a way that it is endowed with all six páramitás.

6) The definition of the cu lm inating tra in ing  o f the pa th  o f  fam iliarization:

the mahayana subsequent clear realization that is the highest level o f familiar

izing with the three knowledges in a combined m anner.

7) The definition of the  cu lm inating  tra in ing  o f the u n in te rru p ted  path: the 

final yoga of bodhisattvas that, in its giving rise to the knowledge of all aspects 

as its direct result, cannot be in terrupted  by any other phenom ena.

8) The definition of the  w rong practices to  be elim inated: either the wrong 

ideas of taking either one o f the tw o realities as a reason and then [attempting 

to] invalidate the respective other one, or the statements of absurd conse

quences th a t are motivated by such w rong ideas.

6. T he th irteen  poin ts o f  th e  serial tra in ing

l) -6 )  The definition o f the  serial tra in ing  in generosity: the serial training 

that is the yoga o f bodhisattvas of gradually familiarizing with the qualities 

of generosity by way o f their not being recollectable ultim ately and recollect

ing them  on the level o f the seeming. The same applies fo r the rem aining five 

páramitás.

7)-12) The definition of the serial tra in ing  in  the recollection o f  the  Buddha:

the serial training that is the yoga of bodhisattvas of gradually familiarizing 

with the qualities of the Buddha by way of their not being recollectable ulti

mately and recollecting them  on the level o f the seeming. The same applies 

for the rem aining five recollections of the dharm a, the samgha, ethics, giving, 

and deities.

13) The definition of the serial tra in ing  in realizing the n a tu re  o f  the lack o f 

entity: the serial tra in ing tha t is the yoga o f bodhisattvas of gradually famil

iarizing with all phenom ena through realizing tha t they lack any real entity.

7. The fo u r  po in ts o f  the  instan taneous tra in ing

1) The definition of the instan taneous tra in ing  in term s o f nonm atu ra tion : 

the final yoga of bodhisattvas o f being able to, upon manifesting a single



634 Groundless Paths

nonm atured uncontam inated type of realization, manifest [all] the uncon 

taminated qualities tha t concord in type w ith it.

2) The definition of the  instantaneous tra in in g  in term s o f m atu ra tion : the 

final yoga of bodhisattvas of being able to, upon manifesting a single matured 

uncontam inated phenom enon, manifest [all] the uncontam inated phenom 

ena tha t concord in type with it.

3) The definition of the instantaneous tra in ing  in te rm s o f the lack o f char

acteristics: the final yoga o f bodhisattvas o f being able to, upon realizing that 

a single phenom enon lacks real characteristics, realize that all phenom ena 

that concord in type with it lack real characteristics.

4) The definition of the instantaneous tra in ing  in term s o f  nonduality:

the final yoga of bodhisattvas of being able to, upon realizing that a single 

phenomenon lacks a real apprehender and apprehended, realize that all phe

nom ena that concord in type with it lack the duality of a real apprehender and 

apprehended.

8. The four points of the dharm akàya

1) The definition of the  svàbhàvikakàya: the result of freedom that is the 

dharmakàya (ones own welfare) and represents the nature of phenom ena that 

is the final relinquishment.

2) The definition of the  sàmbhogikakàya: the kàya that, am ong those to be 

guided, appears only for noble bodhisattvas, serves as the  basis for the appear

ance of the nairmànikakàya, and is adorned with the m ajor and m inor marks.

3) The definition of th e  nairm ànikakàya: the buddhakàya that arises by virtue 

of the sàmbhogikakàya as its dom inant condition, appears for m any pure and 

impure beings to be guided, and promotes their welfare.

4) The definition of enlightened activity: the pure actions that arise from 

buddhahood as their dom inant condition.



Appendix VII: The definitions of the eight topics 
and the seventy points according to M CG1265

The definitions o f  th e  e igh t topics

The definition o f the  know ledge o f  all aspects: the direct knowledge of all 

aspects o f knowable objects without exception in one single m om ent.

The definition o f th e  knowledge o f  th e  path : the pa th  o f tra in ing  that realizes 

that the three paths are w ithout arising and manifests the true end through 

completion, m aturation, and purification.

The definitions of the knowledge o f  entities:

• The definition of the  ¿ravaka realization: the mere knowledge that all

bases (skandhas, dhatus, and ayatanas) are em pty of a personal self.

• The definition of the  pratyekabuddha realization: the knowledge that

the apprehended is without phenom enal identity.

• The definition of the  m ahayana  knowledge o f the path: the knowledge

that [all phenom ena] are em pty o f the two [types of] identity and 

free from  reference points.

The definition of the  com ple te  tra in ing  in all aspects: the training in famil

iarizing w ith all aspects o f the path, which are determ ined as the three 

knowledges, in a combined m anner in order to attain mastery over their com 

plete realization.

The definition o f the cu lm ina ting  train ing: the stages from heat up through 

the instantaneous [training] that represent the measures o f having become 

familiar with and having accomplished the respective phases of the [com

plete] tra in ing  [in all aspects].

The definition o f  the serial training: the familiarization with [all] aspects 

o f the path in their definite num ber and order in the m anner o f  each one 

bringing about all of them , for the sake of accomplishing the ultimate path of 

learning—the instantaneous training.

The definition o f the in s tan tan eo u s  tra in ing: the ability to become enlight

ened in a fully perfect m anner through familiarizing with all uncontam inated
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dharmas in a complete manner and in a single m om ent after the full accom 

plishment of the [serial] train ing is reached.

The definition of the dharm akáya: the completely pure final fruition of hav

ing cultivated the four trainings.

The definitions of the seventy points

1. The ten points of the knowledge o f all aspects

1) The definition of the generation  o f bodhicitta: the seeming generation of 

bodhicitta in which the two welfares or the two components are complete.

2) The definition of the instructions: the instructions on practicing the path 

by way of uniting the two realities.

3) The definition of the branches conducive to penetration: the four aspects 

of the path of preparation that, through having practiced the [instructions], 

serve as the causes, that is, branches, o f  penetration (the path o f  seeing).

4) The definition of the  disposition: the naturally abiding disposition—the 

dharm adhatu that serves as the basis or foundation for the thirteenfold prac

tice of the dharma.

5) The definition of focusing on the m an n er o f  practice: the uncom m on 

[focus], which is by way of knowing phenom ena through taking them  as what 

are to be adopted and to be rejected, respectively, in this practice.

6) The definition of the aim  of practice: the final fruition—the threefold 

greatness of relinquishment, realization, and mind.

7) The definition of the  arm orlike practice: the practice that, th rough  having 

donned the armor by virtue of one’s vast motivation, is not pierced by antago

nistic factors and in which each páramitá is endowed with [all] six.

8) The definition of the practice o f  engagement: by virtue of possessing such 

an armor, engaging in the application [of this motivation], that is, in all phe

nom ena that consist of the path  and the fruition of the mahayana.

9) The definition of the  practice o f the equipm ents: the accomplishment of 

infinite equipments by way o f the limitless practice of engaging in the bodhi

sattva path  tha t is induced by said motivation and application.

10) The definition of the practice of final deliverance: the final deliverance 

into the eight final points of deliverance, which is based on having consum 

mately practiced the nine explained above.
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1) The definition of the  supports fo r  the arising o f  the  knowledge o f the 

path: (a) overcoming pride through the sage’s light eclipsing the light o f the 

gods that arises from karmic m aturation, (b) the object for its arising being 

certain, (c) the pervasiveness [of the disposition], (d) the nature (not rejecting 

samsara), (e) and the function (attracting others as a retinue).

2) T he definition of the  knowledge o f  the path  o f  the ¿ravakas: th e  path o f 

th e  disciples, th e  sravakas.

3) The definition of the  know ledge o f  the path  o f  the  pratyekabuddhas: the 

path o f the rhinos, the pratyekabuddhas.

4) The definition of the  p a th  o f  seeing o f  the m ahayana: the wisdom of 

directly seeing the four realities, which is o f great benefit by virtue of the 

qualities in this life and others.

5) The definition of the func tion  o f  the  p a th  o f  fam iliarization: its benefit.

6) The definition o f the  p a th  o f  fam iliarization as the unsurpassab le  m ental 

engagem ent o f  aspiration: for ones own welfare, that of others, and both, 

apprehending the m other as being endow ed w ith qualities.

7) The definition o f the benefit o f  aspiration: the praises, eulogies, and 

glorifications by buddhas and bodhisattvas who are delighted about the 

[bodhisattvas who aspire thus] and therefore proclaim their qualities.

8) The definition of the path  o f  fam iliarization as the unsurpassab le  m en 

tal engagem ent o f  dedication: m aking virtues inexhaustible, that is, th rough  

focusing on all roots o f virtue of oneself and others, dedicating them  as the 

causes for enlightenm ent on the level of the seeming and dedicating them  in 

the m anner o f their not being observable ultimately.

9) The definition of the  path  o f fam iliarization as the unsurpassable m en 

tal engagem ent o f  rejoicing: rejoicing in the virtues of oneself and others in 

order to increase virtue.

10) The definition o f the  p a th  o f  fam iliarization as accom plishm ent: the

qualities of the wisdom of meditative equipoise, which directly realizes the 

freedom from reference points.

11) The definition o f the pure  p a th  o f  fam iliarization: the gradual purity 

through purifying the stains of mistaken focusing (like a conch appearing 

yellow) th rough the perfect path, though all phenom ena abide as being pri- 

mordially pure.

2. The eleven points of the knowledge of the path
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3. The nine points o f the knowledge o f  entities

1) The definition of the knowledge o f  entities o f no t abiding in [samsaric] 

existence th rough  prajna: through realizing the three times as equality, not 

abiding in, and not being tainted by, samsara.

2) The definition of the knowledge of entities of no t ab id ing  in peace th rough  

compassion: through realizing [samsaric] existence and peace as equality, not 

abiding in peace by virtue of nonreferential compassion.

3) The definition of the knowledge o f entities th a t is d is tan t due to no t being 

the means: it not being the means for accomplishing the knowledge of all 

aspects if one, through not realizing the wisdom free from the two extremes 

as it is, engages by focusing on the characteristics of entities and nonentities.

4) The definition of the knowledge of  en tities  th a t is no t d is tan t due to being 

the means: not conceiving of the characteristics of entities and nonentities, 

but realizing them as equality.

5) The definition of the knowledge o f  entities tha t is an antagonistic factor: 

the clinging to entities as the phenom ena o f the path and the fruition, which 

is to be relinquished.

6) The definition of the knowledge o f entities th a t is a rem edial factor: the 

opposite of that.

7) The definition of the  tra in ings in  the know ledge o f entities: the path of 

familiarizing through putting an end to the clinging to the bases of distinct 

features (form and so on) and their distinct features (impermanence and so 

on), which implies the trainings of ¿ravakas and pratyekabuddhas.

8) The definition of the equality o f  these trainings: their m ode of apprehen

sion, that is, being without the conceit of the fourfold clinging to the nature, 

characteristics, features, and subjects of form.

9) The definition of the  p a th  o f seeing: the fruition of these trainings—the 

explicitly taught mahayana path of seeing that is free from the thirty-two 

superimpositions, which implicitly teaches the paths of seeing of ¿ravakas 

and pratyekabuddhas.

4. The eleven points o f  the complete tra in ing  in all aspects

1) The definition of the aspects: w hat is to be familiarized with, which is 

explained as 173 aspects by summarizing all aspects of the three knowledges.

2) The definition of the trainings: how to familiarize [with these aspects].

3) The definition o f  the qualities: what is attained due to cultivating such 

trainings.
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4) The definition of th e  flaws: what disrupts the  cultivation of the trainings 

and is to be rejected.

5) The definition o f the  defining characteristics: w hat is to be know n and 

defines the trainings.

6) The definition of the factors conducive to liberation: the path of accum u

lation, which is to be relied on in the m ind stream in terms of cultivating the 

trainings during the engagement through aspiration.

7) The definition of the  factors conducive to  penetration: the path of prepa

ration, w hich is the m aturation of the [path of accumulation].

8) The definition of the  assembly o f irreversible learners: the persons who 

are the ones to cultivate the trainings.

9) The definition of the  tra in ing  in the equality o f [samsaric] existence and 

peace: the cause for attaining the dharm akàya of a buddha (the supported) as 

w hat is mastered through this special training.

10) The definition of the unsurpassable tra in in g  in one’s ow n pure  rea lm  (the 

support): the cause for attaining the sàmbhogikakàya through completing the 

aspiration prayers for making pure what is im pure and the accumulations for 

accomplishing this.

11) The definition o f the  tra in ing  in skill in means: the cause for the 

nairm ànikakàya—knowing whether or not it is the right time to prom ote the 

welfare of the sentient beings in this pure realm and being skilled in the m any 

different ways of accomplishing [their welfare].

5. The eight po in ts  o f  the  cu lm inating  tra in ing

1 ) The definition of the  cu lm ination  o f  heat: the twelve signs that define the 

highest level o f familiarization in a combined manner.

2) The definition of the  culm ination  o f  peak: tha t which is defined through 

the sixteenfold increase in merit.

3) The definition of the  cu lm ina tion  o f poised readiness: that which is defined 

through the stability o f realization (ones own welfare) and the stability of 

compassion (the welfare of others).

4) The definition of the  cu lm ination  o f  the suprem e dharm a: the sam àdhi 

o f the m ind abiding in the actuality o f nonarising, w hich is defined through 

limitless virtue.

5) The definition of the cu lm ination  of the pa th  o f seeing: the specific four

fold remedy for the fourfold conceptions that are the imputational factors to 

be relinquished through seeing in terms of engagement and withdrawal.
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6) The definition of the cu lm ination o f  the pa th  o f  familiarization: the specific 

fourfold remedy for the fourfold conceptions tha t are the innate factors to be 

relinquished through familiarization in terms of substance and imputation.

7) The definition of [the culm ination of] the  u n in te rru p ted  samadhi: the 

final path of learning that possesses infinite benefit.

8) The definition of the  w rong practice: the apprehension of the two realities 

as contradictory, which is to be eliminated through the culmination of the 

uninterrupted [path].

6. The th irteen points o f  the  serial tra in ing

l) -6 )  The definition of the serial train ings in generosity and  so on: progres

sively training in the path th rough  engaging in the excellent train ing in the six 

param itas from generosity up th rough  prajñá as the nature of the path.

7) -12) The definition of the serial tra in ings in the recollection o f the B uddha 

an d  so on: progressively training in the path th rough  rem em bering and not 

being separate from the Buddha, the  dharm a, the samgha, giving, ethics, and 

deities through the excellent motivation tha t is the foundation for making the 

path special.

13) The definition of the  serial tra in ing  in the n a tu re  o f the lack o f  entity: 

progressively training in the path through what makes the path pure—all phe

nom ena having the nature  of the lack of entity.

7. The four points o f the instan taneous tra in ing

The definition of the instantaneous training: the endpoint o f having fully 

completed the trainings—all knowable phenom ena appearing and being 

simultaneously realized in a completely perfect m anner in a single m om ent of 

w isdom that completes this activity and is indivisible in its nature, but four

fold by way of its characteristics that are isolates (the instantaneous training in 

terms of nonm aturation, maturation, lack of characteristics, and nonduality).

8. The four points of the dharm akàya

1) The definition of the svàbhàvikakàya with its qualities: the nature of 

phenom ena that is appearance and emptiness in union, which possesses the 

twofold purity.

2) The definition of the sàm bhogikakàya w ith  its m ajor and  m in o r marks:

[the kàya] that possesses the five certainties.

3) The definition of the nairmànikakàya: [the kàya] that appears according 

to the respective fortunes of those to be guided and is other than those [two 

kàyas].



4) The definition of th e  w isdom  dharm akaya: that which possesses the 

twenty-one sets o f uncontam inated  dharmas.

The definition o f activity: the enlightened activity due to the blessings of the 

[dharmakaya], which is un in te rrup ted  for as long as samsara lasts.
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Appendix VIII: The definitions and boundary lines of the 
eight topics and the seventy points according to MPZL '266

The definitions o f  the  eight topics

The definition of the knowledge o f  all aspects: the clear realization with 

special means and prajna that knows [all] aspects to be wishless. Boundary 

lines: th e  fruitional knowledge of all aspects, on the  buddhabhüm i; th e  causal 

knowledge of all aspects, in the m ind streams of bodhisattvas.

The definition of the  knowledge o f  the path: the clear realization w ith  special 

means and prajnà that knows [all] paths to be signless.

The definition of the  knowledge o f  entities: the clear realization w ith  special 

means and prajnà that knows [all] bases to be identityless.

The definition of th e  com plete tra in ing  in all aspects: the clear realization 

o f completely familiarizing w ith [all] aspects of the three knowledges as the 

objects of familiarization. Boundary lines: from the path of accumulation up 

through the end o f the continuum .

The definition of the cu lm ina ting  tra in ing: the clear realizations that are the 

highest o f each phase of familiarization. Boundary lines: from the level o f heat 

o f the path o f preparation up through the end of the continuum .

The definition of the  serial training: the clear realization of progres

sively familiarizing w ith the aspects of the tem porary  paths. Boundary  

lines: Àryavimuktisena: from the path of accumulation up th rough  the last 

m om ent before the end of the continuum . Haribhadra: from the level of heat 

of the path of preparation up th rough the last m om ent before the end of the 

continuum .

The definition of the instan taneous tra in ing : the clear realization of sim ul

taneously familiarizing w ith  the aspects of the ultim ate path. Boundary lines: 

solely at the end of the continuum .

The definition of the  dharm akaya: the clear realization of having reached the 

endpoint o f the fruitional qualities to be attained.
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The definitions of the seventy points

1. The ten points o f  the knowledge o f  all aspects

1) The definition of the genera tion  o f bodhicitta: the special means and 

prajna that are endowed with the two welfares. Boundary lines: (a) As per 

the Mahdydnasutralamkara: the generation of bodhicitta that arises through 

aspiration, on the level o f engagement through aspiration; the one that is the 

pure superior intention, on the first seven bhumis; the one that is maturation, 

on the three pure bhumis; and the one of [all] obscurations having been relin

quished, on the buddhhabhum i. (b) As per the twenty-two examples of the 

AA according to Haribhadra: ( l ) - (3 )  on the lesser, medium, and great path 

of accumulation, respectively; (4) on the path of preparation; (5)-(14) on the 

ten bhumis; (15)—(19) on the special paths of the pure bhumis; and (20)—(22) 

on the buddhabhum i (preparation, m ain  part, and  conclusion, respectively).

2) The definition of the  instructions: the special instructions on the m anner 

of doing the practice. Boundary lines: for the listener, from the lesser path of 

accumulation up through the end of the continuum ; for the explainer, the 

principal ones, on the buddhabhum i and the ordinary ones, down to the path  

of accumulation.

3) The definition of the  branches conducive to p enetration : the preparation 

for the m ahayana path of seeing that possesses five distinct features.

4) The definition of the  disposition: the basic nature of the m ind, which is 

the foundation for practicing the dharma. Boundary lines: generally, the mere 

disposition pervades all beings; in terms of its functioning as the foundation 

of practice, from the level of heat o f the path of preparation up through the 

buddhabhum i.

5) The definition of the focal objects: the knowable objects that are the bases 

to be focused on as the elements to be adopted and to be rejected, respectively. 

Boundary lines: from the lesser path of accumulation onward.

6) The definition of the  aim: the phenomena that are the final extraordi

nary dharmas to be accomplished through practice. Boundary lines: on the 

buddhabhumi.

7) The definition of the arm orlike practice: the motivation that consists of the 

practice of the six paramitas in which means and prajna are united. Boundary 

lines: from  the  path of accumulation up through the  end of the  continuum .

8) The definition of the practice o f engagement: the engagement in the 

m ahayana as the fully perfect path and fruition (the object of engagement). 

Boundary lines: in  terms of the long indirect training, from the path o f



A ppendix VIII 645

preparation up through  the end of the continuum ; otherwise, from the path 

of seeing up through the end of the continuum .

9) The definition of the prac tice  o f  the equipm ents: the application that 

consists of training in the path in w hich the tw o accum ulations are united. 

Boundary lines: the first fifteen, from the suprem e dharm a up th rough  the 

end of the continuum ; the equipm ent o f the bhumis, during the subsequent 

attainm ents of the ten bhumis; and the equipm ent of the remedies, during the 

meditative equipoise o f the ten bhumis.

10) The definition o f the  practice o f  final deliverance: the final emergence 

o f  the knowledge that completely perfect relinquishm ent and realization are 

w ithout arising, which is what is to be accomplished. Boundary lines: from the 

path o f accumulation up through the end of the continuum .

2. The eleven po in ts  o f  the  knowledge o f the path

1) The definition of the branches o f  the knowledge o f  the path: the special 

conditions that perfect the knowledge o f the path as w hat is supported by 

them.

2) The definition o f the  knowledge o f  the  pa th  o f  th e  ¿ravakas: the knowledge 

that the ordinary path  o f the ¿ravakas is not observable.

3) The definition o f the knowledge o f the pa th  o f  the  pratyekabuddhas: the 

knowledge that the path  of the pratyekabuddhas (what is to be known) is not 

observable.

4) The definition of the  knowledge o f  the  pa th  th a t is the  pa th  o f  seeing o f 

bodhisattvas: the clear realization of directly seeing that the extraordinary 

path  o f the bodhisattvas is not observable.

5) The definition o f  the  function  o f  the path  o f  fam iliarization: the special 

function o f the mahayana path of familiarization.

6) The definition o f the pa th  o f  fam iliarization  as aspiration: the wisdom of 

the subsequent a tta inm ent o f the pa th  of familiarization th a t possesses special 

aspiration.

7) The definition of the  benefit [of the pa th  of  fam iliarization  as aspiration]: 

the proclam ation of qualities during the phase of aspiring for ones  own wel

fare (praise), the appropriate eulogy during the phase o f aspiring fo r both 

welfares (eulogy), and the glorifying during the phase of aspiring for the wel

fare o f others (glorification).

8) The definition of the pa th  o f  fam iliarization as dedication: the wisdom of 

the subsequent a tta inm ent o f the path of familiarization that possesses special 

dedication.
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9) The definition of the path  o f  fam iliarization as rejoicing: the wisdom of 

the subsequent attainm ent of the pa th  of familiarization that possesses special 

rejoicing. Boundary lines: Generally, mere aspiration, dedication, and rejoic

ing exist from  the  p a th  of accumulation, but the  three here  are restricted to 

the subsequent attainments o f  the  pa th  of familiarization.

10) The definition of the  p a th  of fam iliarization as accom plishm ent: the

special wisdom of the uninterrupted  [paths of the] mahayana path of famil

iarization. Boundary lines: the un in terrup ted  paths of the second up through 

the tenth bhumis.

11) The definition o f the  pure  pa th  o f  familiarization: the special wisdom of 

the [paths of] liberation of the m ahayana path of familiarization. Boundary 

lines: the paths of liberation of the second up through the ten th  bhumis.

3. The n ine  po in ts  o f the knowledge o f  entities

1) The definition of the know ledge o f  entities o f no t abiding in  [samsaric] 

existence th rough  prajfia: pu tting  an end to the extreme of [samsaric] exis

tence through prajna realizing twofold identitylessness.

2) The definition of the knowledge o f  entities o f  no t abiding in peace th rough  

compassion: putting an end to the extreme of peace through the power of 

great compassion as the means.

3) The definition of the  knowledge o f  entities th a t  is d istan t due to  n o t being 

the means: the knowledge o f entities tha t lacks special means and prajna.

4) The definition of the  knowledge o f  entities th a t  is no t distan t due to  being 

the means: The knowledge that entails special means and prajna.

5) The definition of the  knowledge o f  entities th a t  is an  antagonistic  fac

tor: the clinging to entities, which has the nature of being a factor to be 

relinquished.

6) The definition of the  knowledge o f entities th a t  is a rem edial factor: the 

clear realization that entities are identityless, which has the nature of being a 

remedy. Boundary lines: the remedial realization of personal identitylessness 

is completed on the seventh bhum i and the remedial realization of phenom 

enal identitylessness, at the end  o f the continuum .

7) The definition of the  tra in in g s  in the knowledge o f entities: the special 

training that puts an end to the clinging to entities. Boundary lines: the path 

of preparation (according to others: the trainings as the remedies for coarse 

clinging, up through the seventh bhumi; and the trainings per se, up through 

the tenth bhumi).
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8) The definition of the  equality  o f  the  knowledge o f entities: the distinctive 

feature of the aspects o f the training in the knowledge o f entities. Boundary  

lines: same as (7).

9) T he definition of th e  path  o f  seeing o f  the  knowledge o f  entities: the wis

dom  of seeing the basic natu re  of entities being identityless and free from 

extremes.

4. The eleven po in ts  o f  the  com plete  tra in ing  in all aspects

1) The definition of the  aspects: the distinct factors of the knowledge of real

izing the basic nature o f the four realities (the entities).

2) The definition of the  trainings: the familiarization with the aspects of spe

cial means and prajna (the path).

3) The definition o f the  qualities: the phenom ena tha t represent the fruitions 

o f having cultivated the trainings (what is to be attained).

4) T he definition o f th e  flaws: the phenom ena that disrupt the trainings (the 

factors to be relinquished).

5) The definition o f  the  defining characteristics: the  phenom ena th a t define 

the m ahayana training (what is to be known).

6) The definition of the  pa th  o f  accum ulation: the factors of special 
means and prajna that are conducive to liberation.

7) The definition o f the  factors conducive to  pene tra tion : the factors of the 

tw o special welfares that are conducive to penetration

8) The definition of the assem bly o f  irreversibility: the factors of special 

meditative equipoise and subsequent a ttainm ent that are conducive to perfect 

enlightenment.

9) The definition o f [the tra in in g  in] the  equality  o f [samsaric] existence and  

peace: accomplishing the dharmakaya through the accum ulation o f mastery 

over nonconceptuality. Boundary lines: on the three pure bhumis.

10) The definition o f the  tra in ing  in unsurpassable pure  realm s: accom plish

ing the rupakayas th rough  the accumulation of m astery over pure realms. 

Boundary lines: on the three pure bhumis.

11) The definition o f the tra in ing  in skill in  means: accomplishing the two 

welfares through the accum ulation of mastery over skill in means. Boundary  

lines: on the th ree  pure  bhumis.
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5. The eight points of the culminating training

1) The definition of the culmination of heat: the knowledge of heat—having 

attained the illumination of the signs of heat.

2) The definition of the culminating training of peak: the knowledge of peak 

that is the evolving of increasing illumination.

3) The definition of the culmination of poised readiness: the knowledge of 

poised readiness—poised readiness for, and stability in, the realization of 

means and prajňá.

4) The definition of the culminating training of the supreme dharma: the 

samadhi that is the special direct cause for the path of seeing.

5) The definition of the culminating training of the path of seeing: the spe

cial rem edy for the imputational factors to be relinquished through seeing.

6) The definition of the culminating training of the path of familiariza
tion: the special remedy for the innate factors to be relinquished through 

familiarization.

7) The definition of the culminating training of the uninterrupted [path]: 
the ultimate perfect calm abiding and superior insight that represent the cause 

for the knowledge of all aspects.

8) The definition of the wrong practice to be eliminated: the disputes about 

the actuality of realizing the p rofound  two realities.

6. The thirteen points of the serial training

1) The definition of the páramitá of generosity: the special m ind  of giving 

that possesses four qualities.

2) The definition of the páramitá of ethics: the special m ind of relinquishing 

that possesses four qualities.

3) The definition of the páramitá of patience: the special undisturbed m ind 

that possesses four qualities.

4) The definition of the páramitá of vigor: the special enthusiasm for virtue 

that possesses four qualities.

5) The definition of the páramitá of dhyána: the special samádhi of calm 

abiding that possesses four qualities.

6) The definition of the páramitá of prajňá: the special realization o f superior 

insight that possesses four qualities.

7) The definition o f the recollection of the Buddha: remembering the Buddha 

as the cause for the teaching of the path being supreme.
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8) The definition of the recollection  o f  the  dharm a: remembering the v irtu 

ous dharm a as the cause for the nature of the path being perfect.

9) The definition of the recollection o f  the  samgha: rem em bering the assem

bly of noble ones as the cause for the com panions on the path being pure.

10) The definition of the  recollection o f  ethics: rem em bering ethics as the 

basis for a pure physical support o f the path.

11) The definition o f th e  recollection o f giving: rem em bering giving as the 

cause for the favorable conditions o f the path being complete.

12) The definition o f the  recollection o f  the  deity: rem em bering the deity as 

the condition that is the supreme aid on the path.

13) The definition o f the  serial tra in ing  in  the na tu re  of  the  lack o f  entity: the 

realization in meditative equipoise that [all phenomena] have the nature of 

being free from reference points.

7. The fou r p o in ts  o f  th e  instan taneous tra in ing

1) The definition of the  instan taneous [training] in te rm s o f nonm atu ra tion :

the clear realization o f vast means, the ultimate accumulation of merit.

2) The definition of th e  instan taneous [training] in te rm s  o f  m atu ra tion : the

clear realization o f profound prajna, the u ltim ate accumulation of wisdom.

3) The definition o f the  instan taneous [training] in te rm s o f the lack o f char

acteristics: the clear realization of the ultimate familiarization with equality 

in union (the object).

4) The definition of the  in s tan taneous  [training] in term s o f nonduality: the 

clear realization of the ultimate training in the lack of dualistic appearances 

(the subject).

8. The four po in ts  o f  the dharm akaya

1) The definition of the  svabhavikakaya: the nature of phenom ena with three 

distinctive features1267 that is the u ltim ate relinquishm ent and realization 

(ones own welfare).

2) The definition o f  the  sambhogikakaya: the ultimate rupakaya for the wel

fare of others, which possesses the five certainties.

3) The definition of the nairm anikakaya: the production o f various em ana

tions that guide [beings] and possess five distinctive features.1268

4) The definition of the enlightened activity  o f  the dharm akaya: the u lti

m ate fruition that consists o f the un in terrupted  activity o f guiding those to be 

guided through [skill in] means.
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This has two parts:

1) The disposition according to the proponents of entities

2) The disposition according to the M âdhyamikas

1. The disposition according to the proponents of entities

The Vaibhâsikas assert the disposition as being just the mental factor of lack

ing attachm ent to samsâric existence and its enjoyments, which is fourfold 

(see PSD).

T he Sautrântikas identify it as th e  m in d  stream s potential that makes it

suitable for uncontam inated  wisdom to arise, which is a more or less weak

m ental seed in ordinary  beings and during the path of learning.

Am ong the Mere Mentalists, Dignàga asserts the disposition as being the 

roots o f v irtue tha t consist of loving-kindness and prajnà at the tim e of the 

g round—his Prajnâpâramitàrthasamgraha says:

Thus, the disposition whose nature  is consciousness 

Has the character of loving-kindness and prajna.1270

Asanga holds that it is the potential within the âlaya that makes it suitable for 

uncontam inated  wisdom to arise. The sütras say:

The disposition of bodhisattvas is their distinctive feature of the six 

âyatanas, which has been obtained through the nature o f p h en o m 

ena since beginningless tim e and is continuing as such.

By way of its synonyms, it is explained as the distinctive feature of the six 

âyatanas, the uncontam inated  seed, what makes it suitable for the obscura

tions to be relinquished, and the latent tendencies for listening. It is classified 

as tw o—the naturally  abiding disposition and the unfolding disposition.
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2. The disposition according to the Mâdhyamikas 
This has three parts:

1) Nature

2) Divisions

3) Distinctive features

2.1. Nature
This has three parts

1) Instances

2) Definition

3) Explanation of the term

2.1.1. Instances

The instances of the disposition are the lucid awareness of the mental con 

sciousness in the m ind  stream of sentient beings, the  true  nature of this, 

and the roots of virtue that are embraced by the m otivation o f striving for 

enlightenm ent.1271

2.1.2. Definition

The definition of the disposition is “the buddha disposition that, at the

time of the final manifestation of its stainlessness, is to be newly labeled as

‘dharmakaya.’”

2.1.3. Explanation of the term

This corresponds to the explanation in M ahâyânasütrâlamkâra  III.4 (see 

PSD).

2.2. Divisions 
This has four parts:

1) Division in terms of its instances

2) Division in terms of the yânas

3) Division in terms of its function

4) Particular division of the sugata heart

2.2.1. Division in terms of its instances
This has two parts:

1) The naturally abiding disposition

2) The unfolding disposition

2.2.1.1. The naturally abiding disposition
This has two parts:

1) Definition

2) Division
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2.2.1.1.1. Definition

The naturally abiding disposition is explained in three ways—in terms of the 

isolates of (1) lucid awareness (the bearer of the nature of emptiness), (2) 

emptiness (the form ers true nature), an d  (3) the dharm adhâtu  (their unity). 

In term s of (1), Uttaratantra 1.104c says:

Likewise, the uncontam inated  wisdom in beings is like honey . . .  

Nàgàrjunas collection o f praises says:

Buddhas spring from a sound m ind at ease.

I bow to my ow n m ind .1272

And

Just so, wisdom in afflictions 

Stays w ithout a single stain.1273

In terms of (2), the Ratnaküta  says:

That in which there is not even the slightest conditioning is un co n 

ditioned. T hat which is unconditioned is the  disposition o f the 

noble ones. By virtue of its being equal to space, this d isposition is 

without distinctions. Since this disposition is the suchness o f  phe 

nom ena at all times, it is perm anen t by virtue o f being the single 

taste o f [all] phenom ena.

In term s of (3), the Avatamsakasütra  says:

O children o f the victors, what is called “the disposition of bodh i

sattvas ' is to be completely devoted to the dharm adhâtu , w hich is as 

vast as the sky and naturally luminous.

AA I.5cd speaks of it as

The foundation of practice,

W hose nature is the dharm adhâtu.

Here the dharm adhâtu  that is the unity of lucidity and emptiness, the sug- 

ata heart, and àlaya-wisdom1274 are synonyms. These exist at the times of the 

ground, the path, and the fruition. The Ghanavyühasùtra says:

The àlaya with various seeds 

Is the sugata heart and also virtue.
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The Tathàgata taught

This heart through the term  “àlaya,”

But the small-minded do not understand 

That he taught this heart as àlaya.1275

[And]

The natural luminosity of m ind 

Is the tathàgata heart and virtue.1276

The definition of the naturally abiding disposition is “the buddha disposi

tion tha t abides as its same own type since beginningless time and, at the 

time of the final manifestation of its stainlessness, is to be newly labeled as 

‘dharmakaya.’”

2.2.1.1.2. Division
This has two parts:

1) Division in terms of its instances

2) Division in terms of its function

2.2.1.1.2.1. Division in terms of its instances
This has two parts:

1) The conditioned naturally abiding disposition

2) The unconditioned naturally abiding disposition

2.2.1.1.2.1.1. The conditioned naturally abiding disposition

Its definition is “the naturally abiding disposition that, at the time of the final 

manifestation of its stainlessness, is to be newly labeled as ‘realization’—the 

wisdom dharmakaya.” As for its instantiation, among the eight conscious

nesses it is not presented as the sense consciousnesses because their continua 

o f same type are severed in the formless realm and so on. It is also not pre

sented as the afflicted m ind and the àlaya because, at the time of attaining the 

knowledge of all aspects, these must be relinquished in the m anner of their 

continua of same type being severed. Therefore, it is presented as the mere 

lucid awareness of the mental consciousness with stains because its same type 

pervades all sentient beings and  it is able to function as the final cause of the 

knowledge of all aspects.

2.2.1.1.2.1.2. The unconditioned naturally abiding disposition

Its definition is “the naturally abiding disposition that, at the time of the final 

manifestation of its stainlessness, is to be newly labeled as ‘svabhavikakaya.’” 

Its instantiation is the true nature of the mental consciousness with stains.1277
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2.2.1.1.2.2. Division in terms of its function
This has two parts:

1) Functioning as the foundation of practice

2) N ot functioning as the foundation of practice

2.2.1.1.2.2.1. Functioning as the foundation of practice

Its definition is “the naturally abiding disposition that functions as the  basis 

and foundation o f practice—the dharm as founded on it.” It is twofold in term s 

of the hlnayana and the mahayana. Its instances consist o f the true natu re  of 

the m ind in the respective m ind streams of the learners in these yanas, such as 

the foundation o f the thirteen dharm as o f practice described in AA 1.37-38.

2.2.1.1.2.2.2. N ot functioning as the foundation of practice

The naturally abiding disposition that does not function in this way refers to 

the true nature o f the m ind with stains in those who have not entered the path.

2.2.1.2. The unfolding disposition
This has two parts:

1) Definition

2) Division

2.2.1.2.1. Definition

Its definition is “the disposition whose same own type arises due to being 

newly accomplished through conditions and that, at the time of the final 

manifestation o f its stainlessness, is to be newly labeled as ‘realization’—the 

wisdom dharm akaya.”

2.2.1.2.2. Division
This has two parts:

1) The unfolding disposition tha t is the nature o f the path

2) The unfolding disposition that is o ther than this

2.2.1.2.2.1. The unfolding disposition that is the nature of the path

This one is instantiated by the knowledges in the m ind streams o f hlnayana 

and m ahayana learners.

2.2.1.2.2.2. The unfolding disposition that is other than this

This refers to the roots of virtue of those who have not entered the path that 

are embraced by the motivation of striving for enlightenment.
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2.2.2. Division in terms o f the yànas 

This has two parts:

1) The mahàyàna disposition

2) The hïnayàna disposition

2.2.2.1. The m ahàyàna disposition

Its definition is “the buddha disposition that represents the mental phenom 

ena which are able to define the person w ho is endowed w ith them  and is their 

support as possessing the m ahàyàna disposition.”

2.2.2.2. The hïnayàna disposition

Its definition is “the buddha disposition that represents the mental phenom 

ena which are able to define the person whose m ind stream is endowed with 

them  as possessing the hïnayàna disposition.”

Each one is divided into two in terms of those w ho have or have not attained 

the path of the respective yàna.

2.2.3. Division in term s o f  its function

This division follows Mahàyànasütralamkàra  III.6 and has two parts:

1 ) The certain disposition

2) The uncertain disposition

2.2.3.1. The certa in  disposition

Its definition is “the disposition of conditions being unable to lead one onto 

other paths, which is due to the power of its being certain from the very begin

ning as the cause for its respective enlightenment to be attained.” It is twofold 

in terms of being certain as the hïnayàna or the mahàyàna disposition.

2.2.3.2. The uncerta in  disposition

Its definition is “the buddha disposition of conditions, such as spiritual

friends, being able to lead one onto other paths.” It is also twofold in terms of

being uncertain as the hïnayàna or the mahàyàna disposition.

2.2.4. Particular division o f  the  sugata  h ea rt

This has two parts:

1 ) Division in terms of concordance in nam e only

2) Division in terms of illustrating examples

2.2.4.1. Division in term s o f concordance in nam e only

This refers to the sugata heart at the times of the ground, the path, and the 

fruition, respectively. The first one is the dharm adhâtu  of the unity of appear

ance and emptiness that pervades everything anim ate and inanim ate.1278 The
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second one is the dharm adhatu  o f the unity of lucidity and emptiness in the 

m ind streams of sentient beings. The th ird  one is the ultimate dharm adhatu  

that is endowed with twofold purity.

2.2.4.2. Division in terms of illustrating examples

In terms of the root of the sugata heart, it is exemplified by the dharmakaya, 

suchness, and the disposition, as in Uttaratantra 1.28. In terms of its branches, 

the dharm akaya is th reefo ld—the dharm akaya of the very pure dharm adhatu, 

the profound dharm akaya, and the vast dharmakaya. The disposition is five

fold—in terms o f its nature, it consists o f the two dispositions and, in terms 

o f its potential, o f the three kâyas. For Uttaratantra 1.144 says:

Its nature is the dharmakaya,

Suchness, and the disposition,

W hich are to be understood th rough 

Three examples, five, and one, respectively.

In the detailed explanation of the dharmakaya, Uttaratantra 1.145 says:

The dharm akaya is to be know n as twofold—

The very stainless dharm adhatu

A nd its natural outflow, teaching

The principles o f profundity  and of diversity.

In the detailed explanation o f the disposition, Uttaratantra I.149f says:

Like a treasure and  a tree from a f r u i t . . .

Am ong the nine examples in the Uttaratantra, the first three (the buddha 

statue, honey, and the seed) illustrate the dharm akaya and the fourth one 

(gold), suchness. A m ong the rem aining five, the treasure and the tree stand 

for the two dispositions (naturally abiding and unfolding), while the precious 

statue, the cakravartin, and the gold statue exemplify the three kâyas.

2.3. Distinctive features
This has two parts:

1) The m anner in which the disposition is awakened

2) The m anner in which it serves as the disposition
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2.3.1. The manner in which the disposition is awakened
This has three parts:

1) The signs of the disposition having been awakened

2) Its obstacles

3) Its benefit

2.3.1.1. The signs of the disposition having been awakened

According to Mahâyânasütrâlamkâra  III.5, before training in the path the 

qualities of motivation are natural great compassion and aspiration for the 

dharma of the mahàyàna. The qualities of applying that m otivation on the 

path are endurance for the hardships of practicing the dharm a and the proper 

engagement in virtues such as generosity.

2.3.1.2. Its obstacles

According to Mahâyânasütrâlamkâra III.7, the obstacles for the awakening of 

the disposition are being greatly habituated to the afflictions, bad com panion 

ship, being deprived of the favorable conditions for practicing the dharma, 

and being under the sway of non virtuous spiritual friends.

2.3.1.3. Its benefit

As Mahâyânasütrâlamkâra  III. 13 says, the mahàyàna disposition is like the 

excellent root of a tree:

Because of growing the tree o f enlightenment with its very vast 

qualities,

Because of attaining wealth, happiness, and the pacification of 

suffering,

And because of its fruition of bestowing benefit and happiness 

onto oneself and others,

This supreme disposition is like an excellent root.

2.3.2. The manner in which it serves as the disposition
This has two parts:

1) By way of being a foundation

2) By way of being a focal object

2.3.2.1. Byway of being a foundation

W hat serves as the disposition by way of being the foundation of practice is 

the true nature of cognition with stains. AA 1.37-38 says:
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T he foundation for the  six dharm as of realization

Is called “the disposition.”

The Vivrti on this states:

It is through the particulars of the different phases of the dharm as 

of practice tha t no th ing  but the n a tu re  of the dharm adhatu , which 

serves as the basis o f the dharm as of all thirteen kinds of bodhisa t

tvas as explained, is taught as “the disposition.1279

2.3.2.2. B yw ay o f  being a focal object

The disposition also serves as the disposition by way of being a focal object 

because it is in dependence on focusing on, and familiarizing with, the 

dharm adhatu  th rough the practice o f the mahayana that the stains are pro 

gressively purified and the realization o f the nature of phenom ena becomes 

consummate.

The gist o f this presentation o f the disposition is that the true nature of 

cognition w ith  stains in the m ind stream  of a bodhisattva on the path  of 

preparation is the foundation of practice (the naturally abiding disposition) 

because it is the true nature  w ith  stains that serves as the foundation and basis 

o f w hat is founded on it (the practice of the mahayana).
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of irreversibility1280

This has four parts:

1) The irreversible persons

2) The objects from  which one can be irreversible

3) The causes th rough which one can be irreversible

4) The nature of the signs o f irreversibility

1. The irreversible persons
This has three parts:

1) Instances

2) Definitions

3) Divisions

1.1. Instances
This has two parts:

1 ) Establishing the boundary  line o f first attaining the signs o f irreversibility 

2) Identifying the subjects to be established as irreversible here

1.1.1. Establishing the boundary line of first attaining the signs of 
irreversibility
This has two parts:

1) The actual explanation

2) Analysis as to w hether the signs of irreversibility have or have not been

attained

1.1.1.1. The actual explanation

In general, irreversibility exists even from the path of accum ulation onward 

because it is impossible, through both motivation and application, for those 

w ith sharp faculties on the m ahàyàna path of accum ulation to enter the paths 

o f inferior yànas. However, these bodhisattvas are not presented here as those 

w ho have attained the signs of  irreversibility because they are no t able to dem 

onstrate, prim arily from the perspective o f others, the special physical and
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verbal behaviors that concord with their own realizations and therefore it is 

difficult for persons w ith realizations inferior to theirs to gain certainty about 

their irreversibility. Therefore, the boundary  line of first attaining the signs of 

irreversibility is the path o f preparation. As for those of uncertain disposition, 

those w ith sharp faculties attain said signs on the path of preparation; those of 

medium  faculties, on the seven impure bhümis; and all rem aining bodhisat

tvas, on the pure bhümis.

1.1.1.2. Analysis as to whether the signs of irreversibility have or have not 
been attained

If bodhisattvas possess the special realization of it being impossible for them, 

th rough both motivation and application, to enter any inferior paths, they 

are necessarily irreversible from unsurpassable enlightenment. The meaning 

of having attained the signs of irreversibility is to be able to demonstrate, 

primarily from the perspective of others to be guided, the special physical and 

verbal behaviors that concord with the realizations in one s own m ind stream.

1.1.2. Identifying the subjects to be established as irreversible here

In general, bodhisattvas are of three types—(1) those who are certain to enter 

paths of the hlnayana, (2) those whose disposition is certain as the mahàyàna 

one, and (3) those who are of uncertain disposition. Among these, (1) are not 

to be identified as the persons in question who are to be established as being 

irreversible here because they cannot be established as such through any signs 

o f irreversibility.

(2) Among those whose disposition is certain as the m ahàyàna one, there 

are (a) those who are irreversible through the power of their disposition 

and (b) those who are irreversible through the power o f realization. On (a), 

Mahàyànasütràlamkàra  III.5 says:

Prior to training, compassion,

Aspiration, patience,

And engagement in virtue

Are explained as the signs of the disposition.

Accordingly, th rough being endowed w ith these four conditions that awaken 

the disposition, these bodhisattvas cannot be led onto any inferior paths.

(b) As for those who are irreversible th rough the power of realization, 

it is through the power of the unity of great compassion and the prajnà of 

realizing emptiness primarily by way of what arises from meditation that it 

is impossible for them  to abandon the realization of the mahàyàna. This is
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also called “the  inner m entor.” This type of bodhisattva is not primarily to 

be identified as the persons in question who are to be established as being 

irreversible here either because [others] have only some m inor doubts about 

w hether they are reversible.

(3) Thus, it is the bodhisattvas o f uncertain disposition with sharp faculties 

on the path o f preparation and those with m edium  faculties on the im pure 

bhum is who are the prim ary ones to be identified as the persons in question 

who are to be established as being irreversible here.

1.2. Definitions

The general definition of the irreversible samgha is “the m ahayana persons 

for w hom  it is impossible, through both m otivation and application, to enter 

inferior yanas.” The definition o f the irreversible samgha tha t is explictly 

taught here in the AA is “the children of the victors who attained the signs of 

irreversibility in their own m ind streams.”

1.3. Divisions

Said irreversible bodhisattvas are threefold. Those on the path of preparation 

are defined as “the bodhisattvas for w hom  it is impossible, through both m oti

vation and application, to enter inferior yanas and w ho abide in the mahayana 

factors conducive to penetration.” Those on the path of seeing are defined as 

“said bodhisattvas w ho abide on the first bhum i.” Those on the path of famil

iarization are defined as “said bodhisattvas who abide in the subsequent clear 

realizations.” Each of these is twofold—those w ho have and have not attained 

the signs of irreversibility.

2. The objects from which one can be irreversible

In general, there are four kinds o f objects from which one can be irrevers

ible—mere enlightenm ent, unsurpassable enlightenm ent, the supram undane 

level, and the level o f  effortlessness. In due order, these irreversibilities exist 

from the path o f accumulation, the path o f  preparation, the first bhum i, and 

the eighth bhumi. The signs of irreversibility that are taught here are p re 

sented in term s o f whether one is or is not irreversible from unsurpassable 

enlightenment.

3. The causes through which one can be irreversible
This has two parts:

1) Being irreversible through the power o f motivation

2) Being irreversible through the power of application
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3.1. Being irreversible through the power of motivation
This has two parts:

1) Nature

2) Boundary lines

3.1.1. Nature

The first one means to be endowed with the special motivation in which there 

is not even the slightest doubt about falling away from the great compassion 

that focuses on sentient beings or from the generation of bodhicitta on the 

level of seeming reality.

3.1.2. Boundary lines

According to the M arm akaum udi ,1281 the  boundary  lines o f th is irreversibility 

are that even bodhisattvas with sharp faculties on the path of accumulation 

attain it. Among those with uncertain disposition, those with sharp facul

ties attain it on the path of preparation; those with m edium  faculties, on the 

impure bhumis; and all others, on the pure bhümis.

3.2. Being irreversible through the power of application
This has two parts:

1 ) Nature

2) Boundary lines

3.2.1. Nature

In this type of being irreversible, it is through the power of being embraced by 

spiritual friends (the outer mentor) and both means and prajna (the inner m en 

tor) tha t it is impossible to fall away from the special conduct of the mahàyàna.

3.2.2. Boundary lines

This type of irreversibility is attained on the m ahàyàna path of preparation by 

all bodhisattvas whose disposition is certain or uncertain alike because being 

embraced by the above two types of m entors is explained as the noble dhar- 

mas that make those on the mahàyàna path of preparation m ore em inent 

than those on the h lnayàna paths o f preparation.

4. The nature of the signs of irreversibility
This has three parts:

1) Definition

2) Divisions

3) The m anner in which they serve as signs of irreversibility
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4.1. Definition

The definition of the signs of irreversibility is “the qualities o f being embraced 

by special means and prajna, which have the capacity of tem porarily establish

ing those bodhisattvas who have attained the signs of irreversibility and possess 

these qualities as being irreversible from unsurpassable enlightenm ent.”

4.2. Divisions
This has three parts:

1) Division in terms of the persons who are their support

2) Division in terms of their instances

3) Division in term s of debate

4.2.1. Division in terms of the persons who are their support

(1) The definition of the signs of irreversibility of those on the path of prepa

ration is “the reasons for being irreversible that have the capacity to establish the 

bodhisattvas on the path of preparation who possess them as being irreversible.”

They are divided in three ways, (a) The division in term s of their nature 

consists of the special physical and verbal behaviors during subsequent 

a ttainm ent that operate simultaneously with the realizations of meditative 

equipoise and subsequent attainment, (b) The division in term s of qualities 

is threefold. The reasons for irreversibility that consist o f aspects are physi

cal qualities such as ones body hairs standing on end upon hearing about the 

special qualities of the mahàyàna. The reasons for irreversibility that consist 

o f  signs are verbal qualities such as supplicating special objects due to the 

arising of said physical qualities. The reasons for irreversibility that consist of 

characteristics refer to the  engagement of properly practicing the  dharm a due 

to the arising o f the form er two qualities, (c) The division in term s of objects 

is twentyfold—the eleven of heat, the six of peak, the two of poised readiness, 

and the one of the suprem e dharma.

(2) The definition of the signs of irreversibility of those on the path of see

ing is “the reasons for being irreversible that have the capacity to establish the 

bodhisattvas on the path of seeing who possess them  as being irreversible.” 

Their instances consist of the special physical and verbal behaviors during 

subsequent attainm ent that operate simultaneously with the realization of the 

meditative equipoise of bodhisattvas with medium faculties on the path of 

seeing and their knowledge of subsequent attainm ent that represents the result 

of said meditative equipoise. Their divisions in terms of qualities and aspects 

are as under (1) and their division in terms of objects consists o f the sixteen 

reasons that represent the sixteen m om ents of readinesses and cognitions.

(3) The definition of the signs o f irreversibility of those on the path of 

familiarization is “the reasons for being irreversible th a t have the capacity to
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establish the bodhisattvas on the path of familiarization who possess them  as 

being irreversible.” Their instances are as under (2), just replacing “bodhisat

tvas w ith m edium  faculties on the path of seeing” w ith “bodhisattvas with 

medium faculties on the path of familiarization.” Their divisions in terms of 

qualities and aspects are as under (1) and their division in terms of objects 

consists of the eight reasons of the profundity of arising, ceasing, suchness, 

object, cognition, engagement in practice, the nonduality  of apprehender and 

apprehended, and skill in means.

4.2.2. Division in terms of their instances
This has three parts:

1) N ature reasons

2) Result reasons

3) Reasons of nonobservation

4.2.2.1. Nature reasons

Nature reasons are such as “Bodhisattvas with sharp faculties on the path of 

preparation (the subject) are those in whose m ind streams the wisdom of the 

knowledge of all aspects is suitable to arise because they are the bodhisattvas 

in whose m ind streams the num ber of causes in the collection of the causes 

for the wisdom of the knowledge of all aspects being suitable to arise w ithout 

being interrupted by any other yanas is complete.” Pramânavàrttika  1.7 states:

The inference that

A result arises from the collection of its causes,

Since it does not depend on any other referents,

Is expressed as being a nature [reason].

On the collection of the causes for the knowledge of all aspects, the first three 

lines of the opening verse of the M adhyamakâvatâra  say:

Buddhas are born from bodhisattvas,

And compassion, a nondual mind,

And bodhicitta are the causes of the children of the victors—

4.2.2.2. Result reasons

Result reasons are such as “Bodhisattvas with sharp faculties on the path of 

preparation who possess the special physical and verbal behaviors during sub

sequent attainm ent (the subject) are those who previously have attained the 

realization tha t makes it impossible for them, through both motivation and 

application, to enter any paths of inferior yânas because they are endowed
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with the special physical and verbal behaviors during subsequent attainm ent 

that are not tainted by the motivation o f mentally engaging in their own 

welfare and are embraced by the special prajha of realizing emptiness. For 

example, on a m oun ta in  pass with sm oke (the subject) there  is fire because 

there is smoke.” This corresponds to the Dasadharmakasutral2S2 saying:

Just as [the existence of] fire is known due to smoke 

And [the existence of] water is known due to water birds,

The disposition o f  intelligent bodhisattvas 

Is known due to its signs.

4.2.2.3. Reasons of nonobservation

Reasons o f nonobservation are such as, “Bodhisattvas with sharp faculties on 

the path of preparation (the subject) are not persons who are reversible from 

unsurpassable enlightenm ent because it is it impossible for them, through 

both  motivation and application, to enter any paths of inferior yanas.”

4.2.3. Division in terms of debate
This has two parts:

1) Reasons in the context of inferences for ones own sake

2) Reasons in the context o f inferences for the sake of others

4.2.3.1. Reasons in the context of inferences for one’s own sake

These are those reasons for irreversibility that do not depend on being fo rm u

lated as reasons by the defender from the perspective of the challenger. An 

instance of them  is represented by bodhisattvas with sharp faculties on the 

path of preparation seeing that certain bodhisattvas with medium  faculties on 

the path o f seeing are endowed with the special physical and verbal behaviors 

during subsequent attainm ent and, based on that, knowing through their own 

power that the latter are irreversible.

4.2.3.2. Reasons in the context of inferences for the sake of others

These are those reasons for irreversibility that do depend on being formulated 

as reasons by the defender from the perspective of the challenger. An instance 

o f them  is represented by bodhisattvas on the path of familiarization who 

possess the dharm a vision of realization formulating, from the perspective 

o f bodhisattvas with sharp faculties on the path of preparation who wish to 

understand this, the following reasoning: “Bodhisattvas with m edium  faculties 

on the path o f seeing who are endowed with the special physical and verbal 

behaviors during subsequent attainm ent (the subject) are irreversible from 

unsurpassable enlightenm ent because they are bodhisattvas who are endowed
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with the special physical and verbal behaviors during subsequent attainm ent 

and for w hom  it is impossible, through both m otivation and application, to 

enter any paths of inferior yanas.”

These reasons are divided into four—those that are form ulated by someone 

who has attained the signs of irreversibility for someone who has attained 

them  too, those that are formulated by someone who has attained them  for 

someone who has not attained them, those that are form ulated by someone 

w ho has not attained them  for someone who has attained them , and those that 

are formulated by someone who has not attained them  for someone who has 

not attained them  either.

4.3. The m an n e r  in w hich the signs o f  irreversibility serve as signs 

This has three parts:

1) The m anner in which they serve as signs from ones own perspective

2) The manner in which they serve as signs from the perspective of others

3) The m anner in which they are taught in the AA

4.3.1. The m an n e r  in w hich they serve as signs from  one’s ow n perspective

The realizations of meditative equipoise and subsequent attainm ent as well as 

the special physical and verbal behaviors during subsequent attainm ent can 

all three serve as signs of irreversibility from one’s own perspective because, 

by virtue of the signs of the meditative equipoise, the subsequent attainm ent, 

and the special physical and verbal behaviors during [subsequent attainment] 

in their m ind streams, bodhisattvas o f m edium  faculties on the path of seeing 

can be certain about their being irreversible.

4.3.2. The m anner in w hich they serve as signs from  the perspective o f  others

This has two parts:

1) General explanation

2) Eliminating qualms

4.3.2.1. General explanation

Both meditative equipoise and subsequent attainment can serve as signs of 

irreversibility from the perspective of others. For example, from the perspec

tive of bodhisattvas on the path  of p reparation  w ho wish to understand  this, 

one can say, “Bodhisattvas w ith m edium  faculties on the path of seeing who 

possess the special physical and verbal behaviors during subsequent attain 

m ent (the subject) are those who previously have attained the realization 

that makes it impossible for them, through both motivation and applica

tion, to enter any paths of inferior yanas because they are bodhisattvas who 

are endowed with such special physical and verbal behaviors during subse

quent attainm ent.” By virtue of this reason the realization of their meditative
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equipoise is established. Then, by virtue of the reason of the realization of 

their meditative equipoise, certainty about their being irreversible is gained, 

saying, “Bodhisattvas of m edium  faculties on the path of seeing who are abid

ing in meditative equipoise (the subject) are irreversible from unsurpassable 

enlightenm ent because they are bodhisattvas who abide in the realization of 

meditative equipoise that makes it impossible for them, th rough  both  m otiva

tion and  application, to enter any paths of inferior yanas.”

4.3.2.2. Eliminating qualms

One may also say, “Bodhisattvas of sharp faculties on the path of seeing who 

are endowed with the special physical and verbal behaviors during subsequent 

a ttainm ent (the subject) are irreversible from unsurpassable enlightenment 

because they are bodhisattvas who are endowed with the special physical and 

verbal behaviors during subsequent attainm ent that make it impossible for 

them, through both motivation and application, to enter any paths of inferior 

yanas.” In this reasoning, the connection in the entailm ent can be established 

either by way o f an autonom ous valid cognition through the power of entities 

or by way of a valid cognition of informed trust that is based on scriptures. 

In the first case, one must have attained the signs of irreversibility oneself 

because those who have not attained them  are not able to realize, by way of a 

valid cognition through the power of entities, the connection in the entailment 

in the m ind streams of others. In the second case, one does not have to have 

attained said signs oneself because these signs can serve as such signs from the 

perspective of bodhisattvas with sharp faculties on the path of accumulation 

who are learned in the divisions of these signs and are greatly erudite.

4.3.3. The manner in which these signs are taught in the AA

You may wonder, “In the context of the presentation of the body of the text, 

AA I.12d speaks of ‘the assembly of irreversible learners.’ How many divisions 

of the irreversible samgha are there and th rough  which reasons for irreversibil

ity are they established?” The irreversible samgha is threefold—(1) irreversible 

bodhisattvas on the paths of preparation, (2) seeing, and (3) familiarization.

(1) Irreversible bodhisattvas on the path of preparation are explained in 

AA IV.39-45, with “by virtue of twenty kinds of signs, such as turning away 

from form and so on” in IV.39 teaching the reason; “those who dwell on the 

branches of penetration,” the subject; “irreversibility,” the predicate to be 

proven; and “the characteristics,” the establishment of the entailment. The 

same applies for the detailed explanation in IV.40-45.

(2) Irreversible bodhisattvas on the  pa th  of seeing are explained in I V .46 -51, 

with “the sixteen m om ents o f  readiness and cognition o n  the path o f  see

ing” in IV.46 teaching the reason; “bodhisattvas,” the subject; “irreversible,”
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the predicate to be proven; and “should be known as the characteristics,” the 

establishment of the entailment. The same applies for the detailed explana

tion in IV.47-51.

(3) Irreversible bodhisattvas on the path o f  familiarization are explained 

in IV.52-53. As for the nature of the path of familiarization, the num ber of 

its divisions, and of w hat kind the instances of its signs are, the distinctive 

feature of the mahàyàna path of familiarization being more profound than 

the hînayàna paths of familiarization by way of its realizing objects is taught 

by “the path of familiarization is profound” in IV.52. The nature of the path 

of familiarization is taught by “during the branches of penetration, the path 

of seeing, and the path of familiarization itself’ in IV.53. Its being definite in 

num ber is taught by IV.54.

As for rebutting disputes with regard to “countless an d  so o n ” in IV.55, 

in line with IV .56 it may be argued, “It follows that the m ahàyàna path o f  

familiarization does not perform the functions o f underm ining the factors 

to be relinquished and increasing their remedies because it is em pty of real 

existence ultimately.” The explanation of rebutting such disputes about the 

tem porary functions of the path of familiarization is taught in IV.57. In line 

with IV.58ab it m aybe argued, “It follows that it is untenable for unsurpassable 

enlightenment to be accomplished by the generation of bodhicitta because it 

cannot be attained through any earlier or later m om ents of the generation 

of bodhicitta on their own, nor through m any of them coming together, nor 

through their being dependent on each other.” The explanation of rebutting 

such disputes about the ultimate function of the path of familiarization is 

taught in IV.58c through the example of a lamp.

The explanation of the actual divisions of the reason for establishing the 

irreversible bodhisattvas on the path of familiarization is found in IV.59 

(“profundity in arising” an d  so on). Though the  subject and  the  predicate to  

be proven are no t explicitly taught in the  AA, they can be taught in a supple

m entary m anner by replacing “seeing” in IV.5led  (“the signs of irreversibility 

of the intelligent who dwell on the path of seeing”) by “familiarization.”



Appendix XI: The different models o f the sequence of the 
samadhis o f the preparatory lions sport and the actual 

crossing in one leap on the path of familiarization

According to LSSP/PSD1283 

preparatory lion’s sport

l - 2 - 3 - 4 - 5 - 6 - 7 - 8 - 9 - 8 - 7 - 6 - 5 - 4 - 3 - 2 - l “>

actual crossing in one leap 

1) ascending
not  alternating w ith  cessation: l - 2 - 3 - 4 - 5 - 6 - 7 - 8 - 9 “> 

alternating w ith  cessation:

sutra in 18,000 lines 1 - 9 - 2 - 9 - 3 - 9 - 4 - 9 - 5 - 9 - 6 - 9 - 7 - 9 - 8 -  

9 - 8 - 0 ^
revised 25,000 lines 1 - 9 - 2 - 9 - 3 - 9 - 4 - 9 - 5 - 9 - 6 - 9 - 7 - 9 - 8 -  

9 - 0 ^

2) descending

9 - 0 - 8 - 0 - 7 - 0 - 6 - 0 - 5 - 0 - 4 - 0 - 3 - 0 - 2 - 0 - 1 - 0

According to PGBG1284 

crossing in one leap
lesser l - 2 - 3 - 4 - 5 - 6 - 7 - 8 - 9 * >
m ed ium  l - 9 - 2 - 9 - 3 - 9 - 4 - 9 - 5 - 9 - 6 - 9 - 7 - 9 - 8 - 9 - 8 ^
great 0 - 9 - 0 - 8 - 0 - 7 - 0 - 6 - 0 - 5 - 0 - 4 - 0 - 3 - 0 - 2 - 0 - 1 - 0

According to MCG and MPZL1285 

preparatory lion’s sport

1 - 2 - 3 - 4 - 5 - 6 - 7 - 8 - 9 - 8 - 7 - 6 - 5 - 4 - 3 - 2  -  1

actual crossing in one leap
lesser l - 2 - 3 - 4 - 5 - 6 - 7 - 8 - 9 “>
m ed ium  l - 9 - 2 - 9 - 3 - 9 - 4 - 9 - 5 - 9 - 6 - 9 - 7 - 9 - 8 - 9 - 8 ^
great 0 1286- 9 - 0 - 8 - 0 - 7 - 0 - 6 - 0 - 5 - 0 - 4 - 0 - 3 - 0 - 2 - 0 - l - 0 ^

1 - 0 - 2 - 0 - 3 - 0 - 4 - 0 - 5 - 0 - 6 - 0 - 7 - 0 - 8 - 0 - 9 - 0





Glossary: English-Sanskrit-Tibetan

English

abider in a fruition 

adventitious stain 

afflicted phenom enon 

afflictive obscuration 

alaya-wisdom 

all-knowledge 

analytical cessation 

approach of virtuous effort 

approacher

ayatana of overpowering

basic element 

bodhicitta o f application

bodhicitta o f aspiration

causal condition

cause of similar outcome

(fundamental) change 

of state

clinging to real existence 

cognitive obscuration 

cognizance

Sanskrit

phalastha

agantukamala

samkle^a

kle^avarana

sarvajnata

pratisam kyhanirodha

¿ramanya

pratipannaka

abhibhayatana

dhatu

bodhiprasthanacitta

bodhipranidhicitta

hetupratyaya

sabhagahetu

afrayaparivrtti

*satyagrahana

jneyavarana

vijnapti

Tibetan

’bras gnas 

glo bur gyi dri ma 

kun nas nyon m ongs pa 

nyon mongs pa’i sgrib pa 

kun gzhi’i ye shes 

tham s cad shes pa nyid 

so sor brtags pa’i ’gog pa 

dge sbyor gyi tshul 

zhugs pa

zil gyis gnon gyi skye 

m ched

khams

’jug pa’i byang chub kyi 

sems

sm on pa’i byang chub kyi 

sems

rgyu rkyen

skal m nyam  gyi rgyu

gnas yongs su gyur pa

bden ’dzin 

shes bya’i sgrib pa 

rnam  par rig pa
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complete training in 

all aspects

conceived form vikalpitarupa

conditioned

(phenomenon)

samskrta

contam inant anu^aya

contaminated sasrava

crossing in one leap avaskandha, 

viskandha, vyutkranta

culminating training —

dharm a cognition dharmajriana

dharm a readiness dharmaksanti

dharmas concordant 

with enlightenment

bodhipaksadharm a

disposition gotra

distancing remedy duribhavapratipaksa

distinctive feature of 

the six ayatanas

sadayatanavisesa

dominant condition adhipatipratyaya

door to liberation vimoksadvara

eight liberations astavimoksa

emptiness endowed with sarvakaravaropeta-

the supreme of all aspects ¿unyata

engagement through 

aspiration

adhimukticarya

entailment vyapti

entity bhava/vastu

factors conducive to 

liberation

moksabhaglya

factors conducive to 

penetration

nirvedhabhaglya

rnam  rdzogs sbyor ba

rnam  par brtags pa’i 

gzugs

’dus byas

phra rgyas 

zag bcas 

thod rgal

rtse m o’i sbyor ba 

chos shes 

chos bzod

byang chub  phyogs chos 

rigs

thag sring ba’i gnyen po

skye m ched drug gi 

khyad par

bdag rkyen

rnam  par thar pa i sgo

rnam  thar brgyad

rnam  kun mchog ldan gyi 

stong pa nyid

mos pas spyod pa

khyab pa 

dngos po

th a r  pa cha m thun 

nges ’byed cha m thun
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false imagination

form  of the nature of 

phenom ena

foundation of mindfulness

four realities o f the  

noble ones

freedom from reference 

points

generally characterized 

(phenom enon)

ground  of the latent 

tendencies of ignorance

identitylessness

im aginary (nature)

im aginary form

immediate condition

implicative negation

im pregnations of 

negative tendencies

imputedly existent

innate

instantaneous training 

invalidating remedy

invariable co-observation 

isolate

knowledge of all aspects

knowledge of entities

knowledge of the path

knowledge of termination 

and nonarising

abhutaparikalpa

dharm atarupa

sm rtyupasthana

caturaryasatya

nisprapanca

samanyalaksana

avidyavasanabhumi

nairatmya

parikalpita(svabhava)

parikalpitarupa

sam anantarapratyaya

paryudasapratisedha

dausthulya

prajnaptisat

sahaja

ksanikaprayoga

vidusanapratipaksa

sahopalambhaniyama

vyatireka

sarvakarajnata

vastujnata

margajnata

ksayanutpattijnana

yang dag m a yin kun rtog 

chos nyid kyi gzugs

dran pa nye bar bzhag pa 

’phags pa’i bden pabzh i

spros bral

spyi m tshan

ma rig bag chags kyi sa

bdag med

kun brtags (kyi rang 

bzhin)

kun tu  brtags pa’i gzugs 

de ma thag rkyen 

ma yin dgag 

gnas ngan len pa

btags yod 

lhan skyes

skad cig m a’i sbyor ba

rnam  par sun ’byin pa’i 

gnyen po

lhan cig dmigs par nges pa 

ldog pa

rnam  kun  mkhyen pa nyid

gzhi shes pa nyid

lam shes pa nyid

zad pa dang mi skye ba 

shes pa
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lack of nature

latent tendencies for 

listening

latent tendency

lion’s sport

meaning-isolate

meditative absorption of 

cessation

meditative absorption 

w ithout discrimination

meditative absorptions 

of progressive abiding

meditative equipoise

mental nonengagement

mental state

mentation

Mere Mentalist

mere mind/M ere 

Mentalism

m ind as such

natural outflow

naturally abiding 

disposition

nominal ultimate

nonafflicted ignorance

nonanalytical cessation 

nonentity

nonimplicative negation 

nonnominal ultimate

nihsvabhäva

árutavasana

väsanä

simhavijimbhita

nirodhasamäpatti

asamjñisamápatti

anupürvavihära-

samäpatti

samähita

amanasikära

buddhi

manas

cittamätra

cittatvam, cittam eva

nisyanda

prakrtisthagotra

paryäyaparam ärtha

aklistävidyä

apratisamkyhänirodha

abhäva/avastu

prasajyapratisedha

aparyäyaparamärtha

ngo bo nyid med pa/rang 

bzhin m ed pa

thos pa’i bag chags 

bag chags

seng ge’i rnam  bsgyings 

don ldog

gog pa’i snyoms ’jug 

’du shes med pa’i snyoms

’jug

m thar gnas kyi snyoms

’jug

mnyam  bzhag 

yid la mi byed pa 

blo 

yid

sems tsam pa 

sems tsam

sems nyid 

rgyu m thun  pa 

rang bzhin gnas rigs

rnam  grangs pa’i don 

dam

nyon mongs can ma yin 

pa’i m a rig pa

so sor brtags min gog pa

dngos med

med dgag

rnam  grangs m a yin pa’i 

don dam
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nonobservation anupalabdhi,

anupalam bha

mi dmigs pa

nonreferential anupalam bha,

anälam bana

mi dmigs pa, dmigs med

nonretu rner anägämin phyir mi ong ba

object condition älambanapratyaya dmigs rkyen

object generality arthasäm änya don spyi

(once-)returner (sakrd)ägämin (lan geig) phyir ong ba

other-dependent (nature) paratantra(svabhäva) gzhan dbang (gi rang 

bzhin)

path of accumulation sam bhäram ärga tshogs lam

path  of familiarization bhävanäm ärga sgom lam

path  of liberation vim uktim ärga rnam  grol lam

path  of nonlearning a^aiksamärga mi slob pa’i lam

path o f preparation prayogamärga sbyor lam

path  o f seeing dar^anamärga m thong lam

perfect (nature) parinispanna yongs grub (kyi rang

(svabhäva) bzhin)

perfect form parinispannarüpa yongs su grub pa’i gzugs

personal identitylessness pudgalanairätm ya gang zag gi bdag med

personally experienced pratyätmavedanlya so so rang rig (pa’i ye

(wisdom) (jnäna)

(svapratyätmäryajnäna)

shes)
i

phenom enal

identitylessness

dharm anairätm ya chos kyi bdag m ed

preparatory stage säm antaka nyer bsdogs

purified phenom enon vyavadäna rnam  par byang ba

realist vastusatpadärthavädin dngos po (yod pa)r smra 

ba

reference point prapanca spros pa

referent artha don

referent object — zhen yul

reification bhävagräha dngos ’dzin
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relinquishing remedy 

repetitive cognition 

result of freedom 

seeming (reality) 

self-aware(ness)

serial training

specifically characterized 

(phenomenon)

sphere

stream-enterer 

subject property 

subsequent attainm ent 

subsequent cognition 

subsequent readiness 

substantial cause 

substantially existent 

superior intention 

sustaining remedy 

term  generality 

three natures

three spheres

totality

true  end

true reality

ultimate (reality)

unconditioned

(phenomenon)

uncontam inated

unfolding disposition

uninterrupted path

prahânapratipaksa

visamyogaphala

samvrti(satya)

svasamvedana,

svasamvitti

svalaksana

gocara

srotâpanna

paksadharmata/-tva

prsthalabdha

anvayajnâna

anvayaksânti

upàdànakàrana

dravyasat

adhyàéaya

àdhàrapratipaksa

éabdasàmànya

trisvabhâva

trimandala

krtsna

bhütakoti

tattva

paramârtha(satya)

asamskrta

anâsrava

paripustagotra

ânantaryamârga

spong ba’i gnyen po 

bead shes 

bral b a i ’bras bu 

kun rdzob (bden pa) 

rang rig

m thar gyis pa’i sbyor ba 

rang m tshan

spyod yul 

rgyun zhugs pa 

phyogs chos 

rjes thob 

r jes shes 

rjes bzod 

nyer len gyi rgyu 

rdzas yod 

lhag pa’i bsam pa 

gzhi’i gnyen po 

sgra spyi

ngo bo nyid gsum /rang 

bzhin gsum

’khor gsum

zad par

yang dag pa’i m tha’ 

de (kho na) nyid 

don dam  (bden pa)

’dus ma byas

zag med

rgyas ’gyur gyi rigs 

bar chad m ed lam



valid cognition pram âna tshad ma

views about a real satkâyadrsti ’jig tshogs la lta ba

personality

yogic perception yogipratyaksa rnal ’byor m ngon  sum
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Tibetan

kun brtags kyi gzugs

kun brtags (kyi rang bzhin)

kun  nas nyon  m ongs pa

kun  rdzob (bden pa)

kun gzhi’i ye shes

skad cig m a’i sbyor ba

skal m nyam  gyi rgyu

skye mched drug gi 

khyad par

kham s

khyab pa

’khor gsum

gang zag gi bdag m ed

glo bu r gyi dri ma

dge sbyor gyi tshul

gog pa’i snyom s ’jug

rgyas ’gyur gyi rigs 

rgyu rkyen 

rgyu m thun  

rgyun zhugs pa 

sgom lam

Sanskrit

parikalpitarüpa 

parikalpita( svabhä va) 

samkleSa 

samvrti(satya)

ksanikaprayoga

sabhägahetu

sadayatanavi^esa

dhätu

vyäpti

trim andala

pudgalanairätm ya

ägantukamala

¿rämanya

nirodhasam äpatti

paripustagotra

hetupratyaya

nisyanda

srotäpanna

bhävanäm ärga

English

imaginary form

imaginary (nature)

afflicted phenom enon

seeming (reality)

alaya-wisdom

instantaneous training

cause o f similar outcome

distinctive feature of the 

six ayatanas

basic element

entailm ent

three spheres

personal identitylessness

adventitious stains

approach o f virtuous 

effort

meditative absorption of 

cessation

unfolding disposition 

causal condition 

natural outflow 

stream -enterer 

path o f familiarization
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sgra spyi

nges ’byed cha m thun

ngo bo nyid med pa 

ngo bo nyid gsum 

dngos po

dngos po (yod pa)r 

smra ba

dngos med 

dngos ’dzin

bcad shes

chos kyi bdag med

chos nyid kyi gzugs

chos bzod 

chos shes 

’jig tshogs la lta ba

’jug pa’i byang chub kyi 

sems

rjes thob

r jes bzod

r jes shes

nyer bsdogs

nyer len gyi rgyu

nyon mongs pa’i sgrib pa

mnyam bzhag

btags yod

thag sring ba’i gnyen po 

thams cad shes pa nyid 

thar pa cha m thun

sabdasämänya

nirvedhabhäglya

nihsvabhäva

trisvabhäva

bhäva/vastu

vastusatpadärthavädin

abhäva/avastu

bhävagräha

dharm anairätm ya

dharm atärüpa

dharmaksänti

dharm ajnäna

satkäyadrsti

bodhiprasthänacitta

prsthalabdha

anvayaksänti

anvayajnäna

sämantaka

upädänakärana

klesävarana

samähita

prajnaptisat

düribhävapratipaksa

sarvajnatä

moksabhäglya

term generality

factors conducive to 

penetration

lack of nature

three natures

entity

realist

nonentity

reification

repetitive cognition

phenom enal

identitylessness

form  of the nature of 

phenom ena

dharm a readiness

dharm a cognition

views about a real 

personality

bodhicitta o f application

subsequent attainm ent

subsequent readiness

subsequent cognition

preparatory stage

substantial cause

afflictive obscuration

meditative equipoise

imputedly existent

distancing remedy

all-knowledge

factors conducive to 

liberation
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thod  rgal avaskandha, 

viskandha, vyutkrànta

Crossing in one leap

thos pa’i bag chags érutavàsanà latent tendencies for 

listening

m thar gyis pa’i sbyor ba — serial training

m thar gnas kyi snyoms jug anupürvavihàra-

samâpatti

meditative absorptions of 

progressive abiding

m thong lam daréanamàrga path o f seeing

de (kho na) nyid tattva true reality

de ma thag rkyen samanantarapratyaya immediate condition

don artha referent

don dam  (bden pa) param àrtha(satya) ultimate (reality)

don spyi arthasàm ànya object generality

dran pa nye bar bzhag pa sm rtyupasthàna foundation of 

mindfulness

bdag rkyen adhipatipratyaya dom inant condition

bden ’dzin *satyagrahana clinging to real existence

’du  shes m ed p a i  snyoms 

jug

asamjnisamàpatti meditative absorption 

w ithout discrim ination

’dus byas samskrta conditioned

(phenom enon)

’dus m a byas asamskrta unconditioned

(phenom enon)

ldog pa vyatireka isolate

gnas ngan len pa dausthulya im pregnations of 

negative tendencies

gnas yongs su gyur pa àérayaparivrtti (fundam ental) change of 

state

rnam kun  mkhyen pa nyid sarvàkàrajnatà knowledge o f all aspects

rnam  kun mchog ldan gyi sarvàkàravaropetà- emptiness endowed with

stong pa nyid éünyatà the suprem e o f all aspects

rnam grangs pa’i don dam paryàyaparam àrtha nom inal ultim ate

rnam grangs ma yin pa’i 

don dam

aparyàyaparam àrtha nonnom inal ultim ate
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rnam  grol lam

rnam  thar brgyad

rnam  par brtags pa’i gzugs

rnam  par thar pa’i sgo

rnam  par byang ba

rnam  par mi rtog pa’i 

ye shes

rnam  par rig pa

rnam  par sun ’byin pa’i 

gnyen po

rnam  rdzogs sbyor ba

rnal ’byor m ngon sum 

spong ba’i gnyen po 

spyi mtshan

spyod yul 

spros pa 

spros bral

phyir mi ’ong ba 

(lan gcig) phyir ’ong ba 

phyogs chos 

phra rgyas

’phags pa’i bden pa bzhi

vimuktimärga

astavimoksa

vikalpitarúpa

vimoksadvära

vyavadäna

nirvikalpajñána

vijñapti

vidúsanapratipaksa

yogipratyaksa

prahänapratipaksa

sämänyalaksana

gocara

prapañca

nisprapañca

anägämin

(sakrd)ägämin

paksadharmatä/-tva

anušaya

caturâryasatya

bag chags

bar chad med lam

byang chub phyogs chos

vasana

änantaryamärga

bodhipaksadharm a

bral ba’i ’bras bu 

bio

’bras gnas

visamyogaphala

buddhi

phalastha

path of liberation 

eight liberations 

conceived form 

door to liberation 

purified phenom enon 

nonconceptual wisdom

cognizance 

invalidating remedy

complete training in all 

aspects

yogic perception

relinquishing remedy

generally characterized 

(phenom enon)

sphere

reference point

freedom from reference 

points

nonreturner

(once-)returner

subject p roperty

contam inant

four realities o f the noble 

ones

latent tendency

uninterrupted  path

dharm as concordant with 

enlightenment

result o f freedom

mental state

abider in a fruition
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sbyor lam

m a rig bag chags kyi sa

mi dmigs pa

mi slob lam 

m ed dgag 

m os pas spyod pa

dmigs rkyen 

dmigs med

sm on pa’i byang chub 

kyi sems

rtse m o’i sbyor ba 

tshad ma 

tshogs lam 

zhugs pa 

zhen yul

gzhan dbang (gi rang 

bzhin)

gzhi shes pa nyid 

gzhi’i gnyen po 

zab bcas 

zag m ed

zad pa dang mi skye ba 

shes pa

zad par

zil gnon gyis skye mched 

yang dag pa’i m tha’ 

yang dag ma yin kun rtog 

yid

yid la mi byed pa

prayogamärga

avidyâvâsanâbhùmi

anupalabdhi,

anupalam bha

ašaiksamárga

prasajyapratisedha

adhim ukticaryä

älambanapratyaya

anupalambha,

anupalabdhi

bodhipranidhicitta

pram äna

sam bhäram ärga

pratipannaka

paratantra(svabhäva)

vastujñata

ädhärapratipaksa

säsrava

anâsrava

ksay ânutpatti j ñána 

krtsna

abhibhäyatana

bhùtakoti

abhûtaparikalpa

manas

amanasikära

path of preparation

ground of the latent 

tendencies o f ignorance

nonobservation,

nonreferential

path o f nonlearning

nonimplicative negation

engagement through 

aspiration

object condition

nonreferential,

nonobservation

bodhicitta o f aspiration

culm inating training

valid cognition

path o f accum ulation

approacher

referent object

other-dependent (nature)

knowledge of entities

sustaining remedy

contam inated

uncontam inated

knowledge of te rm ina 

tion  and nonarising

totality

ayatana of overpowering 

true end

false imagination 

m entation

m ental nonengagem ent
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yongs grub (kyi rang 

bzhin)

parinispanna

(svabhâva)

perfect (nature)

yongs su grub pa’i gzugs parinispannarüpa perfect form

rang mtshan svalaksana specifically characterized 

(phenom enon)

rang bzhin gnas rigs prakrtisthagotra naturally abiding 

disposition

rang bzhin med pa nihsvabhàva lack of nature

rang bzhin gsum trisvabhàva three natures

rang rig svasamvedana,

svasamvitti

self-aware(ness)

rigs gotra disposition

lam shes pa nyid màrgajnatâ knowledge of the path

shes bya’i sgrib pa jneyàvarana cognitive obscuration

seng ge’i rnam  bsgyings simha vi j rm bhita lion’s sport

sems nyid cittatvam, cittam eva m ind as such

sems tsam cittamàtra mere mind, Mere 

M entalism

sems tsam pa — Mere Mentalist

so so rang rig (pa’i ye shes) pratyàtmavedanïya 

(jnàna) (svapratyàt- 

màryajnâna)

personally experienced 

(wisdom)

so sor brtags pa’i ’gog pa pratisam kyhânirodha analytical cessation

so sor brtags min gog pa apratisam kyhânirodha nonanalytical cessation

lhag pa’i bsam pa adhyàéaya superior intention

lhan skyes sahaja innate

lhan cig dmigs par nges pa sahopalambhaniyama invariable co-observation



Notes

1 Like PSD and PBG, Tibetan commentaries usually have very detailed outlines with many  

subheadings. Though all o f  these numbered headings are retained in the translation, for the 

reader’s convenience the Tables o f  Contents o f  both texts are simplified and organized accord

ing to the eight topics and the seventy points o f  the AA. I am also breaking with the tradition o f  

presenting the entire outline o f  a Tibetan text as an appendix. The outlines o f  PSD and PBG are 

unfortunately more confusing than helpful since the main headings o f  the outlines do not corre

spond to the actual topics o f  the AA, which are buried somewhere in a plethora o f  subheadings.

2 The image here alludes to this river being considered as very holy by Hindus—even  

its mere sight is said to wash away all one’s negative deeds (it rises on the summit o f  Mount  

Amarakantaka in Madhya Pradesh in Central India, and after a westerly course o f  about eight 

hundred miles ends in the Gulf o f  Cambay below the city o f  Bharuch).

3 Tib. rdza dpal sprul o rgyan ’jigs med chos kyi dbang po.

4 In due order, these three texts are Dpal sprul ’jigs med chos kyi dbang po 2003c, 2003f,

and 2003d. His remaining two supplementary works on the AA—2003b and 2003e—are not 

translated here because the former is identical to the table o f  contents o f  PBG and the latter is a 

brief excerpt from PSD on the twenty types o f  samgha.

5 Tib. gshi chen sprul sku.

6 Tib. yon tan mdzod.

7 These two are the Satasdhasrikdprajndpdramitdbrhattlkd (D3807; usually ascribed to 

Damstrasena) and the Satasdhasrikdpancavimiatisdhasrikdstdclaiasdhasrikdprajndpdramitd- 

brhattika (D3808; often ascribed to Vasubandhu). For the disputes about the authorships o f  

these tw o texts, see the Introduction in Brunnholzl 2010.

8 Tib. gnyal zhig ’jam dpal rdo rje. He was both a great scholar and siddha, serving as a 

throne holder o f  the upper campus o f  the famous Kadampa monastery o f  Sangpu N e’utog (Tib. 

gsang phu ne’u thog). For more details, see the Introduction in Brunnholzl 2010.

9 Tib. bu ston rin chen grub.

10 Tib. nya dbon kun dga’ dpal.

11 In the introductory verses o f  his LSSP, Tsongkhapa briefly pays homage to his “four 

tutors” in a general way without even m entioning their names. These four are Nyaon Kunga 

Bal, Yonten Gyatso (Tib. yon tan rgya mtsho), Ugyenpa (Tib. u rgyan pa), and Rendawa Shonnu  

Lodro (Tib. red mda’ ba gzhon nu bio gros; 1348-1412). The latter was one o f  the most famous 

Sakya masters, a student o f  Nyaon, and also the early Madhyamaka teacher o f  Tsongkhapa, 

before the latter developed his own differing approach. For those familiar with Tsongkhapa’s 

later fierce rejection o f  Dolpopa’s views, it may be very surprising that he received teachings 

from Nyaon as one o f  the latter’s main students and that his LSSP relies so much on Nyaon’s
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commentary (interestingly, unlike for all other fields, Tsongkhapa’s own record o f  received 

teachings (gsan yig) in its present form does not mention any prajnaparamita lineage). For one, 

LSSP is a very early text by Tsongkhapa, before he had formulated his full-fledged unique version 

of  *Prasangika-Madhyamaka and categorically rejected any other views. However, Tsongkhapa’s 

reliance on Nyaon also highlights the by now well-established fact that the later so entrenched  

sectarian biases between different Tibetan schools did virtually not exist up through his time and 

that it was the norm for most masters to study with and teach scholars from other schools. In 

addition, unlike Dolpopa’s commentary on the AA that vehemently rejects Haribhadra’s expla

nations, the actual comments on the AA in Nyaon’s text strictly follow Haribhadra, while he 

only sometimes makes excurses into Dolpopa’s presentations in terms o f  “Great Madhyamaka” 

(a.k.a. Shentong).

12 Tib. don grub rin chen.

13 Tib. snye thang bde b a can.

14 Tib. ’jam skya nam mkha’ dpal.

15 Sparham 2008b, p . xx. For more d etails o n Tsongkhapa’s prajnaparamita studies, see ibid., 

p. 545.

16 In this context, it is curious that LSSP nowhere contains the verses o f  the AA as they

stand, but only as they are embedded in (2b) and (2c). Most other commentaries, including

PBG, provide, at the start o f  their comments on the respective verses o f  the AA, at least a few 

words of the beginning and the end of said verses, but LSSP does not do so. Therefore, it only 

becomes clear which verses a particular portion o f  LSSP is explaining after one has read through 

the entire respective passages in (2b).

17 The numbers o f  the pages in LSSP are adjusted according to the contents o f  the slightly 

shorter pages o f  PSD and PBG.

18 For LSSP’s discussions o f  these subjects, see the respective sections in Sparham’s transla

tion o f  this text (I am grateful to Sparham for providing me with electronic files o f  some parts 

o f  this translation).

19 Tib. a lags gzan dkar thub bstan nyi ma, born 1943.

20 Oral communication, May 13, 2010.

21 Tib. mkhan po thub bstan brtson grus phun tshogs.

22 Pp. 263-64.

23 Oral information from m K hanpo dG a’dbang. Klong chen  pa’s ow n  index, The Treasure 
Vault, lists the commentary Jewel Staircase as a general commentary on the five works of  

Maitreya and also a commentary on the AA: The View of the Ornament, A Clear Analysis of the 
Main Body of the Ornament o f  Clear Realization. See Jamyang Dorje 2005, p. 227. These works 

must be considered as lost.

24 Oral information from mKhan po Padma Shes rab’s student mKhan po dGa’ dbang.

25 Jamyang Dorje 2005, p. 227.

26 Haas 2008, p. 312 (the translation into English is mine).

27 Oral communication, May 15, 2009. The matter m ay have been further confused by the 

fact that the Nyingma School has long held (see Bdud ’joms ’jigs bral ye shes rdo rje 1991, pp. 923 

and 925) that the Zhus lan bdud rtsi sman mchog in Tsongkhapa’s collected works partially cop 

ies the Mkha’ ’gro snying thig gi zhus lan gser phreng. The former w ork represents Tsongkhapa’s 

transcription o f  teachings he received from a Kadampa master called Lho brag grub chen nam
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mkha’ rgyal msthan (1326-1401), who also had strong Nyingma ties. T he latter text was edited 

(not authored) by Longchenpa as part o f  the Mkha ’gro snying thig in the Snying thib yab bzhi. 
The similarity between these two texts has been confirmed more recently by Franz-Karl Ehrhard 

in his Flügelschláge des Garuda (Franz Steiner Verlag, 1990). Now, the words “Golden Garland” 

in the title o f  said text edited by Longchenpa may well have caused its being conflated with 

Tsongkhapa’s LSSP, thus adding to the claim that the latter is actually by Longchenpa. I am 

indebted to Matthew Kapstein for providing me with this information.

28 Though PBG opens with a brief “I pay homage to the Buddha,” this is obviously just the 

homage for the beginning o f  the text up through bodhicitta (the first o f  the ten points o f  the 

knowledge o f  all aspects) and not for the entire text. For the next section on the instructions (the 

second point o f  the knowledge o f  all aspects) starts with paying homage to the dharma. Also, 

there are further such brief homages throughout the following chapters (such as to the safigha in 

the middle o f  the point o f  the factors conducive to penetration; to the guru, before the purifica

tions o f  the second bhümi; to Maitreya, in the section on the knowledge o f  the path of  árávakas 

and at the beginning o f  the third chapter on the knowledge o f  entities; to Samantabhadra, in 

the context o f  the 173 aspects o f  the complete training in all aspects; to Vimalaklrti, before the 

characteristic o f  distinctiveness; to Avalokita, toward the end o f  the culminating training; and 

to Ajita, at the beginning o f  the sámbhogikakáya).

29 In the current editions, only the colophon for the print by the then King o f  Derge, Karma 

Tsewang Rinchen Chogdrub (Tib. ka rma tshe dbang rin chen m chog grub), which is found at 

the end o f  PBG, attributes this text to Patrul Rinpoche, calling it “a concise commentarial co m 

pendium on the Abhisamayálamkára” (Tib. m ngon rtogs rgyan bsdus grel kun las btus pa).

30 Haas 2008 (p. 311) suggests that it seems plausible that Patrul R inpoche consciously  

chose LSSP as the basis for PSD and PBG not only for its contents, but also for diplomatic rea

sons in the sense o f  the Rimé m ovement, that is, as a suitable text for studying prajñápáramitá

during a politically sensitive period.

31 The colophon o f  this text says that Padma Gyurmé Gyatso com posed it according to the 

brief explanations by Tendzin Karwang (Tib. bstan ’dzin gar dbang).

32 Tib. pad ma ’gyur med rgya mtsho.

33 Tib. smin grol gling.

34 Tib. gter bdag gling pa.

35 As with a number o f  other works ascribed to Mipham Rinpoche, the colophon o f  MCG  

says that it was published posthumously in 1926 by his main spiritual heir, the Fourth Shechen 

Gyaltsab, Pema Namgyal (Tib. zhe chen rgyal tshab pad ma rnam rgyal; 1871-1926) according 

to Mipham Rinpoches notes, which had previously been copied and completed by the Third 

Kathog Situ, Chókyi Gyatso (Tib. kaH thog si tu chos kyi rgya mtsho; 1880-1923/25), and edited 

by Khenpo Kiinsang Belden (Tib. mkhan po kun bzang dpal ldan; 1862-1943; a student o f  

Patrul Rinpoche, Mipham Rinpoche, and Khenpo Padmavajra). Several later N yingm a scholars 

doubt Mipham Rinpoches direct authorship o f MCG since they consider its style and contents  

as falling short o f  the quality that this author generally displays in his other works.

36 According to the contemporary Kagyii master Thrangu Rinpoche, the text was given  

to Chogyam Trungpa Rinpoche (1939-1987) by Khenpo Gangshar (Tib. mkhan po gang shar; 

1925-1958/59). It is currently located in Akong Rinpoches Samyé Ling Center in Scotland (I am 

indebted to Scott Wellenbach for providing me with this information). I did not have access to 

the original text and, on the scans held by the Tibetan Buddhist Resource Center (www.tbrc.org, 

W2CZ5665), the handwritten notes are m ostly illegible. Because o f  this and the rather limited  

number and length o f  these notes, I have not used them in the present study.

http://www.tbrc.org
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37 Tib. thub bstan chos kyi rdo rje.

38 Tib. mkhan po gzhan dga\ His actual name is Shenpen Chokyi Nangwa (Tib. gzhan phan 

chos kyi snang ba).

39 See endnote 60.

40 “The invincible one” (an epithet o f  Maitreya).

41 Tib. bod pa sprul sku mdo sngags bstan pa’i nyi ma.

42 Tib. sher phyin gyi zin bris. The colophon o f  these notes says that they were compiled

and arranged in the correct order by one of  Dongag Tenp£ Nyima’s students, Yukogpa Sh£ja

Giinsi (Tib. g.yu khog pa shes bya kun gzigs; born twentieth century), in 1944.

43 Tib. ma pham dgongs rgyan.

44 See the Introduction o f  PSD below.

45 Tib. kun bzang theg m chog ye shes rdo rje.

46 Tib. rdo grub chen kun bzang ’jigs med chos dbyings rang grol.

47 As mentioned above, both texts do not add anything new to the other commentaries. 

Also, they are hardly, if at all, used in the present-day monastic colleges o f  the Nyingma School.

48 Throughout the translations o f  PSD and PBG, numbers in {}  refer to the page numbers

o f  Dpal sprul ’jigs med chos kyi dbang po 1997. Note also that, in the endnotes to the transla

tions in this volume, I m ostly  did not repeat the additional explanations on the themes o f  the 

AA that can be found in the general topics and endnotes in the first two volumes o f  this tril

ogy. Therefore, for further details, the reader is referred to the respective sections and charts in 

Brunnholzl 2010-2011.

49  PVSD (fol. 2a.4-2b.3) and MPZL (pp. 7 -8 )  speak about the five excellences o f  the

prajnaparamita sutras. According to PVSD, the excellent teacher o f  the prajnaparamita sutras is 

Buddha Sakyamuni, the fourth leader in the good eon. The excellent place is the Vulture Flock 

Mountain in Rajagrha. The excellent retinue consists solely o f  those who are endowed with the 

disposition o f  the mahayana, with their prajria being equal to the sky and their compassion  

being like a river stream. The excellent time is when the retinue o f  those to be guided has gath

ered and the time to teach them has come. The excellent dharma is the middle cycle o f  the words 

of  the Buddha—the dharma wheel o f  the lack o f  characteristics. MPZL links the five excellences 

to the introduction in the sutra in twenty-five thousand lines (see CZ, pp. 37ff.), with the Buddha 

teaching the prajnaparamita sutras through his miraculous powers o f  body, speech, and mind. 

The excellent retinue consists o f  ¿ravakas (such as KaSyapa) endowed with fifteen qualities, such  

as their contaminations being terminated, and bodhisattvas (such as Bhadrapala) endowed with 

thirty-three qualities.

50 Literally “chariot trailblazers.”

51 The five texts in this collection are (1) Mulamadhyamakakarika, (2) Yuktisdstika, (3)

Sunyatasaptati, (4) Vigrahavyavartani, and (5) Vaidalyaprakarana. Other Tibetan sources 

either add the Ratnavali or the Vyavaharasiddhi as the sixth text, but LSSP rejects this as being 

mistaken.

52 Both prajnaparamita and its sutras are called “mother” since prajnaparamita is consid

ered as the mother o f  all four kinds of noble ones (buddhas, bodhisattvas, pratyekabuddhas, 

and ¿ravaka arhats). The Tibetan tradition refers to the prajnaparamita sutras in one hundred 

thousand, twenty-five thousand, and eight thousand lines, respectively, as “the large, medium, 

and brief mothers.”
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53 Verse 2.

54 LSSP (fol. 4a .4-6) adds that, in the above verse, “foundation” refers to the Buddha; 

“governance,” to his retinue o f  bodhisattvas and ¿ravakas; “activity,” to how  to engage in 

prajnaparamita; “signs,” to mara’s activities and the irreversibility o f  bodhisattvas; “downfall,” 

to a rebirth in the lower realms, when rejecting prajnaparamita; and “benefit,” to the merit 

resulting from inquiring about prajnaparamita and so on being far greater than offering a trich- 

iliocosm filled with the seven precious items o f  a cakravartin. This explanation corresponds to 

the com ments at the end o f  Asanga’s Prajndpdramitakarikdsaptati on the Vajracchedikaprajna- 
pdramitasutra (seeT ucci 1971, pp. 435-36). A sC on ze  1960 (pp. 97-100) points out, th e b u lk o f  

the fifty-eight verses o f  the Prajndpdramitdrthasamgraha is based on the large prajnaparamita 

sutras, with no parallels in the one in eight thousand lines. The four largest sutras list twenty  

emptinesses, while the sixteen given by Dignaga (verses 8 -18 ) never occur in the sutra in eight 

thousand lines, but correspond exactly to the contents o f  the sixteen in Madhydntavibhdga

I.17-20. Almost the entire remainder o f  Dignaga’s text (verses 19-54) discusses the ten con 

ceptual distractions (in terms o f  nonentities or entities, superimposition or denial, being one  

or different, a phenom enon’s nature or its features, and taking a referent to be just as its name  

or vice versa) and their remedies. Note that these ten distractions are not found in any known  

prajnaparamita text either, but in Mahdydnasutrdlamkdra XI.77 and in Mahay dnasamgraha
II.20-22 (P5549, fols. 19b.6-20b.5), with the latter correlating their remedies to passages in the 

prajnaparamita sutras. In this context, Dignaga’s verses 27ff. also discuss the three natures.

55 Usually attributed to Vasubandhu or Damstrasena. MCG (f ol. 4a.3-4) speaks about a com 

mentary on the sutra in one hundred thousand lines by a certain Dpa bo (*Sura) as representing 

this third type o f  commentarial tradition (it is unclear to whom  this refers—obviously not the 

early master Arya^ura—so it may be an alias o f  Damstrasena). However, MCG (fol. 4a .6 -4b .l)  

also mentions what is known as the “Satasdhasrikdprajndpdramitdtika by  Damstrasena” (obvi

ously considering these two texts to be different) and denies the assertion by som e scholars that 

the latter is by Vasubandhu since none o f  his or Asanga’s commentaries on the AA were trans

lated into Tibetan. In addition, MCG (fol. 5a.4) speaks o f  a Satasdhasrikdprajndpdramitdtika 

by King Trisong Detsen. SN (p. 245) just says that, in old manuscripts, the Satasahasrikapanca- 
vimiatisdhasrikdstddaiasdhasrikdprajndpdramitdbrhattika (D3808) is said to be authored by the 

Kashmiri Damstrasena. A m ong later scholars, som e say that it is the Paddhati by Vasubandhu, 

while others deny this. For the complexities around the identity and the author(s) o f  D3807 and 

D3808, see the Introduction in Brunnholzl 2010.

56 The three approaches are found in the  Aloka  (p. 11) and Vasubandhu’s Brhattika, which  

also mentions the eleven instructional specifications (though not enumerating them in one 

place as eleven). Note that the page numbers o f  Haribhadra’s Aloka  and the first chapter o f  

Aryavimuktisena’s Vrtti refer to the Sanskrit editions by Wogihara and Pensa, respectively. 

These numbers are also indicated in [ ] in Sparham’s (2006 and 2008a) English translations of  

the sections o f  these two commentaries that correspond to the first three chapters o f  the AA and 

thus can be conveniently located by the English reader. For the remaining chapters o f  the Aloka  

and the Vrtti, only the Derge Tengyur folio numbers are given because the Tengyur is more 

widely accessible and read than Wogihara’s Sanskrit edition and there is no published Sanskrit 

edition o f  the last seven chapters o f  the Vrtti (a working edition o f  the Vrtti is available in pdf 

form from G. Sparham and the IsMEO in Rome plans to publish a com plete edition).

57 Note that this position on the Paddhati is originally stated in the Bhagavatydmnaydnusarini 
(D3811; according to the Tengyur, this is a commentary that follows both Dignaga’s 

Prajndpdramitdrthasamgraha and the Paddhati).

58 D3796, fol. 2b.2-6.
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59 In the Tibetan tradition, the teachings on the clear realizations are usually called “the hid

den meaning” o f  the prajnaparamita sutras (this term, as referring to the subject matter o f  the 

AA, does not occur in any Indian commentary). Gung thang dkon mchog bstan pa’i sgron me’s 

(1762-1823) commentary on the Heart Sutra (trans. in Lopez 1988, p. 179) explains that implicit 

teachings and hidden meanings differ in that the former “can be found in any text and be under

stood through the power o f  reasoning that analyzes the meaning o f  the explicit teaching. A 

hidden meaning is something that cannot be understood with independent analysis without 

being indicated through the instructions o f  a guru.” MPZL (p. 6) com ments as follows: “The 

intention o f  the prajnaparamita sutras is definite as the following two. The explicit teaching 

(the progressive stages o f  emptiness) explicitly teaches, through the one hundred [and eight] 

repetitive phrases, that the basic nature o f  all phenomena o f  ground, path, and fruition being 

identityless and empty consists o f  the nature o f  the three doors to liberation. The hidden m ean

ing (the progressive stages o f  clear realization) consists o f  the subjects that realize this—the 

clear realizations o f  realizing all phenomena o f  entities, paths, and aspects as being identityless, 

that is, the nature of  the three knowledges—as representing the hidden meaning o f  said one 

hundred [and eight] repetitive phrases.”

60 SN (p. 247) defines these two “system founders” here as “those who were directly proph

esied by the Buddha himself as system founders, who are taken care o f  by their personal deities 

(such as the foremost bodhisattvas Maitreya or Mariju^rl), and who com m ent on the intention  

o f  the Victor in an independent manner without relying on any other commentaries o f  human 

authorship.” PVSD (fols. 2b .3-3a .l)  states that the large, medium, and brief prajnaparamita 

sutras in one hundred thousand, twenty-five thousand, and eight thousand lines and others 

contain the topics that are profound and vast. Among these two topics, the explicit teaching (the 

points o f  emptiness) are determined by the great system founder Nagarjuna in his collection 

o f  Madhyamaka reasoning, which represents the tradition of  the profound view. The hidden 

meaning (the progressive stages o f  clear realization) is elucidated by Maitreya through his AA, 

which represents the tradition o f  vast activity and contains the pith instructions on mother 

prajnaparamita—the heritage o f  all buddhas o f  the three times and the single path that all bod

hisattvas travel.

61 Khenpo Shenga’s prologue to his SCG (Gzhan phan chos kyi snang ba 1987, pp. 71.6-74.6) 

says that the five works o f  Maitreya were taught as commentaries on the intentions o f  the entire 

mahayana. Among them, the AA explains the intention o f  the sutras that teach profound emp

tiness; the Mahdydnasutrdlamkdray the Madhyantavibhaga, and the Dharmadharmatavibhaga, 

the intention o f  the sutras that teach vast activity; and the JJttaratantra, the intention o f  the 

sutras that teach the inconceivable nature o f  phenomena. These texts were given for the sake of  

guiding three types o f  persons—the three middle treatises were composed f or those to be guided 

through the philosophical system o f  Mere Mentalism; the AA, for those to be guided through 

the teachings o f  the *Svatantrika system; and the Uttaratantra, for those to be guided through 

the teachings o f  the *Prasangika system. Also, these five texts are taught as the remedies for six 

kinds o f  wrong ideas. As the remedies for (1) the clinging to entities and (2) the clinging to the 

lack o f  entities, respectively, the AA teaches the lack o f  any nature and all the stages o f  the paths. 

The Mahdydnasutrdlamkdray the Madhydntavibhdgay and the Dharmadharmatavibhaga were 

taught for those who are temporarily unable to understand the meaning o f  the freedom from 

extremes. Thus, these texts teach the intentions, the indirect intentions, the three natures, and 

so on as the remedies for (3) taking said meaning literally. They also teach the infinite varieties 

o f  the aspect o f  skillful means as the remedy for (4) lacking interest in the vast aspect o f  the 

teachings and the narrow-minded wish to merely meditate on identitylessness. The Uttaratantra 
teaches that all sentient beings possess the buddha heart as the remedy for (5) the five faults, such 

as faintheartedness. As the remedy for (6) the idea that if all beings have buddha nature, there 

can be neither any decrease o f  flaws nor any increase in qualities, the text differentiates this in
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terms o f  various presentations, examples, utterly pure buddhahood, and so on. In particular, the 

AA is based on, and draws on, all prajnaparamita sutras (such as the large, medium, and brief 

ones). From am ong the three turnings o f  the wheel o f  dharma, it com ments on the intention  

o f  the sutras o f  definitive meaning from the middle turning on the lack o f  characteristics and 

belongs to the category o f  pith instructions on profound emptiness. It was com posed for the 

purpose o f  guiding those who are ignorant about how  the stages o f  clear realization—the hid 

den meaning o f  the prajnaparamita sutras—are to be made a living experience.

62 Here PSD differs somewhat from LSSP (fols. 6b.5-7a.5), which summarizes its presen

tation o f  the sutras correlated to the AA by saying that it is clear that the root sutras are only  

the first four above, or five if one includes the one in eighteen thousand lines as commented  

on by the Astasamdnarthasasana ascribed to Smrtijnanaklrti, whose authorship is, however, 

doubted by LSSP. MCG (fol. 4b. I -6 )  also lists twenty-one commentaries and follows the above 

correlations o f  the individual texts with different sutras and the AA (the first twenty com m en

taries are the same as usual, while the twenty-first one is called sdud p a i  gdams ngag, which 

seems to refer to the Munimatalamkara). As for the prajnaparamita sutras being enumerated  

by many early Tibetan masters as “the six mothers” (the sutras in one hundred thousand, 

twenty-five thousand, eighteen thousand, ten thousand, and eight thousand lines as well as the 

Prajndpdramitdsamcayagdtha) and “the eleven children,” LSSP (fol. 6b .3-5) rejects it on the 

grounds o f  the Kangyur containing more prajnaparamita sutras than those seventeen and the 

Prajndpdramitdsamcayagdtha being nothing other than one o f  the chapters o f  the sutra in eigh

teen thousand lines. SN (pp. 253-57) provides a “quote” from the Kausikdprajnapdramitasutra 
(“On the occasion o f  completing the seventeen mothers and children of  prajnaparamita, the 

Bhagavan dwelled on Vulture Flock M ountain”) and says that, thus, the rejection o f  said enu

meration comes down to contradicting the Buddha himself (however, this passage is not found  

in any prajnaparamita sutra in the Kangyur). SN continues that there is no flaw in applying 

the conventional expression “seventeen mothers and children” to group together seventeen  

prajnaparamita sutras that were taught together by the Buddha since this does not imply that he 

taught no other prajnaparamita sutras. SN does not consider the reasons for LSSP’s above rejec

tion o f  this enumeration as conclusive, saying that the first reason applies equally to the generally 

accepted enumeration o f  the large, medium, and brief prajnaparamita sutras. Moreover, just as 

these three sutras are considered as the main ones among the main prajnaparamita sutras that 

are explained in the AA, said seventeen are also taken as the main sutras explained in the AA, 

but not as the only ones that exist or are explained in this text. As for the second reason, the 

Prajndpdramitdsamcayagdtha does not have the same status as the other chapters o f  the sutra in 

eighteen thousand lines, which is demonstrated by there being three Indian commentaries that 

correlate the AA to the Prajndpdramitdsamcayagathdy but none that correlate the AA with any 

o f  the other chapters o f  the sutra in eighteen thousand lines. To think that all these chapters 

are equal in their topic simply because they are alike in being chapters o f  the sutra in eighteen 

thousand lines is like the reasoning that a fox  and a lion are the same because they are equal in 

being wild animals, or that a thought and a vase are the same because they are both knowable 

objects. That the sutras explained in the AA  are not limited to the large, medium, and brief 

ones is also stated in the opening verse o f  Haribhadra’s Vivrti saying that the AA is an orna

ment o f  all prajnaparamita sutras (and thus o f  the seventeen mothers and children). This is 

clearly evidenced by the existence o f  the Indian commentaries that directly correlate the AA 

not only to said three sutras, but also to the Prajndpdramitdsamcayagdtha. By way o f  quoting  

PSD’s above enumeration o f  the six mothers as the primary sutras explained by the AA, SN 

also includes the sutras in eighteen thousand and ten thousand lines in this category, while “the 

eleven children” are said to represent the ordinary sutras explained by the AA. For more details 

on all prajnaparamita sutras and the twenty-one Indian commentaries, see the Introduction in 

Brunnholzl 2010.
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63 This verse is not found in said text (D4123).

64 LSSP (fol. 56a.6-56b.l)  explains that a treatise restores the mind streams of  the dis

ciples—through producing the three trainings in their mind streams, it prevents their body, 

speech, and mind from engaging in what is inappropriate and causes them to engage in what is 

appropriate.

65 Prologue, verse 3.

66 Traditionally, in Tibetan Buddhist texts (translated from Sanskrit or indigenous), the 

opening homage indicates to which one am ong the three scriptural collections (Skt. pitaka, Tib. 

sde snod) o f  the sutrayana—sutra, vinaya, or abhidharma—a work belongs. Paying homage 

to the buddhas and bodhisattvas (as above) shows that a text belongs to the category o f sutra 

because this category is primarily related to the training in samadhi, with both buddhas and 

bodhisattvas knowing and engaging in it. Paying homage to the buddha alone indicates the 

category o f  the vinaya since it is related to the training in ethics, with only a buddha being able 

to fully understand all the implications and reasons for this codex of discipline. Paying homage 

to ManjuSrI refers to the category o f  the abhidharma since it is related to the training in prajna, 

which is embodied by ManjuSrl.

67 Verse 4.

68 Ibid., lines 2bd.

69 The Sanskrit word buddha (meaning “awake,” “expanded,” “intelligent,” “wise,” and

“realized”) is explained here through the two syllables o f  its Tibetan rendering sangs rgyas, with 

the former meaning “awakened,” “eliminated,” or “purified,” and the latter meaning “unfolded” 

or “expanded.”

70 D4061, fol. 30b.3.

71 Ibid., fol. 30b.5-6. These verses are a summary o f  the preceding passage in the 

Vydkhydyukti (fol. 30b.4-5), which says that (1) the purpose o f  a sutra will be realized through

(2) giving a summary o f  its topics; said summary, through explaining (3) the meaning of  the 

words o f  the sutra; the order o f  the meaning o f  these words not being contradictory, through 

(4) showing their coherence; and the reasonings and earlier and later passages not being contra

dictory, through (5) the rebuttal o f  objections.

72 This heading neither appears again nor has any corresponding contents.

73 Skt. ¿raddhanusarin, Tib. dad pa’i rjes ’brang pa.

74 Skt. dharmanusarin, Tib. chos kyi rjes ’brang pa. The former term is often translated as

“followers o f  faith” or the like, which suggests that it is possible to practice and realize the path 

of  seeing out o f  mere (blind) faith. However, the scriptures make it very clear that a solid under

standing o f  the Buddhist teachings, especially o f  the four realities and how to meditate on them, 

is indispensable for both these types of  practitioners in order to attain the advanced fruition o f  a 

stream-enterer (the path o f  seeing). Thus, both the Abhidharmakosa and Abhidharmasamuccaya 

explain that both types practice for the sake of clearly realizing reality as it is through recollect

ing the dharma, with the difference merely lying in having trust in the teachings as given by 

another person versus studying them by primarily relying on one’s own prajna.

75 Abhidharmakoia VI.5cd.

76 These are the five skandhas o f  ethics (correct speech, aims o f  action, and livelihood at the 

level o f  the path of  nonlearning), samadhi (correct samadhi and mindfulness), prajna (correct 

view, thought, and vigor), liberation (the mind that is utterly and completely liberated), and the 

vision o f  the wisdom o f  liberation (the prajna that is utterly and completely liberated).
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77 PGSD (pp. 42-43) says that there are three types o f  ¿ravakas. Those on any one o f  the

five paths o f  the ¿ravakas are the ¿ravakas in whose mind streams the respective realizations o f  

these paths have arisen. Those who are buddhas and bodhisattvas who have assumed the appear

ance o f  ¿ravakas are persons such as Sariputra. The ¿ravakas who assert the view are emanated 

mahayana persons, such as Gunaprabha, who accept the conventional Buddhist philosophical 

system in accordance with the ¿ravakas. Am ong these three, the first are the actual ¿ravakas, 

while the latter two are nominal since their mind streams entail the mindset o f  the mahayana.

78 D3864, fol. 10b.3-4.

79 “Analytical cessation” refers to the result o f  freedom from the factors to be relinquished 

through having thoroughly analyzed all the aspects o f  the four realities o f  the noble ones. 

“Nonanalytical cessation” refers to something not happening due to its specific causes and con

ditions not being complete.

80 PGSD (p. 44) adds that the condition for taking on such mental bodies consists o f  the 

ground o f  the latent tendencies o f  ignorance, while its cause consists o f  uncontaminated karma.

81 Verse 31. Note that though the Tibetan Tengyur indeed incorporates this text in its 

Madhyamaka section, it (as well as its commentary by Jnanacandra) exhibits a number o f  very  

typical Yogacara features, such as relating the three kayas to the imaginary, other-dependent, 

and perfect natures. Thus, it is all the more interesting that LSSP and PSD take this text as rep

resenting the Madhyamaka position.

82 This is a synonym for nirvana.

83 II. 132cd. The context o f  these tw o  lines is that bodhisattvas familiarize w ith  the realiza

tion o f  the four realities as the means to pacify the suffering o f  others because they wish to teach 

these means to others out o f  loving-kindness. “The outcome of the means and its cause” refers 

to the two realities o f  cessation and the path, respectively. Without bodhisattvas having realized 

these two for themselves, it is difficult to explain them to others to be guided.

84 This term refers to the first five human disciples o f  the Buddha.

85 A class o f  normally good-natured and helpful, but som ewhat fickle-minded spirits in 

ancient Indian mythology. Sometimes, they serve as protectors o f  the dharma. Exceptions to 

their being good-natured are, for example, causing epidemics or being possessed, and some even 

eat human flesh.

86 PSD says dmigs mamsy but LSSP has dmigs m am , which is a standard pair in all AA 

commentaries. At the beginning o f  the chapter on the complete training in all aspects, both the 

Aloka  (D3791, fol. 176a.3-4) and the Vivrti (D3793, fol. 104b.3-4) define “aspects” in the gen

eral context o f  the AA as the specific instances o f  the wisdoms that focus on the nature o f  the 

remedies (such as impermanence) for the antagonistic factors (such as clinging to permanence). 

Thus, throughout, in the pair o f  “aspect” and “focal object,” the former refers to the various and 

progressive cognitive facets (the subjects) o f  perceiving and focusing on the respective focal 

objects that consitute the various levels o f  the lack of both apprehender and apprehended (or, in 

general, the emptiness o f  all phenomena) in the minds of bodhisattvas on the paths o f  prepara

tion, seeing, and familiarization.

87 PSD only has “samadhi,” but LSSP has both. Note, however, that in Bhandanta Ghosakas 

own presentation, mindfulness belongs to the spokes.

88 The latter means that the Buddha taught the dharma to his students, who in turn teach 

others.

89 PSD and some other texts by Patrul Rinpoche in the present volume contain a number  

o f  interlinear notes (Tib. mchan), henceforth abbreviated as IN. Here the note says, “A [certain]
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text says that the [reports on Buddha’s] former lives represent the pitaka o f  the mahayana 

vinaya. As for this boundary line here, the manner o f  summarizing the twelve branches o f  the 

words [of the Buddha] and the ten dharmas into the two o f  scriptures and realization represents 

[the approach of] the Panjika.n The latter probably refers to Haribhadra’s Samcayagathapanjika.

90 PGSD (pp. 47 -53) defines a dharma wheel as “the genuine dharma spoken by the Teacher

that consists o f  either the dharma wheel o f  scripture or the dharma wheel o f  realization.” The 

dharma wheel o f  realization is “the dharma wheel that represents the qualities which consist of  

either relinquishment or realization.” The dharma wheel o f  scripture is “the excellent explana

tions that teach the dharma wheel o f  realization as their subject matter.” This is threefold. The 

dharma wheel o f  the four realities is “a subdivision of  the three dharma wheels o f  scripture 

whose own type lacks any o f  the two latter dharma wheels and which is the field o f  knowledge 

that was discussed primarily for the sake o f  generating the prajna o f  realizing the four realities 

in those to be guided who have the disposition o f  the hlnayana.” The dharma wheel o f  the lack 

of characteristics is “a subdivision o f  the three dharma wheels o f  scripture whose own type 

lacks any o f  the first and the last dharma wheels and which is the field o f  knowledge that was 

discussed primarily for the sake o f  establishing those who have the disposition o f  the mahayana 

in the ultimate special realization o f  the mahayana.” The dharma wheel o f  excellent distinc

tion is “a subdivision of  the three dharma wheels o f  scripture whose own type lacks any o f  the 

first two dharma wheels and which is the field o f  knowledge that was discussed primarily for 

the sake of  establishing those to be guided who have an uncertain disposition or the disposi

tion o f  the mahayana in the ultimate realization.” In due order, the purposes o f  these three 

dharma wheels are that those to be guided turn away from samsara and enter nirvana, to put an 

end to the clinging to samsara and nirvana as being different (what is to be rejected and to be 

adopted, respectively) and thus realize the freedom from extremes, and to establish those whose  

mahayana disposition is already certain in the ultimate realization. The first dharma wheel is 

mainly o f  expedient meaning; the second, mainly o f  definitive meaning because it consists o f  the 

prajnaparamita sutras; and the third is not definite because it contains various sutras o f  the com 

mon yana and the uncomm on yana. SCG (fol. 10a.5-10b.l) says that the assertion o f  the second  

dharma wheel bearing an intention and the third one not bearing an intention is wrong. For it is 

mixed up about the expedient and the definitive meaning in believing that what can actually be 

invalidated through reasoning could be presented as the definitive meaning, while asserting that 

what is well established through both scripture and reasoning could be presented as the expedi

ent meaning. In fact, all dharma wheels without exception in all their aspects were turned in just 

a single m om ent—it is just that different beings to be guided heard this single m om ent as being  

longer or shorter in time and as different discourses. Compare, however, Longchen Rabjampa’s 

standard presentation o f  the three turnings o f  the wheel o f  dharma, which follows the one in 

the Samdhinirmocanasutra. For example, his Response to Questions about Mind and Wisdom 

(Klong chen rab ’byams pa dri med ’od zer 1973, pp. 377-78) says, “In the first proclamation 

(the specifications o f  the dharmas o f  the four realities), primarily having in mind the engage

ment o f  beginners and those o f  slightly inferior intelligence, [the Buddha] clearly discussed the 

methods o f  practicing in terms o f  the progression o f  factors to be relinquished and remedies. 

In the middle proclamation (the specifications o f  the dharma o f  the lack o f  characteristics), 

primarily having in mind the progression o f  the engagement o f  those who had a little training 

and those o f  medium faculties, through the specifications o f  the lack o f  nature, he declared that 

[all] forms o f  clinging to an identity with regard to the remedies are without arising. In the last 

proclamation (the specifications o f  the dharmas o f  definitive meaning), primarily through the 

progression of the engagement o f  those in the completely perfect yana and those o f  sharp facul

ties, he extensively discussed the specifications o f  how [things] are in the basic nature. Thus, the 

first one teaches the path o f  turning away from what is to be relinquished—the characteristics 

o f  samsara. The middle one teaches the relinquishment o f  the cognitive obscurations through
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the lack o f  nature, which is the nature o f  clinging, among [all] factors to be relinquished. The 

last one teaches the way [things] are as being the [buddha] heart. Thus, they were proclaimed in 

dependence on the gradations o f  faculties and the order o f  engagement.”

91 A ¿loka consists o f  thirty-two syllables.

92 Verse 6.

93 This refers to the knowledge o f  entities, the knowledge o f  the path, and the knowledge of

all aspects, respectively.

94 MCG (fol. 5b.4) says that all eight topics o f  the AA are contained in the three knowl

edges—the clear realizations o f  said four persons, in the three knowledges; the four trainings, in 

the knowledge o f  the path; and the dharmakaya, in the knowledge o f  all aspects. According to 

SZB (pp. 301-2), the object o f  paying homage in the AA is the ultimate fruitional prajnaparamita, 

which is due to being the fully qualified prajnaparamita. Thus, in Nagarjunas texts on the 

explicit teaching o f  the prajnaparamita sutras (the fully qualified Madhyamaka), the greatness 

o f  the ground (Madhyamaka) is expressed by taking its teacher—the Buddha—as the object 

o f  homage, while Maitreya’s AA on the hidden meaning o f  the prajnaparamita sutras takes 

the threefold fruition o f  prajnaparamita as its object o f  homage. As for the question whether 

ground, path, and fruition are one or different, it may be said, “Are the path and the fruition 

included in the ground or not? If they are, it is difficult to give a presentation o f  path and frui

tion in terms o f  the division into the triad o f  ground, path, and fruition. If path and fruition are 

not included in the ground, it follows that some knowable objects are not included in the two 

realities (the ground).” In general, when all phenomena from form up through the knowledge 

o f  all aspects are presented as the seeming (all that appears) and the ultimate (the emptiness o f  

that), there are no knowable objects that are not included in the two realities. From that perspec

tive, path and fruition are also included in them. However, through terminological divisions, in 

the prajnaparamita sutras and elsewhere, the skandhas, dhatus, and ayatanas are presented as 

the ground; the four realities and so on, as the path; and the powers and so on, as the fruition. 

W hen analyzing what is included in what, one needs to be skilled in the divisions o f  the latter 

categories here (path and fruition) being particulars o f  the former one (the ground) and so on.

95 Traditionally, every Indo-Tibetan Buddhist treatise has to fulfill four criteria—proper 

subject matter, purpose, essential purpose, and connection (usually abbreviated by just the 

phrase “purpose and connection”). (1) Proper subject matters from a Buddhist point o f  view  

are found in the three kinds o f  proper treatises (meaningful in a Buddhist sense; leading to the 

relinquishment o f  suffering; and mainly focusing on practice). The six types o f  specious treatises 

are meaningless ones (on topics such as whether crows have teeth); those with wrong meanings 

(from a Buddhist perspective, such as discussing an eternal soul); treatises on cheating others; 

heartless ones (such as on warfare or killing animals); and those that mainly focus on study or 

debate (as described in Asanga’s V\niscayasamgraham\ D4038, fol. 205a.3-7). (2) The proper 

purpose o f  a text means that it must serve as a convenient avenue for penetrating the intended  

m eaning o f  the teachings. (3) The essential purpose is to engage in this meaning with enthu

siasm and eventually attain the omniscience o f  a buddha. (4) The proper connection refers to 

the one between the purpose and the essential purpose. Also, in terms o f  the subject matter, the 

earlier parts o f  the contents o f  the text must be properly connected with the following.

96 See the translation o f  PBG.

97 1.25.

98 This refers to Dignaga, Dharmakirti, and their followers.

99 Pandeya ed., p. 4 .7-10; D4032, fo l  190a.4-5.
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100 This explanation is based on the word ¿as in the Sanskrit term ¿astra, which can mean 

“teaching,” “correcting,” “controlling,” and “restoring” (Tib. bcos).

101 PGSD (pp. 32-33) defines a treatise in general as “the scriptural dharmathat, motivated  

primarily by the intention o f  composing a treatise, is put together for the sake o f  teaching 

others the philosophical system that oneself asserts.” The definition o f  a fully qualified (that 

is, Buddhist) treatise is “A treatise that possesses the four special features.” According to 

Uttaratantra V.19, these four features are the motivation (undistractedly writing solely in the 

light o f  the Buddhas teachings), using and explaining the words and the meanings o f  these 

teachings, and the purpose or function (these explanations leading to liberation).

102 Like most Tibetan commentaries, MCG (f ol. 7b. 1 and 7b.4-6) also takes the ten dharma 

practices here to refer to the ten paramitas, but mentions that, in general, they can also be classi

fied as the ten such as writing the letters o f  the dharma (as in Madhyantavibhaga V .8cd-10ab), 

the ten dharmas that define the knowledge o f  all aspects, and the ten that consist o f  the seven- 

branch prayer (prostrating to the buddhas and so on) plus the three mental states o f  taking 

refuge and giving rise to the twofold bodhicitta o f  aspiration and application. MPZL (pp. 10-11) 

says that the profound subject matter o f  the AA (the path o f  the knowledge o f  all aspects and 

its fruition) and the excellent words that express it represent the profound hidden meaning that 

is difficult to realize and explained by the teacher in this sutra collection o f  definitive m ean

ing here. It is not som ething to be experienced by others—those who do not possess the pith 

instructions. For this reason, the intention o f  the sutras that have the character o f  the great

ness o f  the ten dharma practices (the scriptural prajnaparamita as the means o f  expression) as 

well as the meaning o f  the path and the fruition that have the character o f  the eight topics and 

seventy points (the actual prajnaparamita as what is to be expressed) will be seen and realized 

by the intelligent with analysis (the persons with the three different aims as outlined in the hom 

age) after having committed them to memory, which is associated with alertness. Therefore, 

Maitreya says that he shall compose this treatise on the intended meaning o f  said sutras, the 

purpose o f  which is to realize the profound hidden meanings o f  the sutras in an easy manner 

with little difficulties. SZB (p. 301) says that Aryavimuktisena, in accord with what verses 1.1-2 

teach explicitly, explains them as just indicating the purpose o f  the treatise, while Haribhadra 

matches them with the fourfold set o f  purpose and connection. The meaning to be expressed by 

the sutras (the means o f  expression), which have the nature o f  having to be practiced through 

the ten dharma practices such as writing letters, refers to the ten points o f  the knowledge o f  all 

aspects (such as the generation o f  bodhicitta), which are divided into the eight topics.

103 PGSD (p. 58) says that (1) the subject matter o f  the AA is represented by lines I. lab; (2) 

the purpose, by lines I.2cd; and (3) the essential purpose, by lines I.lcd-2ab. (4) The connection  

between (1)—(3) is to be understood by implication. This accords with the Aloka  (p. 4), the Vivrti 
(D3793, fol. 81a. 1 —6), and all other commentaries (including PBG) that follow Haribhadra.

104 This example is first used in Dharmamitra s Prasphutapada (D3796, fol. 28b.4-6).

105 D4295, fol. 278b.7.

106 This explains the differences between the eight clear realizations, the eight topics, and the  

eight chapters o f  the AA.

107 D3804, fol. 230b.4. PVSD (fol. 6a. 1-2) elaborates that the clear realizations are stated in

terms o f  the manners in which realizations arise in the mind stream of a person; the eight topics, 

in terms o f  their meanings to be expressed; and the eight chapters, in terms o f  the words that 

express those meanings.
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108 In its more general sense, “the bhumi or level o f  engagement through aspiration” refers 

to both the paths o f  accumulation and preparation. In its more narrow sense, it stands for the 

path o f  preparation alone.

109 D3808, fols. 40b.6-41a.6 (Tib. yum gsum gnod ’joms). The text says that the four wisdom s

o f  subsequent attainment consist o f  mirrorlike wisdom, the wisdom o f  equality, discriminating

wisdom, and all-accomplishing wisdom. The wisdoms o f  Sravaka and pratyekabuddha arhats 

represent natural outflows o f  prajnaparamita. The realizations o f  bodhisattvas refer to the grad

ually increasing wisdoms that are the specific features o f  engaging in suchness as the actuality 

o f  the omnipresence o f  the dharmadhatu and so on, which are embraced by the means to make 

the dharmadhatu stainless and increase through the progression o f  studying, reflecting, and 

meditating.

110 Verse 1.

111 D3801, fol. 77b.4-6. The text does not use the terms “fully qualified,” “nominal,” and 

“meditative equipoises o f  the ten bhumis.” It says that prajnaparamita is prajna by virtue o f  

know ing the ultimate entity because it focuses on emptiness. It is paramita in that it goes beyond  

the conceptions o f  noble bodhisattvas. The path o f  preparation and the dharmakaya with its 

enlightened activity are called “prajnaparamita” due to being its cause and result, respectively.

112 D3798, fol. 117a.6-7.

113 D3818, fol. 270a.7-270b.l.

114 P. 23.

115 D3810, fol. 295a.5-295b.7.

116 In the Mi rigs dpe sknin khang edition o f  PSD, pp. 31 .12-33.6 consist o f  a passage that 

is mistakenly cut and pasted from p. 34 in the next section below (“The manner in which these 

divisions are specified through nam es”). In the Si khron mi rigs dpe sknin khang edition, said 

passage is in the correct place. In order to facilitate identifying the Tibetan in the former edition, 

I retained the its original page numbering o f  this passage in [ ].

117 PVSD (fol. 5b .3-4) says that the nonconceptual wisdom which consists o f  the medita

tive equipoises o f  buddhas and bodhisattvas is the principal prajnaparamita and the element 

o f  subsequent attainment, the ordinary one. Both constitute the fully qualified prajnaparamita. 

The paths o f  engagement through aspiration and the scriptural prajnaparamita represent the 

nominal one.

118 Like m any other com mentaries (but unlike LSSP/PSD), LNG (fols. 2b.6-3b.2) divides 

prajnaparamita into four: “The definition o f  natural prajnaparamita is ‘the elements that are 

the objects o f  the knowledge that directly realizes all phenomena as being free from reference 

points.’ This is equivalent to ground prajnaparamita. Its boundary lines are that it exists on all 

three paths o f  the noble ones o f  the mahayana. The definition o f  scriptural prajnaparamita  is 

‘the words o f  the Buddha and the treatises that are the cognizances which appear as the assem

blies o f  the names, words, and letters that teach by taking the prajriaparamitas o f  ground, path, 

and/or fruition as their main subject matter.’ Its instances are the seventeen mothers and chil

dren o f  prajnaparamita, the Abhisamayalamkara, and so on. Its boundary lines range from 

before the path is entered up through the buddhabhumi. The definition o f  the prajnaparamita 

of the path is ‘the knowledge that directly realizes that all phenom ena are free from reference 

points and causes one to proceed to the nonabiding nirvana.’ Its instances are the five paths o f  

the mahayana, primarily [the paths of] seeing, meditation, and completion. As for its boundary 

lines, the fully qualified [prajnaparamita o f  the path exists] during the meditative equipoises o f  

the noble ones o f  the mahayana, while its approximately concordant [forms] exist in the mind  

streams o f  [those on] the two [paths] o f  accumulation and preparation and so on. The definition
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of  the fruitional prajnaparamita is ‘the knowledge that has arrived at the nonabiding nirvana 

and is the highest final level o f  directly realizing that all phenomena are free from reference 

points.’ Its instance is the illusionlike nondual wisdom o f  the buddhabhumi. Its boundary lines 

are that it exists solely in the mind streams o f  noble buddhas.” On the difference between actual 

and nominal prajnaparamita, LNG (fol. 3b.3-6) quotes the above opening verse o f  Dignaga’s 

Prajndparamitarthasamgraha and explains, “Accordingly, the two [prajnaparamitas of] ground 

and fruition represent the fully qualified prajnaparamita, while the scriptural prajnaparamita is 

only nominal. In the prajnaparamita o f  the path, there are elements o f  both actual and nominal 

[prajnaparamitas].” PGSD (p. 61) says that only the fruitional prajnaparamita is the fully quali

fied one, while the scriptural one and the one o f  the path are nominal. The reasons for labeling 

them as “prajnaparamita” are that the former represents the means to express prajnaparamita 

and the latter, the cause for the attainment of prajnaparamita. The purpose o f  labeling them  

thus is that the persons who strive for prajnaparamita know that they must study, and reflect 

on, the scriptural prajnaparamita and practice the prajnaparamita o f  the path. Both are not the 

actual prajnaparamita because they are not the attainment of the prajna o f  ultimate relinquish

ment and realization.

119 LNG (fol. 4b. 1-2) elaborates: “An instance o f  the first one is something like the reality o f  

cessation in the m ind stream o f  noble buddhas. The second one exists as two—the knowledge o f  

all aspects that knows all aspects o f  knowable objects without exception and the knowledge o f  

all aspects that knows the seventy points [that represent its] primary causes and [their] results.” 

According to SZB (pp. 302-3), the knowledge o f  all aspects is “the clear realization o f  realiz

ing the aspects o f  the fruition as being without arising.” However, one should not confuse this 

with the knowledge o f  all aspects taught in the eighth chapter (the wisdom dharmakaya). For 

as expressed in verse IX.2, the knowledge o f  all aspects taught in the first chapter is the cause 

and the one in the eighth chapter, the result. W hen Haribhadra speaks o f  the four trainings as 

causes, he includes all the points in the eight chapters in the two catergories o f  cause and result, 

with the trainings belonging to the former. However, this is in no way a teaching that the three 

knowledges are not causes because that would not accord with the AA.

120 PGSD (p. 55) elaborates that maturation means to fulfill the main aspiration prayer—the 

actuality o f  wishing to attain perfect buddhahood for the welfare o f  others. As for the gauge 

of having matured sentient beings, matured beings are those who, by way o f  the obscurations 

being suitable to actually be relinquished and the remedies being suitable to actually arise, have 

attained the path o f  preparation o f  the yana o f  their respective own traditions. When these 

beings attain the paths o f  seeing and familiarization, it means that matured beings become  

liberated. When these beings attain the path o f  nonlearning, they abide on the path of  final 

liberation. Therefore, they attain the final ability to make the obscurations be suitable to actu

ally be relinquished and the remedies be suitable to actually arise in those who are to be guided 

by the actual kayas attained by said beings. As for purification, through the power o f  having 

accumulated the causes for excellent buddha realms being accomplished (the roots of virtue) in 

a perfect manner, within a buddhas own appearances the realms that consist o f  container and 

contents appear solely as all-encompassing purity.

121 I.158ab. Tib yang dag mtha renders Skt. bhutakotisu (which means “in the myriads of  

beings”) by ignoring the plural. The sentence in Sanskrit thus means “It has been stated that the 

conditioned phenomena in the myriads o f  beings are void in all resepccts.”

122 “Cognitive aspects” are the wisdom moments o f  the clear realizations that represent the 

cognitive subjects which focus on, and realize the nature of, their respective objects, called “ref

erent aspects” (such as impermanence or emptiness). For more details on cognitive and referent 

aspects, see below (2.2.2.2.1.2.2.1.1.1.1. Explaining the aspects to be trained in) and Appendix III 

(section 2a).
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123 PVSD (fols. 7b.6-8a.6) explains the definite order o f  the four trainings as follows: “The 

complete training in all aspects is the practice o f  what is profound during meditative equipoise, 

which causes the arising o f  the nonconceptual wisdom s free from reference points that have 

not [yet] arisen in ones mind stream. The culminating training is this very [training] arising as 

the nature o f  the highest [prajna] arisen from mundane and supramundane meditation. The 

serial training is the practice o f  what is vast during subsequent attainment, which causes the 

attainment o f  stability in the samadhi that is endowed with the supreme o f  all aspects. The 

instantaneous training is the final cause or path once the stability in this [samadhi] has been 

attained . . . They are also definite in number in terms o f  their fruitions. Through both [the 

complete training in] all aspects and the culminating [training], the excellent relinquishment 

is manifested as one’s own welfare—the attainment o f  the effortless and spontaneously present 

dharmakaya. Through both the serial and the instantaneous [trainings], the excellent realization 

that is the welfare o f  others is manifested—the attainment o f  the wisdom o f  the knowledge o f  

all aspects. [In this process,] the rupakayas and their activities are attained as a matter o f  course.” 

See also Appendix III.

124 That is, the knowledge o f  all aspects exists in buddhas; the knowledge o f  the path, in 

bodhisattvas; and the knowledge o f  entities, in ¿ravakas and pratyekabuddhas.

125 According to LNG (fols. 4b .5 -6  and 5a.3-4), the knowledge o f  the path exists on all five 

paths o f  the mahayana and it is also said to exist from the mahayana path o f  seeing up through  

the buddhabhumi. As for the knowledge o f  entities, the actual one exists on all five paths o f  the 

hlnayana, while all the noble ones o f  the mahayana possess the nominal knowledge o f  entities. 

It is also said to exist in the m ind streams o f  all noble ones.

126 Instead o f  “objects o f  studying and reflecting,” LNG (fol. 7a2-3) has “natural utter peace 

as the object o f  thoughts.”

127 LNG (fol. 7a.3-5) says, “The equipment of  the bhumis and the paths o f  seeing and famil

iarization that are explained in the knowledge o f  all aspects and the knowledge o f  the path are 

not repetitious because they have different purposes. For the former are explained in order to 

define the knowledge o f  all aspects (the subject) and the latter teaches the knowledge o f  the path, 

which knows the three paths, by way o f  defining it through its objects.” PGSD (p. 64) gives the 

reason that, in the first chapter, the ten bhumis, the five paths, and so on are taught in terms o f  

the isolates that are the points which define the knowledge o f  all aspects. In the second chapter, 

they are taught in terms o f  the isolates that are the causes through which the knowledge o f  all 

aspects is attained.

128 PGSD (p. 64) gives the reason that, in the second chapter, the clear realizations and so 

on o f  the hlnayana are taught in terms o f  the isolates that are objects to be known. In the third 

chapter, they are taught in terms o f  the isolates that are the points to go astray.

129 PGSD (p. 67) says that the given order of  the ten points o f  the knowledge o f  all aspects 

represents the one in which they are explained. As for the order in which they are practiced, by  

virtue o f  the condition o f  the disposition for the mahayana having been awakened in someone, 

that person generates the m otivation o f  generating bodhicitta and then engages in the applica

tion o f  this motivation through listening to the mahayana instructions from a tathagata and 

then giving rise to the realizations o f  the factors conducive to penetration in their mind streams. 

The persons with these realizations don the armor through their motivation, engage in the path 

through applying this motivation, gather the vast collection o f  the two accumulations, and are 

finally delivered into the nirvana that is the relinquishment o f  samsara. Through these four 

practices, by way o f  focusing on the eleven focal objects, they manifest the ultimate fruition—the 

threefold aim —in their mind streams.
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130 Almost all other commentaries speak o f  five branches, the third one being the pervasive

ness o f  the disposition as the foundation for all beings to potentially give rise to the knowledge  

of the path. LNG (fol. 1 lb .4 -6 )  describes the first three as follows. “The support for the arising 

of the knowledge o f  the path is to be free from manifest pride as what obstructs it. The certainty 

of its arising is due to having geneated bodhicitta (its cooperative condition). The pervasive

ness o f  its arising is due to the disposition (its substantial cause) having been awakened.” The 

remaining two branches correspond to the last two o f  the four in PSD above.

131 This i s a synonym for the path o f  accumulation.

132 See PSD, p. 32.

133 Note that the Sanskrit grammatical forms svabhavikakaya, sambhogikakaya, and 

nairmanikakaya (as opposed to svabhavakaya, sambhogakaya, and nirmanakaya) are quite 

standard. They are not only used in the Abhisamaydlamkara and its commentaries, but also in 

many sutras and most Yogacara texts, such as the Mahdydnasutrdlamkdraf the Uttar atantra, the 

Mahdydnasamgraha, their commentaries, and so on. These forms indicate that said kayas are 

related to the dharmakaya as its features or aspects and are not three separate entities on their 

own. Thus, in terms o f  its nature, the dharmakaya is referred to as svabhavikakaya (this is why  

these two kayas are often said to be equivalent). In terms o f  its bringing the enjoyment o f  the 

mahayana dharma to bodhisattvas, it is the sambhogikakaya. In terms o f  its manifesting in all 

kinds o f  forms for all kinds o f  beings, it is the nairmanikakaya. See also Makransky 1997 (esp. 

pp. 54-60).

134 MPZL (p. 18) says that, according to the explicit teaching o f  the AA and certain Indian 

and Tibetan masters such as Aryavimuktisena, the four points that define the dharmakaya are 

the svabhavikakaya, the sambhogikakaya, the nairmanikakaya, and enlightened activity. To list 

these four as the svabhavikakaya, the sambhogikakaya, the dharmakaya, and the nairmanikakaya 

is the exegetical approach o f  most Indian and Tibetan masters, such as Haribhadra, which repre

sents the unsurpassable intention o f  what the AA teaches implicitly.

135 MCG (fol. 5b.3-4) remarks that the seventy points are summarized in the eight topics 

and these can again be summarized in the three knowledges—the types o f  realization o f  the four 

kinds o f  noble ones are contained in a general manner in the three knowledges; the four train

ings, in the knowledge o f  the path; and the dharmakaya, in the knowledge o f  all aspects.

136 PGSD (p. 68) explains that all beings except for the gods without discrimination and 

those in the formless realm can directly give rise to bodhicitta. The former cannot do so because 

they do not possess a manifest and clear mental consciousness that has a continuum. The lat

ter cannot because the beings in the formless realm do not serve as focal objects for each other. 

Thus, they cannot directly give rise to the wish for others to be free from suffering upon seeing 

that they are being tormented by suffering.

137 Tib. dkon mchog sgron me’i mdo. The Kangyur does not contain a sutra o f  this name and 

I also could not locate the following verse in any o f  the texts o f  the Tengyur whose titles contain 

these words.

138 Line IV.3a. MCG (fol. 14a.2-5) says that the support o f  the generation o f  bodhicitta is to 

aspire for the mahayana, which arises even in nagas and gods who desire to attain buddhahood. 

The statements in the Bodhisattvabhumi and the Bodhipathapradipa about the pratimoksa vows 

being necessary as the support for the generation o f  the bodhicitta o f  application refer to these 

vow s only being required in beings with particular psychophysical supports since there are also 

gods in the desire realm and bodhisattvas in the higher realms (both lacking pratimoksa vows) 

who give rise to bodhicitta. The causes for generating bodhicitta are to see the physical form o f
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a buddha, to see and hear about the powers o f  buddhas and bodhisattvas, to hear the mahayana 

dharma, not to tolerate the suffering o f  beings when one sees it, and so on.

139 The Bodhisattvabhumi (D4038, fol. 7a.6-7) says literally, “A bodhisattvas first genera

tion o f  bodhicitta is the first perfect aspiration prayer among all perfect aspiration prayers o f  

bodhisattvas. It includes [all] perfect aspiration prayers other than this” (note that the above 

abbreviated paraphrase is also adduced in several other commentaries). In its following lines, 

the Bodhisattvabhumi (1.2, §§ 1.1.2. and 1.1.3.) explains bodhicitta as having the same tw o focal 

objects—enlightenment and the welfare o f  others—as Vasubandhu and others do below.

140 “The intention that possesses three qualities and two focal objects is called ‘bodhicitta’” 

(Limaye ed., p. 42). Vasubandhu’s text explains the three qualities as (1) the great enthusiasm  

for attaining the profound and performing difficult tasks for a long time by virtue o f  armorlike 

vigor, as well as great endeavor by virtue o f  the ensuing vigor o f  application; (2) the great pur

pose o f  being concerned about the welfare o f  both oneself and others; and (3) the great outcome  

o f  attaining great enlightenment. Thus, in due order, the three qualities are the qualities pro

duced by a person, the quality o f  working for the benefit o f  others, and the quality o f  maturing  

the fruition. The two focal objects are (1) great enlightenment and (2) promoting the welfare o f  

others. For Mahay dnasutralamkdra IV. 1, see below.

141 XVIII.74ab.

142 P. 31.

143 IV. 1 (PSD only quotes lines bd).

144 PGSD (pp. 69-70) says that, according to Aryavimuktisena and Haribhadra, the primary 

mind that is bodhicitta is the pure mental consciousness that is embraced by the prajna o f  real

izing emptiness and focuses on perfect enlightenment for the welfare o f  others. According to 

Rongton, in terms o f  what is to be done, the generation o f  bodhicitta is a primary mind, but in 

terms o f  the agent, it is a mental factor. MCG (fols. 13b.4-14a.2) explains that, though “desire” 

in the definition o f  generating bodhicitta refers to the mental factor striving am ong the five 

object-ascertaining mental factors, it is the generation of  bodhicitta (the result) that is labeled 

with the name o f  this striving (its cause). The reason for such labeling is that virtuous dharmas 

are the nature o f  the striving for enlightenm ent—if there is the striving for enlightenment, the 

generation o f  bodhicitta will arise as its result. Or though the generation o f  bodhicitta arises as 

a primary mind, it possesses the mental aid o f  striving and thus is labeled with the name o f  this 

mental aid. The purpose o f  this is to show that bodhicitta is generated based on such striving. 

The invalidation o f  the explicit statement is that the mental factor “striving” is the cause for 

generating bodhicitta and not its nature. If it were the latter, said cause and its result would be 

the same, just as w hen claiming that firewood and fire are the same.

145 D3800, fol. 8b.6-7.

146 D3801, fol. 79a.7.

147 SZB (p. 305) says that, according to Aryavimuktisena, am ong the tw o parts o f  the defini

tion o f  generating bodhicitta (“enlightenment” and “the welfare o f  o thers”), ordinary beings 

focus primarily on the former and noble ones, primarily on the latter. The generation o f  bod

hicitta, in which these two aspects are complete, is divided into twenty-two in terms o f  its 

particular instances.

148 This is an abbreviated paraphrase o f  what Dharmamitra’s Prasphutapada (D3796, 

fol. 39a. 1-2) reports as Buddhasrljnana’s position: “All sentient beings on the level o f  ordi

nary beings are said to be those with the bodhicitta o f  aspiration, while those from the bhumi 

Supreme Joy onward are those with the bodhicitta o f  applying themselves to the dharmadhatu,
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just as it is, which is a particular feature of  w isdom.” However, neither o f  these passages is found 

in the commentaries on the AA by the two BuddhaSrijhanas.

149 D3796, fol. 38b.5-7.

150 D3940, fol. 7a.5-6.

151 1.15-16.

152 D3872, fols. 51bf.

153 D3915, fol. 25a.2-4.

154 IV.7.

155 Literally, line IV.8d has “supreme” (Skt. paramata, Tib. dam pa), which is taken to  mean 

“ultimate” (Skt. paramartha, Tib. don dam) by the Bhasya and all subsequent commentaries.

156 IV.8-9.

157 PGSD (pp. 70-73) explains that the generation o f  bodhicitta on the level o f  seeming

reality is the one o f  mahayana learners that focuses on perfect enlightenment for the welfare

of others and lacks the wisdom of the meditative equipoise o f  directly realizing the nature o f  

phenomena. It exists on the paths o f  accumulation and preparation and during the subsequent 

attainment o f  mahayana noble ones. It is divided into the bodhicitta o f  aspiration, which is not 

associated with the bodhisattva vow, and the bodhicitta of  application, which is associated with 

the aid that is the bodhisattva training. The first cannot go beyond the path o f  accumulation  

because, from the path o f  preparation onward, there is no generation o f  bodhicitta that is not 

associated with the bodhisattva vow. The latter does not exist during the meditative equipoise o f  

mahayana noble ones because it is definite as a generation o f  bodhicitta on the level o f  seeming  

reality. Therefore, in this context, the bodhicitta o f  aspiration is necessarily not associated with  

the bodhisattva vow, while the bodhicitta o f  application is necessarily associated with it. The  

ultimate bodhicitta has the nature o f  the nonconceptual meditative equipoise o f  directly real

izing the nature o f  phenomena, which exists from the first bhumi onward. PVSD (fol. 10b.3-4)  

defines ultimate bodhicitta as the state o f  mind that arises as the nature o f  the ultimate, is made 

special through the above three features in Mahay dnasutrdlamkara IV.8 (with the last one being  

glossed as the direct realization o f  phenomenal identitylessness), and is attained by virtue o f  

having becom e familiar with the yogas o f  calm abiding and superior insight.

158 MPZL (p. 22) points out that there are two ways o f  determining the boundary 

lines o f  generating bodhicitta—the way that is based on the twenty-two examples in AA 

1.19-20 (see PBG below) and the above way o f  the Mahay dnasutrdlamkara. Against the 

Mahdydnasutrdlamkarabhasya on IV.2 (which is followed by PSD above) and the boundary 

lines in the commentaries on the AA (which take the last three among the twenty-two types 

of  bodhicitta as referring to the buddhabhumi), MPZL says that the Mahaydnasutrdlamkams 

intention is to take all twenty-two types o f  bodhicitta in the AA as existing on the paths o f  learn

ing and thus referring to the causal forms of  generating bodhicitta.

159 This refers to the last one among the twenty-two examples for generating bodhicitta in 

AA 1.18-19.

160 IV.20ab.

161 D3805, fol. 10b.6-7.

162 1.9.

163 Lines cd correspond to verse 106ab o f  said text and lines ab are somewhat similar to 

106cd, which say, “Except for bodhicitta, the buddhas have not seen any other means.”
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164 This is also echoed in verse 107 of  the Bodhicittavivarana.

165 XIV.17.

166 XIV.3.

167 PVSD (fol. 13b.4-6) says that the instructions are twofold—the ordinary instructions that

teach merely a part o f  the maháyána path and the special instructions, which consist o f  all the

words o f  the Buddha and the treatises on them that comprehensively and unmistakenly teach

the maháyána path and its fruition. LNG (fol. 9a.3-6) agrees and adds that “instructions” are 

given in order that previously existent qualities do not deteriorate, while “directions” are given 

in order to attain previously unattained qualities. This follows the Vrttis (p. 31) distinction of  

the two Sanskrit terms avavâda and anusàsana, respectively. MPZL (p. 24) acknowledges the 

Vrttis distinction, but follows the assertion that “instructions” refers to the means that make one  

attain the qualities o f  the path that one had not attained before, while “directions” are the means 

that make what one has attained special.

168 This position, adding that practice in accordance with the instructions is the primary 

m eaning o f  “instruction,” is found as a quote in Dharmamitra’s Prasphutapadâ (D3796, fol. 

43a.2).

169 D3795, fol. 256b.6.

170 D3796, fol. 42b.2. LSSP (fol. 113b.4) takes this to mean that bodhisattvas in their last life 

are able to attain enlightenment independently o f  others and thus do not rely on instructions.

171 PGSD (pp. 82-83) explains the instructions on practices own nature as “the genuine  

dharma o f  the maháyána scriptures that teaches the manner o f  making the practice o f  the 

maháyána a living experience by way o f  not going beyond the two realities (the object) and 

means and prajňá being in union (the subject).” MCG (fol. 17a.4-5) says that said instructions 

consist o f  the instructions on practicing the path by way o f  the two realities being unified in 

that, conventionally, everything to train in (such as the generation o f  bodhicitta) is unceasing 

as illusionlike appearance and thus exists seemingly, while it is not observable ultimately, due to 

which there is no fear o f  emptiness. As for the two realities, their basis o f  division is the sheer 

lack of  nature or the sheer reverse o f  what is unreal. Within seeming reality, the correct seeming  

consists o f  what appears to the unimpaired six sense faculties and the false seeming, o f  the dis

torted appearances due to impaired sense faculties (such as falling strands o f  hair due to blurred 

vision). The nominal ultimate refers to merely having negated arising and so on ultimately, but 

not being free from the reference point o f  the lack o f  arising. The nonnominal ultimate refers to 

being free from all reference points o f  arising and the lack o f  arising. The definition o f  seeming  

reality is “the phenomena that are not beyond mind and cannot withstand analysis through cor

rect reasoning.” The definition o f  ultimate reality is “the nonreferential nature o f  phenomena  

beyond mind in which all reference points are at utter peace.” All apprehenders and appre

hended phenomena that appear as the duality o f  subject and object represent seeming reality. 

Ultimate reality is the nonreferential suchness that is experienced by the wisdom o f  the noble 

ones in the manner o f  dualistic appearances having vanished. Therefore, these two realities that 

are taught through terms by those who explain and are taken as objects by audiences through 

listening and reflecting may well be presented as two distinct realities in dependence on the 

mental states that are their cognizing subjects. However, in terms of  the fully qualified ultimate 

meditative equipoise o f  the noble ones, both these realities are seeming. Thus, they should be 

differentiated in this way. If the tw o realities were different ultimately, the ultimate would not 

be the true nature o f  appearances, the superimpositions o f  clinging to appearances being really 

existent would not be severed through realizing the ultimate, the true reality o f  not finding the 

seeming through reasoning would not be the ultimate, and both afflicted and purified phenom 

ena could coexist in the mind stream of a single person. If the tw o realities were the same on
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the level o f  the seeming, ultimate reality would be seen through merely seeing the seeming; just 

as afflicted phenomena increase through focusing on the seeming, the same would happen for 

the ultimate; there would be no ultimate to be searched for outside of the seeming; and, just as 

seeming reality entails all kinds o f  reference points, the same would be true for the ultimate. 

Therefore, ultimately, the two realities are not asserted as having any referential characteristics 

of  being the same or different. However, conventionally, in terms o f  the nominal ultimate, the 

two realities are the same in nature, but different isolates. In terms of  the nonnominal ultimate, 

they are different merely in the sense o f  negating being the same. Ultimately since the two reali

ties cannot be differentiated by anything whatsoever, in terms of  the way things are they are not 

different. However, in dependence on the cognizing mind, they are different in the same way as 

unconditioned space can mentally be divided into east and west. Thus, from the perspective of  

what is to be determined, the realities are taught as two. From the perspective o f  what is to be 

adopted and to be rejected, they are taught as the four realities (which are treated in the second  

one among the ten kinds o f  instruction). PVSD (fol. 14a.3-5) presents the instructions on the 

nature o f  practice as “You should train in the entire conduct o f  bodhisattvas as what is to be 

practiced, and the way o f  practicing is in the manner o f  the two realities not being contradic

tory in terms of, ultimately, being free from clinging to real existence due to being free from the 

three spheres and, conventionally, observing [everything] as illusionlike.” MPZL (p. 22) has “the 

instructions on practicing the path o f  the union o f  means and prajñá in the manner of  not going  

beyond appearance and emptiness—the aspects o f  the two realities as what are to be known.” 

According to SZB (p. 306), the nature o f  clear realization by way o f  realizing the two realities as 

not being contradictory is the realization of  the two realities that has the cognitive aspect o f  the 

union of  means and prajñá.

172 CZ, pp. 57-58. Note that many o f  the sütra passages quoted in PSD are abbreviated and/ 

or paraphrased (for example, “prajñápáramitá” is usually replaced by “mother”), so I occasion

ally tacitly added a few words as found in the full quotes, w ithout listing the variant readings/ 

omissions in PSD. As for the contexts and the complete wordings o f  these quotes in PSD, see 

the respective places in CZ (which inserts the headings and subheadings o f  the AA and its com 

mentaries into the text o f  the sütras) as well as Sparham 2006 and 2008a. Note that in Conze’s 

translation, pages 37-430 (corresponding to chapters I-IV o f  the AA) usually follow the sütra 

in twenty-five thousand lines (pp. 203-430 mostly rendering the revised edition o f  this sütra), 

except for some passages from the sütras in one hundred thousand and eighteen thousand lines. 

Pages 431-643 (chapters V-VIII o f  the AA) follow the Gilgit manuscript o f  the sütra in eighteen 

thousand lines. For further details, see CZ, p. ix.

173 D4038, fo l .6 8 b .l-2 .

174 This is a quote (Samyutta Nikáya IV. 127) in the passage o f  the Bhásya on VI.2 that 

explains this (D4090, vol. khu, fols. 2b.6-3a.2), which reads, “What is the meaning o f  ‘the four 

realities o f  the noble ones’ that are found in the sütras? Since they are real for noble persons, 

they are explained as ‘the realities o f  the noble ones’ in the sütras. ‘Does this mean that they are 

delusive for others?’ Not being mistaken, they are real for everyone, but the noble ones see them  

exactly as they are, [that is, in their sixteen aspects], while others do not. Therefore, these [reali

ties] are called ‘the realities o f  the noble ones.’ But they are not those o f  nonnoble ones because 

they see in mistaken ways.” PGSD (p. 90) also presents the above quote and gives a similar 

explanation. Note that the same is expressed in many other Indian and Tibetan texts too, such 

as the Srávakabhümi (D4036, fol. 94b.3-5; partly quoted in LSSP, fols. 117b .6-l 18a.2). For more 

sources and the related discussion about using the terms “reality” and the “four realities o f  the 

noble ones” instead o f  the pervasive and unquestioned, but nonsensical, translations “truth” and 

“the four noble truths,” see Brunnholzl 2010, note 3.

175 D4049, fol. 91a.3.
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176 Ibid., fol. 91a.3-4.

177 Ibid., fol. 90b.4.

178 Ibid., fol. 90b.6.

179 Ibid., fol. 92b .1-2.

180 D4053, fol. 55a.2.

181 The three characteristics o f  the path in  the Uttaratantra.

182 Ratnagotravibhàgavyâkhyà on 1.21 (J 20; P5526, fol. 86b. 1-2).

183 D4038, fol. 68b.2-3.

184 IV.52. PVSD (fol. 14a.5-14b.l)  explains that the instructions on the four realities refer

to them as the objects to be engaged or disengaged, respectively, by bodhicitta. They are to be 

adopted or rejected in the manner o f  being free from fourfold clinging—clinging to suffering 

as what is to be known; to its origin, as what is to be relinquished; to cessation, as what is to be 

attained; and to the path, as what is to be relied upon.

185 IV.32.

186 These are also known as “the four pairs o f  persons”—stream-enterers, once-returners, 

nonreturners, and arhats, each divided into approachers to, and abiders in, these states.

187 The term “samgha” literally means “hammered together.”

188 4090, fol. 184a.6-7.

189 1.5.

190 1.10-11.

191 Ratnagotravibhàgavyâkhyà o n  1.12 (J 11-13; P5526, fols. 81a.5-83a.2).

192 1.14.

193 1.19.

194 I.21ab.

195 I.21cd.

196 1.22. PVSD (fol. 14b. 1-3) says that the following on the instructions on the three jewels

as the foundation o f  practice. One needs to go for refuge to the three jewels because the arising

o f  the phenomena o f  the path that have not yet arisen and the nondeterioration and increase o f

those that have arisen depends on going for refuge. The manner o f  going for refuge to the three 

jewels (each possessing eight qualities) in the mahàyàna is to train in an illusionlike manner 

without clinging to the real existence o f  the Buddha as the teacher; the dharma, as the path; and 

the samgha, as o n es  companions.

197 VII.2cd.

198 PVSD (fol. 14b.3-4) adds that this vigor is w ithout clinging to the happiness o f  body, 

speech, and mind.

199 This is an ancient Indian measure, about eight miles (according to other calculations, 

about four or sixteen miles).

200 PVSD (fol. 15a.2) adds that the dharma vision also knows the words and m eanings o f  the

twelve branches o f  a buddha’s speech in an unobstructed manner.

201 P. 47.
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202 D3808, fol. 82a.2-4.

203 In the Tibetan tradition, “large commentary” refers to the Áloká, but neither of the fol

lowing tw o passages are found in it.

204 D3817, fol. 251a.3-4.

205 PVSD (fol. 15a.3) adds that one should train in these six  páramitás through, on the level 

o f  seeming reality, regarding them as illusionlike and, ultimately, realizing suchness free from 

reference points.

206 Both editions o f  PSD have “fruition” here, but “purpose” accords with both the above 

outline and LSSP.

207 D4049, fol. 114b.5-7.

208 The text (ibid., fol. 95a.3) only says that the highest forms o f  the four dhyánas and the 

formless absorptions are their pure forms.

209 VII.43c.

210 VII.2ab.

211 VII.45ab.

212 D4049, fols. 113a.5ff.

213 I could not locate this passage i n either o f  the two Brhattikás.

214 VII.44a and Bhásya (D4090, vol. khu, fols. 61b.3ff.).

215 D3793, fol. 85a.2.

216 D3801, fol. 90b.2-3.

217 P. 49. PVSD (fol. 15b.2) says that the instruction o n  the six supernatural knowledges is

to train in them in the manners of, conventionally, generating them in one’s mind stream and, 

ultimately, all reference points being at utter peace.

218 PVSD (fol. 15b.2-6) explains that the instruction on the path o f  seeing is to g ive rise to 

its sixteen moments (the remedies for the imputed factors to be relinquished, which are relin

quished just through seeing) in the same way as illusionists do not cling to the illusions that they 

themselves created. The instruction on the path o f  familiarization is to cultivate it in the manner 

o f  knowing that, on the maháyána path o f  familiarization (the remedy f  or the innate factors to 

be relinquished, which are relinquished through familiarization), the factors to be relinquished 

and their remedies do not exist as two. PGSD (p. 82) presents the progression o f  practicing all 

ten instructions as follows. The persons who have generated bodhicitta listen to the maháyána 

instructions from a tathágata and then practice them through special means—they focus on the 

focal objects that are the four realities, rely on the three jewels as the foundation o f  the path, 

overcome the three lazinesses (clinging to bad actions, discouragement, and faintheartedness) 

through the three kinds o f  vigor, manifest the visions and supernatural knowledges (the special 

temporary fruitions), and finally manifest the knowledge of  all aspects (the ultimate fruition), 

which is free from all obscurations o f  the paths o f  seeing and familiarization.

219 D4049, fol. 11 Oa.7-110b. 1.

220 This is only stated in the Abhidharmakošabhásya (D4090, vol. khu, fol. 20a.6).

221 D4049, fol. 107b.5-6.
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222 The fourteen intermediate states are the thirteen between each one o f  the fourteen

rebirths as god and human as well as the intermediate state following whatever rebirth preceded

the first one in this succession o f  fourteen births.

223 That is, the levels o f  Brahmakayika up through Vrhatphala except for the five pure abodes 

o f  the form realm.

224 D4090, vol. khu, fol. 22a.6-22b.4.

225 D4049, fols. 108b.7-109a.3.

226 The Abhidharmasam uccaya only lists the names o f  these three, but does not explain them  

in any way.

227 Both editions o f  PSD have ma instead o f  sa. However, the latter is confirmed by LSSP.

228 D 4090, vol. khu, fol. 25a.5.

229 This is another term for the afflictions.

230 This refers to their possessing or not possessing the supernatural knowledges o f  miracu

lous powers and so on.

231 For details on this, see below (2.2.2.2.1.2.2.1.1.1.1.23.2.2. Instruction on the aspects o f  

the knowledge o f  the path, 3) The path o f  blissfully abiding amidst visible phenomena).

232 VI.55bc. For a synopsis o f  the twenty kinds o f  samgha according to the Abhidharmakoia, 
see Chart 6 in Brunnholzl 2010.

233 For synopses o f  the  enumerations o f  the twenty-five bodhisattva samghas according to 

the revised edition o f  the Prajna par amitdsutr a in Twenty-five Thousand Lines and the twenty 

kinds o f  samgha according to AA 1.23-24, Aryavimuktisena, and Haribhadra, see Charts 7-9 in 

Brunnholzl 2010.

234 This happens through their manifesting the meditative absorption without discrimina

tion (Skt. asamjnisamapatti, Tib. ’du shes med pa’i snyom s ’jug). This is the highest type o f  

meditative absorption within the fourth dhyana and, when performed for a long time, leads to 

rebirth in the highest level o f  the gods o f  the form realm.

235 MPZL (p. 26) says that, though these bodhisattvas manifest the meditative absorption 

without discrimination, through the power o f  their skill in means they are not born as long- 

living gods but in any other suitable realms.

236 According to MPZL (p. 26), (a) do not manifest the fruitions o f  the dhyanas and form

less absorptions, but, through their skill in means, are reborn among humans, such as in a royal 

family, (b) do equally not manifest the fruitions o f  the dhyanas and so on, but are reborn only 

among the gods o f  the desire realm and take care o f  the beings there.

237 According to MPZL (pp. 26-27), these bodhisattvas still remain in order to relate to the 

buddhas by venerating them and so on.

238 MPZL (p. 27) says that these are bodhisattvas in their last existence who becom e buddhas 

solely at the time o f  being blessed by the immeasurables.

239 MPZL (p. 28) says that these bodhisattvas experience the bliss o f  all the dhyanas and 

formless absorptions (except for the five pure abodes) in an illusionlike manner, are finally 

reborn in the Peak o f  Existence, and promote the welfare o f  many beings from there.

240 MPZL (p. 28) adds that these bodhisattvas relinquished the factors o f  the form realm to 

be relinquished through seeing and familiarization already in the desire realm and thus are born 

directly from there into the formless realm.
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241 MPZL (p. 28) says that these refer solely to bodhisattvas when they possess the seven pre

cious items of a cakravartin, who then gather the two accumulations com pletely in this lifetime 

and become fully enlightened without taking on another life or another body.

242 D4090, vol. khu, fol. 25b.5.

243 D4090, fol. 195b.4-5.

244 MPZL (p. 28) explains that these bodhisattvas attain the samádhi o f  crossing in one leap 

and then manifest the meditative absorption o f  cessation through the body o f  prajñá.

245 CZ, pp. 73-74.

246 IN: mere abiders in the fruition of stream-enterer, mere abiders in the fruition of  once-

returner, and approaching arhats. PGBG (p. 320) also follows Haribhadra’s enumeration.

247 Tib. ar byang chub ye shes.

248 D240, fols. 245a.4ff.

249 D4090, vol. khu, fol. 14b.4-5.

250 PVSD (fol. 16a.3) explains the nature of  the path of  preparation as the m undane wisdom  

that arises from meditation, which consists o f  mental states o f  assessing an object-generality 

o f  identitylessness, that is, conceptions for which terms and referents appear (in a conflated 

manner).

251 LSSP (fols. 171b.6-172a.l) says that this section accords with the Aloka s explanation 

following Maháyánasútrálamkára (XIV.23-27) and the Abhidharmasamuccaya (D4049, fol. 

92b.5-7).

252 PGSD (pp. 110-11) explains that heat refers to primarily attaining the illumination o f  

the actuality o f  afflicted apprehended phenomena being without any nature; peak, to the illu

mination o f  purified apprehended phenomena being without any nature; poised readiness, to 

the illumination o f  the apprehender as a substantially existent person being without any nature; 

and the supreme dharma, to the illumination of  the apprehender as an imputed individual being 

without any nature.

253 PGSD (p. I l l )  agrees that the entire paths o f  accumulation and preparation are concep

tions because they represent mental states o f  apprehending phenomenal identitylessness in the 

manner o f  an object generality. They are conceptions because they apprehend the nature o f  

phenomena in the m anner o f  an object generality and apprehend the object by way of  names 

and reference points. For both the Abhidharmasamuccaya and its commentaries explain them  

as conceptions that picture the four realities by way o f  names and reference points. Therefore, 

though the path o f  preparation possesses many qualities (such as the supernatural knowledge of  

knowing the minds o f  others), it does not arise as the actual nature o f  the path.

254 IN: there are [some who] say that the path of  preparation consists o f  the inferential 

cognitions that rely on reasonings such as the freedom from unity and multiplicity. For Nyaon’s 

synopsis o f  the different positions o f  various early Kadampa masters on the nature o f  the m edi

tative equipoises o f  the path o f  preparation, see Brunnholzl 2010.

255 This reason is literally found in Sthiramatis Madhyántavibhágatiká (D4032, fol. 280a.3).

256 IV.12.

257 D4027, fol. 18a.3-4.

258 Pandeya ed., p. 139.27-28 (D4032, fol. 280a. 1-6).
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259 Thus, (1) refers to the paths o f  accumulation and preparation and (2), to the paths of  

seeing and familiarization. Sthiramati adds that (3) refers to the meditation o f  nonlearners, that 

is, arhats.

260 This verse is not found in Santaraksita’s works, but in KamalaSlla’s Tattvaloka (D3888, fol. 

246a. 1).

261 II.32-33ab.

262 IN: the four factors to be relinquished that correspond in number to the four [branches 

of] penetration.

263 II.33a.

264 III.287ab.

265 I.8ab.

266 IN: on the level o f  peak [of the path o f  preparation] (this is also explicitly found in LSSP).

267 Literally, “the paramitas that make one go to the other shore o f  the excellent two welfares.”

268 MCG (fol. 34a.2-4) explains that, am ong these conceptions, those that cling to real 

existence are reversed even from the perspective o f  having gained certainty during subsequent 

attainment, while those that cling to characteristics in terms o f  clinging to mere imputations are 

reversed through the power o f  meditative equipoise. It is in this way that the realization o f  the 

path o f  preparation weakens the manifest forms o f  these factors to be relinquished. According  

to MPZL (pp. 37-39), the AA explicitly teaches that the difference between the conceptions  

about the apprehended and the conceptions about the apprehender lies in the former conceiving  

o f  the apprehended as being the phenomena that consist o f  entities and the remedies, while the 

latter take the apprehender as being the phenomena that consist o f  substantially and imputedly  

existent persons. Also the commentaries by both Aryavimuktisena and Haribhadra and so on 

clearly teach that the latter refer to substantially existent sentient beings and imputedly existent 

individuals. Still, it appears that others give all kinds o f  explanations that miss the point, such 

as that the conceptions about the apprehender and apprehended are distinguished in terms o f  a 

self and what is mine, consciousness and matter, subject and object, and so on. Therefore, from  

am ong the two types o f  conceptions (special and ordinary [Tib. ’phar ma/rkyang pa]), these here 

are asserted as ordinary. It is not tenable for them to be special ones because this contradicts 

the meaning o f  the scriptures as well as reasoning. From among conceptions in terms o f  being 

affirmed and being negated, they are asserted as the former because they are states o f  mind that 

conceive o f  phenomena and persons as being existent. They are not conceptions in terms of  

being negated because they are not states o f  mind that conceive o f  phenomena and persons as 

being nonexistent. There is entailment because the difference between conceptions in terms of  

being affirmed and being negated is determined by the appearance o f  the cognitive aspects o f  

affirming and negating, respectively. Therefore, these conceptions are associated with the path 

o f  preparation as its factors to be relinquished, but not as its nature. For the nature o f  the path o f  

preparation consists o f  the mental state o f  realizing personal and phenomenal identitylessness 

(the poised readiness that concords with the dharma), so how could it consist o f  the conceptions  

taught here? These four conceptions are what are to be eliminated by the path o f  preparation, so 

how could they be cultivated as its nature? Thus, these four conceptions make up the factors to 

be relinquished through seeing and familiarization—the obscurations—in their entirety. As for 

the manner in which they are associated with the paths of preparation, seeing, and familiariza

tion, the manifest conceptions about the apprehended that cling to phenomena as being really 

existent and the manifest clinging to substance, which conceives o f  persons as being substantial, 

exist in ordinary beings, but not in the noble ones because the latter have directly realized the 

lack o f  real existence. The manifest conceptions that cling to imputations and are not the former
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two conceptions exist in the noble ones, but not in ordinary beings because the latter have not 

directly realized identitylessness. Through the power o f  the manifest clinging to real existence 

in the mind streams o f  ordinary beings, the clinging to imputations cannot be manifest. As for 

the seeds o f  all four conceptions, they exist generally in ordinary beings. In the noble ones, the 

seeds that are in the process o f  being relinquished on their respective bhümis as well as the seeds 

that are to be relinquished on their respectively lower bhümis do not exist, while they still have 

the seeds that are to be relinquished on their respectively higher bhümis. As for the boundary 

lines o f  when these conceptions are relinquished, in general, conceptions are definitely three

fold—(1) imputational ones, (2) innate ones, and (3) their subtle latencies. Therefore, the first 

are relinquished through the path o f  seeing; the second, through the nine levels o f  the path of  

familiarization; and the third, through the vajralike samadhi. In particular, as for the concep

tions that cling to substantial existence, their imputational parts are relinquished through the 

path of  seeing. Their innate seminal parts are relinquished through the seventh bhümi, which  

completes the relinquishment o f  the afflictive obscurations. Their latencies, which represent 

cognitive obscurations, are relinquished through the three pure bhümis. In this way, one is free 

from the absurd consequence that the four conceptions o f  the practice o f  the equipment o f  

the remedies on the path o f  familiarization and the culminating training of  the path of  famil

iarization are incomplete. For those w ho assert that the conceptions o f  clinging to substantial 

existence have been relinquished completely on the first bhümi, it appears difficult to explain the 

practice o f  the equipment o f  the remedies on the path o f  familiarization and the culminating  

training o f the path o f  familiarization because AA I.14cd-15ab says:

The four conceptions’

Four kinds o f  remedy

On the paths called “seeing”

And “familiarization,” respectively . . .

SZB (pp. 307-12) says that the difference between apprehender and apprehended is that they are 

presented in terms o f  a self and what is mine, respectively, while both are included in the views 

about a real personality. Therefore, according to the explicit teaching o f  the AA, the difference 

between them is that the conceptions about the apprehended represent the clinging to an iden

tity o f  phenomena (the root o f  the cognitive obscurations) and the conceptions about the 

apprehender, the clinging to an identity of  persons (the root o f  the afflictive obscurations). The 

purpose o f  dividing them in this way is to eliminate the assertions o f  tlrthikas who conceive o f  

them  as what is experienced and the experiencer and, as illustrated by that, to realize that all 

conceptions about apprehender and apprehended (or any conceptions o f  the three spheres) are 

factors to be relinquished. Therefore, the root o f  all obscurations to be relinquished consists of  

the two types o f  clinging to an identity, while the root o f  all particulars o f  the qualities o f  real

ization (their remedies) consists o f  the two types o f  identitylessness. By virtue o f  that, in the 

mahàyàna path o f  preparation, the power o f  the causes forgiving rise to all the types o f  realiza

tion o f  the three yànas in a complete manner is complete, and this path is the invalidating 

remedy that fully relinquishes all types o f  relinquishment o f  the three yànas. Also, in the path o f  

seeing as the direct result o f  the path o f  preparation, all the functions o f  the types o f  realization 

and relinquishment o f  the paths o f  seeing o f  the three yànas are complete. Therefore, the Vrtti 
holds that all essential points o f  the path are complete in the purity o f  the three yànas being 

complete in the path o f  familiarization (the temporal indirect fruition of  the function o f  poised  

readiness and so on), the complete bestowing o f  the six precious fruitions and so on (AA IV. 11), 

and (3) the realizations and relinquishments o f  the three yànas being complete and so  on  on  the 

buddhabhümi (the ultimate fruition). The nature o f  the path of  preparation does not consist o f  

the conceptions about apprehender and apprehended because it is held to be free from the 

modes o f  apprehending o f  the thirty-two superimpositions. Also, said conceptions are
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presented as a distinctive feature o f  the maháyána path o f  preparation here b y  virtue o f  their 

including all types o f  the factors to be relinquished through the three yánas, but not by virtue o f  

the isolated and exclusive relinquishment o f  the cognitive obscurations, which misses the essen 

tial point here. Therefore, w hen not taking these conceptions as special ones (as done in other 

mistaken presentations that contradict the meaning o f  the AA), it is contradictory to only take 

the cognitive obscurations as said distinctive feature o f  the path o f  preparation because the 

conceptions about substance do not go beyond being afflictive obscurations. In general, the con 

ceptions taught here are tw ofold—(1) manifest and (2) seminal. (1) The first are relinquished on 

the path o f  preparation. (2) The seminal ones consist o f  (a) imputational and (b) innate concep

tions, with (a) being relinquished on the path o f seeing. (2b) Innate conceptions consist o f  seeds 

and their very subtle latencies. The first consist o f  the nine degrees o f  the factors to be relin

quished through familiarization. As f  or the latter, since they cannot be relinquished through the 

ordinary paths o f  learning up to the buddhabhümi, they are the factors to be relinquished 

through the uninterrupted path at the end o f  the continuum. Therefore, according to the m ean

ing o f  what the Lañkávatárasütra, the Madhyamakávatára, and so on teach, conceptions about 

substance exist up through the seventh bhümi. However, except for mere seeds, from the first 

bhümi onward there is no manifest c linging to real existence. As for the differences with regard 

to the manner in which the factors to be relinquished are relinquished, the Gelugpas assert that, 

up through the seventh bhümi, solely the afflictive obscurations are relinquished and thereafter, 

solely the cognitive obscurations. Some Sakyapas hold that, on the first bhümi, both afflictive 

and cognitive obscurations are relinquished and thereafter, solely the cognitive obscurations. In 

our own tradition, Mipham Rinpoche says in his commentaries on prajñápáramitá and the 

Madhyamakálamkára (see Padmakara Translation Group 2005, pp. 340-43) that, in general, the 

intentions o f  the two charioteers (Nágárjuna and Asañga) with regard to the manner o f  relin

quishing the factors to be relinquished share the same essential point. He asserts that, on the first 

bhümi, the imputational parts o f  both obscurations are relinquished; up through the seventh  

bhümi, the innate parts o f  both obscurations; and thereafter, solely the cognitive obscurations. 

Gorampa holds that this is tenable for the Mere Mentalists because they assert the afflicted mind, 

which must undergo a change o f  state on the seventh bhümi. However, the Mádhyamikas who  

only accept Nágárjuna’s sixfold collection o f  reasoning do not assert the change o f  state o f  the 

afflicted mind and thus hold that the afflictive obscurations are already relinquished from the 

first bhümi onward. Also, through quoting a passage from the Vrtti, he establishes that, in bod 

hisattvas, the realizations and relinquishments o f  árávaka and pratyekabuddha arhats are 

com plete from the first bhümi onward. However, the m eaning o f  this passage is that the func

tion o f  poised readiness includes all the functions o f  the paths o f  seeing o f  árávakas and 

pratyekabuddhas, but not all the functions o f  their paths o f  seeing and familiarization. Therefore, 

according to what the Madhyamakávatára  teaches, it is asserted that, in bodhisattvas, the real

izations and relinquishments o f  árávakas and pratyekabuddhas are complete from the seventh 

bhümi onward because all afflictive obscurations are completely relinquished at that point. The 

Gelugpas and Sakyapas each present distinct manners o f  matching the afflictive obscurations 

with the nine degrees o f  the factors to be relinquished through the maháyána path o f  familiar

ization, but Mipham Rinpoche does not do so. However, he holds that the system o f  asserting 

that the afflictive obscurations are relinquished on the seventh bhümi on the one hand and the 

most well-known scriptural system as well as the system o f  Longchenpa and his followers that 

the three lesser degrees o f  the afflictive obscurations exist on the three pure bhümis come down  

to the same essential point. Therefore, the three lesser degrees o f  the afflictive obscurations are 

just the latencies o f  the afflictive obscurations, but the clinging to an identity o f  persons is fully 

relinquished on the seventh bhümi. Thus, the three lesser degrees o f  the afflictive obscurations 

are not fully qualified afflictive obscurations, which obstruct liberation and entail the clinging to 

an identity o f  persons as their cause. Rather, they are just nominal afflictive obscurations, that is, 

the latencies o f  the afflictive obscurations that are labeled with the name “afflictions.” Thus,
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except for being two different ways o f  describing this, the essential point is the same. 

Consequently, one should understand that the following are not contradictory—the teachings in 

the sutras and treatises about the afflictive obscurations being fully relinquished on the seventh 

bhumi, the explanations that both obscurations are relinquished together at the end o f  the con 

tinuum, the many passages in both sutras and treatises that teach the cognitive obscurations 

through the name “afflictions,” Candraklrti’s assertion that the latencies o f  the afflictions are 

cognitive obscurations, and the statements in the Madhyamakávatára, the Uttaratantra, the 

Laňkávatárasútra, and so on that there are many cognitive obscurations that consist o f  the con 

ceptions about the three spheres, have the nature o f  phenomenal identity, and are independent 

o f  the latencies o f  the afflictive obscurations.

269 Following the Vivrti, like most other commentaries, MPZL (pp. 29-30) explicitly speaks 

o f  the five distinctive features o f  the path o f  preparation. (1) The focal objects are what is to be 

realized—the two types o f  identitylessness in their entirety (everything contained within the 

four realities), which are the root o f  all com m on and uncom m on focal objects. (2) The aspects 

are the remedies—the entirety o f  remedial clear realizations in which all aspects o f  realizing 

identitylessness are complete, which are the root o f  all paths to liberation and omniscience. (3) 

The path o f  preparations being a cause refers to its functioning as the cause o f  the  result that 

is the path o f  seeing, which includes all types o f  realization o f  the three yánas. (4) The mentor 

represents the conditions o f  the inner and the outer m entor—the root o f  all clear realizations 

that put an end to the extremes o f  samsára and nirvána and what protects one in all situations o f  

samsára and nirvána. (5) The conceptions refer to the entirety o f  the factors to be relinquished 

that consist o f  the two types o f  clinging to identity, which are the root o f  all afflictive and cogni

tive obscurations.

270 LSSP has “function” or “activity” (las) instead o f  “actual path.”

271 D4090, fol. 8b.5.

272 VI.57cd.

273 D4052, fol. 298a.4-7. This text is sometimes attributed to Vasubandhu and comments on

the first chapter o f  the Maháyánasamgraha.

274 1.48 (P5549, fol. 1 lb .6-7).

275 Wogihara ed., p. 3.1-8; D4037, fol. 2b.3-5.

276 LSSP adds that the conditioned disposition o f  Mere Mentalism is to be taken as the 

opposing position to be refuted by Aryavimuktisena in his Vrtti.

277 PVSD (fol. 16b.5-6) describes the Mere Mentalists’ second assertion o f  the disposition as 

“the true nature o f  the mind, natural luminosity, which, in its fundamental state, is established 

through its own nature at all times and is the unconditioned nature o f  phenomena without 

anything to be removed or to be added.” It should be noted here that LSSP’s frequent use o f  

the Šrávakabhúmi (which is tellingly omitted by PSD) as representing a Yogácára position on 

the disposition is rather questionable. Also, Tsongkhapa’s presentation o f  different Yogácára 

assertions on the disposition reflects his ambiguous position toward this tradition (see the trans

lation o f  LSSPs section on the disposition in Brunnholzl 2010, Appendix I1E4). In his early 

works LSSP and Ocean of Eloquence (see Sparham 1993), he considers the existence o f  the álaya- 

consciousness at least a possibility. In the fourth chapter o f  LSSP (vol. 2, fol. 33a.5-6), basing 

him self on the Viniscayasamgrahanx, Tsongkhapa explicitly speaks o f  the existence o f  the álaya- 

consciousness during the meditative absorption o f  cessation (gnas skabs de yang kun gzhi yod 
pas sems Idan yin). As is evident from the above presentation of  the disposition, Tsongkhapa 

distinguishes between those Yogácáras who assert the álaya-consciousness and those who do 

not assert it. However, the only two quotes that he gives as supports for the latter position are
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passages from Asangas Bodhisattvabhumi and Sravakabhumi, while he also quotes Asanga as 

asserting the alaya-consciousness in others o f  his texts. In addition, the Abhidharmasamuccaya 

as yet another text by the same author is cited as support for some Mere Mentalists presenting  

the disposition as the unconditioned nature o f  phenomena. These obvious inconsistencies are 

not addressed by either LSSP or PSD. In Tsongkhapas later works, such as the famous Drang 
nges legs bshad snyingpo  and his commentaries on the Madhyamakavatara {Dgongs pa rab gsal) 
and the Guhyasamajatantra (Gsang *dus kyi ’grel pa bzhi sbrags), he strictly denies the existence 

o f  the alaya-consciousness. While at least accepting parts o f  the Yogacara system in said earlier 

works, Tsongkhapa sometimes treats Maitreya and Asanga as Madhyamikas (such as below in 

his presenting the explanation o f  the disposition in the Uttaratantra as Madhyamaka). In his 

later works, he consistently argues for the absolute superiority o f  Madhyamaka (in particular its 

*Prasangika branch) over Yogacara (that is, “Mere M entalism ”), while maintaining that, in their 

ultimate view, both Maitreya and Asanga are *Prasangikas.

278 VI.4-5a.

279 I.24ac.

280 1.49.

281 1.113. PVSD (fols. 16a.6-17a.l) describes the Madhyamaka assertion o f  the disposition as 

“the nature o f  the m ind—the unconditioned dharmadhatu that, in its fundamental state, is not 

established as anything whatsoever.”

282 LSSP (fol. 209b.5) adds that it sees the former (Madhyamaka) as the scope o f  the explana

tion o f  the disposition in the AA and the latter (Mere Mentalism), as the scope o f  its explanation 

in the Uttaratantra. N ote,how ever,that this contradicts LSSPs above presentation o f the expla

nation o f  the disposition in the Uttaratantra as being Madhyamaka.

283 In LSSP, this paragraph ends the description o f  the disposition according to Mere 

Mentalism.

284 Interestingly, LSSP (fol. 210a.5-6) adds here that, though it is well known that the Mere 

Mentalists assert the possibility o f  the disposition being cut off forever, they just present what 

certain sutras o f  expedient meaning explain, but do not accept this as the definitive meaning. 

Otherwise, they would have to accept that the obscurations cannot be eliminated, but that is not 

tenable because they assert that all stains are adventitious. LNG (f ols. 9 b .6 -10a. 1) divides the d is

position into two in terms o f  its nature—the naturally abiding and the unfolding dispositions. In 

terms o f  the specific phenomena that are founded on it (AA I.39cd), it is thirteenfold.

285 III.4cd. IN: in terms o f  the eighth bhumi.

286 D4037, fol. 2b.2-3.

287 IN: the ninth [bhumi].

288 IN: the subsequent attainment o f  the tenth [bhumi].

289 IN: at the end o f  the continuum. For PGSD’s explanation of  the disposition, see Appendix  

IX. MCG (fols. 35a.3-35b.2 and 37b. 1-4) presents the disposition according to the hinayana as 

PSD above. The Mere Mentalists, MCG says, identify it as the conditioned factor that makes it

suitable for mind to change state into being uncontaminated. For the Madhyamikas, it is the

pure true nature o f  the mind. Though there are many positions on this, such as it being the 

unity o f  clarity and emptiness, here it is the fact o f  all phenomena being empty o f  any nature 

(or naturally empty). Therefore, it is the disposition o f  the path o f  the noble ones arising if one  

meditates through focusing on the mere em ptiness in which it is suitable for the three yanas to 

be accomplished. Though it exists from the path o f  accumulation onward and even before one 

has entered the path, in terms o f  the special disposition that is free from shortcomings, it is said
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to be the true nature o f  the mind of the persons from the path of preparation up through the 

tenth bhümi, which is divided into thirteen. There is also the explanation that this is a division 

in terms o f  the different capacities o f  the thirteen practices as the dharmas that are founded on 

it. In brief, b yw ay o f  focusing on the dharmadhátu (suchness) from heat up through the attain

ment o f  effortless wisdom, the clinging to entities is progressively cut through and, finally, one 

is propelled onto the buddhabhümi, on which all clinging to knowable objects is terminated at 

its root. All o f  this is due to the foundation that is the dharmadhátu, the naturally abiding dis

position, because suchness exists primordially as the basic nature, and the relinquishment o f  the 

obscurations is accomplished through focusing on it.

290 XII. 18. The following explanations on the four intentions and the four indirect intentions 

are based on the Maháyánasútrálamkárabhásya on XII.16-20ab.

291 PGSD (p. 121) says that there are three equalities o f  buddhas in terms o f  the tw o accum u

lations (the cause), the dharmakáya (the result), and enlightened activity (the welfare o f  others).

292 XII.16.

293 PGSD (p. 122) says that this refers to som ething like speaking o f  the cut-off disposition  

in order to lead Mere Mentalists to the Madhyamaka view.

294 XII.19-20ab.

295 This verse is found in the Maháyánasútrálamkárabhásya on XII. 17.

296 XII.17.

297 LSSP and PSD havegzung ba, but the Tengyur versions o f  this text read gzud pa.

298 D4051, foL 233a.7-233b.l.

299 PGSD (p. 122) says that sütras with an intention are those sütras o f  expedient meaning  

that are mainly taught by having in mind a basis o f  intention that is diff erent in meaning. Sütras 

with an indirect intention are those sütras o f  expedient meaning that are mainly taught for 

the sake o f  certain special purposes. These two are not contradictory because all four kinds o f  

sütras with an intention (in terms of  equality and so on) are included in those with the indirect 

intention in terms o f  a remedy. It is not that all sütras are included in these eight intentions 

and indirect intentions because these eight are stated in terms o f  only the sütras o f  expedient 

meaning.

300 11.31 (P5549, fol. 23b.8).

301 PSD and LSSP have rgyan gyi bshad sbyar dang de’i ’grel chen.

302 Maháyánasútrálamkáratiká (D4029, fol. 107b. 1-2), but Sthiramatis Sútrálamkáravrtti- 
bhásya does not mention this. PGSD (pp. 120-21) presents expedient and definitive meaning 

under three headings—(1) identifying expedient and definitive meaning, (2) their divisions, and

(3) their definitions. (1) What is said as merely a worldly convention is called “expedient m ean

ing” and the ultimate basic nature o f  objects, “definitive meaning.” (2) The sütras w hose subject 

matters respectively are not and are suitable to be accepted literally represent the division in 

terms o f  the means o f  expression. The sütras that mainly teach the seeming and mainly teach 

the ultimate, respectively, represent the division in terms o f the subject matter. The sütras that 

are mainly taught for the sake o f  introducing those to be guided into the path and the frui

tion, respectively, represent the division in terms o f  those to be guided. The sütras that mainly 

teach topics that do not accord and accord, respectively, with the philosophical systems o f  the 

respective Buddhist factions represent the division in terms of  philosophical systems. Among  

these, the division in terms o f  the subject matter is the fully qualified one (being stated in the 

Ratnakúta), while the other three are nominal. (3) The definition of  sütras o f  expedient meaning



Notes 717

is  “the sütras that explicitly teach seeming reality as their main subject matter to adhere to.” The 

definition of  sütras o f  definitive meaning is “the sütras that explicitly teach ultimate reality as 

their main subject matter to adhere to.” Sütras o f  expedient and definitive meaning are each 

further divided into sütras o f  expedient and definitive meaning. In due order, the definitions of  

the latter two are “sütras o f  expedient or definitive meaning, respectively, whose explicit subject 

matter is not suitable to be accepted literally” and “sütras o f  expedient or definitive meaning, 

respectively, whose explicit subject matter is suitable to be accepted literally.” As f  or the progres

sion o f  introducing those to be guided to the teachings, it is reflected in the four reliances—not 

relying on persons, but on the dharma; not relying on words, but on the meaning; not relying on 

the expedient meaning, but on the definitive meaning; and not relying on consciousness, but on 

wisdom. The gist o f  this is that the wisdom o f  the tenth bhümi is the practice o f  progressively 

accomplishing the welfare o f  others (the twelfth am ong the thirteen practices) because it is the 

wisdom o f  the tenth bhümi that, by way o f  the eight intentions and indirect intentions, estab

lishes those to be guided in the paths o f  the three yânas.

303 PGSD (pp. 123-24) defines virtue as “what is not neutral and yields pleasant results as its 

specific maturation.” In terms o f  what concords with this name, it is classified as fourfold— (1) 

virtue by nature (the eleven virtuous mental factors such as confidence), (2) virtue in  terms o f  

congruent association (such as the primary minds and the five omnipresent mental factors that 

are so associated with one or more o f  the eleven virtuous mental factors), (3) virtue in terms o f  

motivation (the physical and verbal actions motivated by (1) and (2)), and (4) ultimate virtue 

(the nature o f  phenomena, suchness). Virtue is furthermore classified as threefold in terms o f  

body, speech, and mind. Nonvirtue is defined as “what is not neutral and yields unpleasant 

results as its specific maturation.” In terms o f  what concords with this name, it is classified as 

fourfold. ( 1 )—(3) are analogous to the three o f  virtue and (4) the nonvirtue that is labeled as 

if  being the ultimate consists o f  samsara. What is neutral is defined as “phenomena that are 

neither virtuous nor non virtuous.” Its fourfold classification is as above— (1) neutral by nature 

(such as the àlaya and the afflicted mind), (2) neutral in terms of  congruent association (such 

as the mental factors that are so associated with the àlaya and the afflicted mind), (3) neutral in 

terms o f  motivation (the physical and verbal actions motivated by (1) and (2)), and (4) what is 

ultimately neutral (space as well as analytical and nonanalytical cessations). MCG (fol. 38a. 1-6)  

divides virtue and so on each into  the categories ( l ) - ( 3 )  as above, with nonvirtue by nature co n 

sisting o f  all primary and secondary afflictions except for innate ignorance and the tw o  views 

about a real personality and extremes.

304 These are the faculty that makes everything unknown known, the faculty o f  knowing  

everything, and the faculty o f  being endowed with knowing everything.

305 These three refer to one’s meditative absorption entailing both examination and analysis, 

only analysis, or neither.

306 D4049, fol. 58a.4-5.

307 V.12-13ab and V .16-18.

308 MCG (fols. 38b .6-39a .l)  says that (11) refers to understanding that uncom m on buddha 

wisdom  is the supreme and unsurpassable one am ong all phenomena that can be known and 

thus focusing on the manner o f  accomplishing it.

309 PGSD (p. 125) says that conditioned and unconditioned phenomena are explained 

because it is through meditative equipoise and subsequent attainment, respectively, that ulti

mate reality and seeming reality are realized. C om m on and uncom m on qualities are explained 

because they respectively arise based on realizing the two realities. MSLP (p. 42) says that, among  

virtuous phenomena to be adopted, one focuses on the mundane path as what is to be adopted 

temporarily and on the supramundane path as what is to be adopted ultimately. Then, in terms
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of the latter path, one focuses on contaminated phenomena as the factors to be relinquished and 

on uncontaminated phenomena as the remedies to be adopted. Among the latter, one focuses 

on conditioned phenomena as the temporary sphere of  consciousness and on unconditioned  

phenomena as the ultimate sphere of  wisdom. Am ong the unconditioned phenomena o f  the 

noble ones, one focuses on the com m on qualities o f  éràvakas and pratyekabuddhas and on the 

ultimate uncomm on qualities o f  buddhas.

310 The Vrtti (p. 81) glosses “assembly” as the different assemblies o f  approachers and abid- 

ers. The sütras (CZ, p. 123) do not distinguish between “host” and “assembly,” but explain “the 

great host and assembly o f  sentient beings” as those on the level o f  the disposition up through  

bodhisattvas on the level o f  irreversibility. “The level o f  the disposition” is the lowest o f  the 

seven levels o f  the éràvakas as presented in the Vrtti (p. 107), the Àlokâ (p. 104), and the Vivrti 
(p. 76). For details on these levels, see PBG, p. 509.

311 PGSD (pp. 125-27) divides the aim into temporary (the qualities o f  realization and relin

quishment from the second moment o f  the path of  accumulation up through the end o f  the 

continuum) and ultimate (the dharmakaya as one’s own welfare and the two rüpakàyas as the 

welfare o f  others). Great mind is defined as “the generation o f  the bodhicitta o f  buddhahood  

that makes the persons whose mind streams are endowed with it the supreme among all sentient 

beings.” In the definitions o f  great relinquishment and great realization, “the generation o f  the 

bodhicitta o f  buddhahood” is respectively replaced by “the relinquishment o f  buddhahood” 

and “the realization o f  buddhahood.” However, the aim o f  the practice o f  the mahàyàna is not 

definite in number as these three because it also consists o f  the two rüpakàyas as the welfare 

of  others. Still, the reasons for explicitly presenting it as threefold here are that what makes the 

aim supreme in that it is unrivaled by others, the overcoming o f  all antagonistic factors to be 

relinquished without exception, and the complete attainment o f  the qualities to be attained are 

definite as three. As for the reasons for presenting these three in the above order, great mind  

is taught first because the main aim o f  the practice o f  the mahàyàna is the welfare o f  others. 

Great relinquishment is taught next because the accomplishment o f  said aim depends on relin

quishing the two obscurations. Finally, great realization is taught because said relinquishment 

depends on attaining consummate realization.

312 PGSD (pp. 127-28 and 130-31) defines the nature o f  practice as “the practice of bodhi

sattvas that possesses four distinctive features.” The four features are the mahàyàna disposition 

having awakened, being established in the generation o f  the mindset o f  the mahàyàna, making  

efforts in accomplishing the welfare o f  oneself and others, and yielding the fruition that is great 

enlightenment. This practice is classified as two in terms of  its objects and its nature. The defi

nition o f  the first one is “the yoga of  bodhisattvas o f  practicing the three knowledges through 

cutting through superimpositions onto them as the branches that, respectively, are what is to 

be attained, the means o f  attainment, and what is to be adopted and to be rejected.” Thus, this 

practice is threefold in terms o f  practicing the knowledge o f  all aspects as the branch that is the 

result to be attained; the knowledge of the path as the one that is the cause for attaining it; and 

the knowledge o f  entities as the one that represents what is to be adopted and to be rejected. The 

definition o f  the practice in terms o f  its nature is “the yoga of  bodhisattvas o f  practicing the four 

trainings by way o f  being endowed with the six pàramitàs.” The reasons for the mahàyàna prac

tice being definitely four in number in terms of both relinquishing the factors to be relinquished 

and attaining what is to be attained are as follows. In order to relinquish the two obscurations, 

bodhisattvas don the armor through their motivation, enter the battle through the application 

of  this motivation, gather the battle friends o f  the two accumulations, and master the qualities 

of  being victorious over all obscurations. In order to attain the fruition, bodhisattvas don the 

armor through their motivation, enter the practice o f  the path, gather the vast two accumula

tions, and manifest the fruition.
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313 PVSD (fol. 18b.2 -3 )  explains that this practice is  called “armorlike” because it cannot be 

broken up through its antagonistic factors.

314 IN: the prajňás o f  the preparation, the main phase, and the subsequent attainment o f  

nonconceptuality, respectively.

315 XVI. 14.

316 XIX.28-29.

317 IV.5 (P5549, fol. 32a. 1-3).

318 The three spheres are agent, recipient, and action.

319 PGSD (p. 128) says that one practices each páramitá through being endowed with three 

features—possessing the mental engagement o f  the knowledge o f  all aspects (the preparation), 

not observing the three spheres (the actual main practice), and dedicating the roots o f  virtue to  

unsurpassable enlightenment (the conclusion).

320 The above explanations in the two Brhattikás are respectively found in D3807 (fol. 

151 a.7—15lb.3) and D3808 (fols. 116b .5-l 17a.5), and those in the Vrtti and the Áloká are on 

their respective pages 85. See also CZ, pp. 128-30.

321 V .38 -39  (the last line in PSD replaces “being a protector o f  the world” w ith  “the knowl

edge o f  all aspects”).

322 XVI.15.

323 D4049, fol. 94a.3.

324 VIII.7-8.

325 The Abhidharmakošabhásya on VIII.9a says that the eleven, in due order, are the five 

branches of the first dhyána; serenity of the second; equanimity, mindfulness, alertness, and 

mental bliss o f  the third; and the feeling o f  equanimity o f  the fourth.

326 The Savitarkásavicárábhúmi is the third section o f  the Yogácárabhúmi and says that, 

except for the first one, all dhyánas and formless absorptions are called “without examination  

and analysis” because they are free from the element o f  desire in examination and analysis, but 

desire-free examination and analysis can still occur in them. Also, through mentally engaging in 

pith instructions, for a while even the mental flux o f  those who are not free from desire can be 

without examination and analysis (D4035, fols. 37b.7-38a.2).

327 IN: the bliss o f  suppleness.

328 D4090, vol. khu, fol. 69b .6-7. This and the following two sentences are com m ents on line

VIII.9b.

329 IN: which is not merely suppleness, but distinguished by bliss.

330 In fact, the Šrávakabhúmi (D4036, fol. 170b.6) says the exact reverse—the feeling o f  bliss 

is experienced by the physical body and suppleness, by the mental body.

331 I could not locate this quote (or anything similar) in either o f  the two Indian com mentar

ies on the Abhidharmasamuccaya.

332 The above passage in the Šrávakabhúmi and the one presented here only seem to agree 

when taking what the Šrávakabhúmi actually says (see above), but not in terms o f  what LSSP/ 

PSD present it to be.

333 D4090, vo l.k h u , fols. 70b .7-71a.l.

334 D4038, fol. 177a.7-177b.l.
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335 Neither LSSP nor PSD explain the fifth branch of  the third dhyána (the basis)—samádhi 

(described as above or, in general, as a one-pointed virtuous state o f  mind).

336 LSSP does not explain the four branches of the fourth dhyána either. According to other 

commentaries, (1) mindfulness refers to being liberated from the eight flaws o f  dhyána, (2) the 

mental formation o f  equanimity is the resultant equanimity of being liberated from them, (3) 

the feeling o f  equanimity is the benefit o f  the latter, and (4) the basis is samádhi as above. The 

difference between the formation o f  equanimity and the feeling o f  equanimity is that the former 

refers to simply resting in a state o f  meditative equipoise in which there is no need or impulse to 

remedy any flaws o f  meditation, while the latter refers to being in an emotionally neutral state 

of  mind that is neither pleasant nor unpleasant.

337 This means that samádhi is completed in the second dhyána, but not in the first; benefit, 

in the third, but not in the second; and purity, in the fourth, but not in the third.

338 IN; in the first and second [dhyánas].

339 IN: in the third one.

340 D4049, fol. 94b.6-7. The three levels o f  birth within the first dhyána are Mahábrahmána,

Brahmapurohita, and Brahmakáyika.

341 VIII. 19cd. According to the Abhidharmakošabhásya (D4090, vol. khu, fol. 74b.6), the last 

phrase means that, for beings already born in any o f  the dhyánas and formless absorptions, it 

is pointless to cultivate any o f  the respectively lower absorptions because there is nothing to be 

gained through these inferior absorptions.

342 VIII.20ab. This means that som eone born at the Peak o f  Existence can manifest the 

uncontaminated meditative absorption o f  Nothing Whatsoever (the next lower level o f  formless 

meditative absorptions) in order to terminate the contaminations o f  the Peak of  Existence. For 

an uncontaminated meditative absorption cannot be cultivated at the Peak o f  Existence, while 

the absorption o f  Nothing Whatsoever is very close to it (ibid., fols. 74b.7-75a.l) .

343 XVII.63.

344 The suffering o f  pain is related to suffering; the suffering o f  change, to happiness; and the 

all-pervasive suffering, to indifference.

345 XVII.17.

346 LSSP/PSD replace “benefit” by “happiness,” which is the more com m on term in this 

context.

347 D4049, fol. l l lb .6 - 7 .

348 XVII.19.

349 IN: and in com m on with tirthikas.

350 D3808, fol. 131a.4-5.

351 PGSD (pp. 134-37) explains that the causes o f  the four immeasurables consist o f  their 

physical and mental supports. As for the former, the immeasurables can arise directly in all 

persons who have or have not entered the path o f  attaining the four actual dhyánas. For the new  

arising of the immeasurables, a physical support within the desire realm is needed because they 

must arise by way o f  seeing others who are tormented by suffering and then wishing them to be 

free from it and so on. Once the immeasurables have arisen, their sustained state can also exist in 

physical supports within the form realm, but not in the formless realm. For in the latter there are 

no other beings to take as focal objects whose suffering one wishes to eliminate. The mental sup

ports are any o f  the four actual dhyánas. The definition of  the immeasurables is “the excellent
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motivation o f  loving-kindness for immeasurably many sentient beings, which is based on the 

states o f  mind o f  the actual dhyánas as its dominant condition.” They are called “immeasur- 

ables” because, through focusing on immeasurably m any sentient beings, the immeasurable two  

accumulations are gathered as their result. The definition o f  immeasurable love is “the samádhi 

(together with its congruently associated factors) o f  wishing that immeasurably many sentient 

beings encounter happiness, which is based on the states o f  mind o f  the actual dhyánas as its 

dominant condition.” In the definitions o f  immeasurable compassion, joy, and equanimity, the 

phrase “encounter happiness” is replaced by “are free from suffering,” “are not separated from  

happiness,” and “are free from attachment and aversion as well as being near or far,” respec

tively. Each one o f  the four immeasurables is threefold in terms o f  focusing on sentient beings, 

the dharma, and being nonreferential. The definition o f  the first one is “the samádhi (together 

with its congruently associated factors) that is the samádhi o f  immeasurable love, focuses on 

sentient beings as those who strive for happiness, and wishes that they encounter happiness.” In 

the definitions o f  the second and third ones, the phrase “focuses on sentient beings as those who  

strive for happiness” is replaced by “focuses, through having realized the lack o f  a personal self, 

on sentient beings as those who are specified by the lack o f  a self’ and “focuses, through having 

realized the lack o f  real existence, on sentient beings as those who are specified by the lack o f  real 

existence,” respectively. The same applies to the other three immeasurables. As for the bound

ary lines o f  these three types o f  the four immeasurables, the first one exists even in persons who  

have not entered the Buddhist path; the second one, from the šrávaka path o f  accumulation  

onward; and the third one, from the maháyána path o f  accumulation onward. The immeasur

ables are four in number because they represent the remedies for their four antagonistic factors 

o f  hostility, maliciousness, mental unhapppiness, and manifest attachment and aversion. As for 

the manner o f  cultivating these four, one first cultivates them toward ones relatives and dear 

ones, then, toward other persons, and finally, toward one’s enemies. In this way, one makes effort 

until all beings have become no different from one’s own beloved mother. As for the respec

tive fruitions o f  the four immeasurables, according to the Anavataptanágarájapariprcchásütra, 

through a mind o f  equal love for all beings one always seizes the mind o f omniscience. Through  

compassion, one never gives up on sentient beings. Through joy, one does not becom e weary in 

samsára. Through great equanimity, one relinquishes flaws. Their com m on fruitions are stated 

in Maháyánasütrálamkára XVII.22-23:

T he intelligent w h o  dwell in these pure states 

Are always born in the desire [realm].

They complete the accumulations 

And mature sentient beings.

They are nowhere separated from the pure states,

Are free from their antagonistic factors,

And are not affected by powerful conditions,

Even when they are heedless.

352 Note that the original heading for this section in the outline above was “[The practice of] 

bringing engagement to its end.”

353 The forty-three letters and their order (beginning with “A ”) that the prajñápáramitá 

sütra in twenty-five thousand lines lists in this context (CZ, pp. 160-62) correspond to the early 

Arapacana alphabet o f  the Karosthi language o f  the northwestern Indian region o f  Gándhára. 

It was later widely used as a m nem onic device to symbolize Buddhist key terms (with each letter 

representing the first letter o f  a certain Sanskrit word). As in this case, these letters and the terms 

they stand for were often taken as the bases for contemplating their meanings. For example, with
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regard to all phenomena, the first five letters o f  the Arapacana alphabet symbolize the follow

ing: “A”—being unborn (anutpannatva), “RA”—being free from pollution (rajas, lit. “dust”), 

“PA”—the ultimate (paramártha) being empty, “C A ”—dying (oyavana) being unobservable, 

and “N A ”—being without name (náma).

354 D3808, fol. lla .7 .

355 PGSD (pp. 137-39) explains that the dominant condition of the dháranls consists o f  the 

actual dhyánas, while its causes are being familiar with vast virtue in past lives, having studied 

many teachings o f  the Buddha in this life, and the pure samádhi that is embraced by realizing 

identitylessness. The definition o f  dháranl is “the mindfulness and prajňá (together with their 

congruently associated factors) o f  being able to seize the words and meanings, as appropriate, 

o f  limitless statements by the Buddha, which are based on the excellent causes that accomplish 

them as dháranl.” The meaning o f  “dháranl” (from Skt. dhara—"holding”) is to seize the words 

and meanings o f  the dharma as well as the excellent path. The definition o f  the dháranl o f  words 

is “the mindfulness and prajňá (together with their congruently associated factors) that are a 

subdivision o f  the four dháranls and are able to seize, without forgetting, the words o f  limit

less statements o f  the Buddha.” The definition o f  the dháranl o f  meaning is the same except 

for “words” being replaced by “meanings.” These two are equivalent to the dharma vision of  

scriptures and the samádhi o f  the stream o f  dharma. They can be based on the maturation o f  

virtuous karma, having studied m any teachings o f  the Buddha, or the samádhi that is embraced 

by the realization o f  identitylessness. The first two types among these are called “lesser” because 

they also exist in persons who have not entered the Buddhist path. The latter one is called “great” 

because it exists only in persons who have entered this path. The definition o f  the dháranl o f  

poised readiness is “the mindfulness and prajňá (together w ith  their congruently associated fac

tors) o f  not being afraid o f  emptiness, which are a subdivision o f  the four dháranls.” It is twofold  

in terms o f  engaging in emptiness through aspiring for it and directly realizing it. The definition 

of  the dháranl o f  secret mantra is “the mindfulness and prajňá (together with their congruently 

associated factors) that are a subdivision o f  the four dháranls and, through being embraced by 

the prajňá o f  realizing the lack of  real existence, are able to bless the mantra words that repre

sent their results so that they yield fruitions.” It is twofold in terms o f  realizing the lack o f  real 

existence as an object generality or in a direct manner. According to Maháyánasúťrálamkára 

XVIII.74, their functions are that, through relying on them repeatedly, bodhisattvas always elu

cidate and uphold the dharma. As for the number o f  the dháranls being definitely four, the 

dháranls have the two objects o f  words and meanings and consist o f  the cognizing subject that is 

wisdom. The first two dháranls are presented in terms o f  seizing said two objects, while the last 

two are presented in terms o f  mainly accomplishing the welfare o f  oneself and others, respec

tively. As for their boundary lines, the first two also exist in those who have not entered the 

Buddhist path, while the latter two exist from the maháyána path o f  accumulation onward. The 

result o f  having cultivated the dháranls is that, through first focusing on letters such as “A,” one 

gradually ascertains all phenomena as being identityless and free from reference points.

356 Lines 2 led.

357 VII.33cd.

358 CZ, p. 144.

359 D3870, fol. 288b.4f.

360 I could not locate this passage in either o f  the two Brhattikas.

361 That is, eyeballs, ear-holes, nostrils, tongue, and skin.

362 D3801, fol. 108b. 1.
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363 D3807, fol. 176a.4-6; D3808, fols. 60b .1-3 and 301a.6 (the KaSyapa scripture is only m en 

tioned in D3808, w hile denying the flaw of repetition occurs only in D3807).

364 D3807, fol. 178b.l.

365 D3787, fol. 166b.4-5.

366 D3862, fol. 324b.2-5.

367 In detail, the text’s three reasons for w hy emptiness can be called “other-entity” are as 

follows. First, though emptiness is not established as any nature whatsoever, it abides as the 

supreme true reality o f  all phenomena at all times, no matter whether buddhas appear or not. 

In this respect, it is other than the phenom ena o f  the seeming that bear this nature o f  emptiness 

since they do not exist at all times. Second, since emptiness is what is to be realized by ultimate 

supreme wisdom, it is other than the entities o f  the seeming, which are not what is realized 

by this wisdom. Third, emptiness is beyond samsara. Thus, it exists “on the other side” o f  it, 

whereas the seeming is not beyond samsara. Thus, the highest reality or the suchness that is 

com pletely unchanging and has the defining characteristic o f  emptiness is “the emptiness o f  

other-entity.”

368 D3801, fol. 108b.5.

369 Interestingly, LSSP/PSD use here the very sam e terms (primordial nature and its m an

ifestations) with which the Samkhyas describe their notions o f  an all-pervading, single, and 

primordial cosmic substance and o f  all phenomena just being different manifestations o f  this 

single substance.

370 “Collection” refers to both enlightened activity and its concording results, while “its 

branches” refers to said activity and its results separately.

371 LSSP (fol. 257a.3) says here that this represents the explanation o f  w isdom  in relation to 

the twenty emptinesses by Ngog Lotsawa, who knew the intention o f  Haribhadra’s boundary 

lines. Note that the dharmadhatu being realized as being omnipresent up through being the 

matrix o f  fourfold mastery corresponds to Madhyantavibhaga 11.14-15.

372 LSSP (fol. 257a.4-5) adds that this is because neither Aryavimuktisena nor Haribhadra 

asserts any difference in the manner in which the nature o f  phenomena is realized through  

the paths o f  seeing and familiarization. PGSD (pp. 139-40) defines the equipment o f  wisdom  

in general as “the wisdom  o f  realizing identitylessness.” It is twofold—the definition o f  the 

hinayana equipment o f  wisdom is “the wisdom o f  realizing personal identitylessness in the 

mind streams o f  the followers o f  the hinayana.” The definition o f  the mahayana equipment o f  

w isdom  is “the wisdom o f  realizing phenomenal identitylessness.” The definition o f  the equip

ment o f  wisdom that is explicitly taught here is “the wisdom  o f  realizing emptiness that arises 

mainly from meditation and functions as the direct cause o f  the path o f  the mahayana noble 

ones, which represents its result.” W hen divided in terms o f  its boundary lines, this equipment is 

fivefold—the four wisdom s o f  realizing emptiness in the manner o f  an object generality through  

studying and reflecting, realizing it in the same manner through meditation, realizing it newly  

and directly through meditation, and familiarizing with what has been realized directly, and the 

wisdom o f  the ultimate direct realization. W hen divided in terms o f  its objects, the equipment 

o f  wisdom is twentyfold in terms o f  the emptiness o f  the internal and so on as above. As for the 

boundary lines o f  these twenty wisdoms, in terms o f  gaining certainty about the respective em p

tinesses through cutting through the superimpositions o f  being mistaken about them, they are 

as above in PSD (except for the first three being said to refer to the level o f  engagement through 

aspiration, while the fourth one refers to the supreme dharma). However, the sheer equipment 

o f  the wisdom of  directly realizing all twenty emptinesses exists from the first bhumi onward.

373 P. 99.



724 Groundless Paths

374 These refer to the paths o f  accumulation and preparation, respectively.

375 XI. 1-3. Both in terms of  the content o f  these qualities and their increasing numbers on 

the remaining nine bhumis (see below), the Madhyamakavatara follows the Dasabhumikasutra 
(their main source). However, there are other sources, which vary in both respects.

376 D4037, fol. 172a.2.

377 Usually, as presented in LSSP and other commentaries, Mahabrahma is said to rule over 

a dichiliocosm, while the king o f  gods in the pure abodes (Siva, a.k.a. MaheSvara) rules over a 

trichiliocosm.

378 MCG (fol. 45a.5-6) says on the manner in which the nature o f  phenomena is realized on 

the bhumis that what is to be realized has no parts, but clear realization increases progressively 

by virtue of  the progression o f  the mistakenness in one’s mind stream becoming terminated, 

just as the sky has no parts, but the seeing o f  the sky is said to increase by virtue o f  the clouds 

vanishing progressively.

379 IX.34.

380 MCG (fol. 53a.4-53b.2) explains that the meditative equipoises o f  the bhum is is with 

appearances because it is said, “Though they rest in true reality, appearances are suitable, just 

as in the case o f  a buddha.” This is very important. Therefore, when meditative equipoise and 

subsequent attainment are inseparable and the tw o realities are unified, within the scope of  

the self-appearances o f  a buddhas w isdom  o f  seeing the nature o f  phenomena just as it is, 

appearances do not cease, but appear on their own. At the time o f  the path, during medita

tive equipoise, emptiness predominates and during subsequent attainment, appearances 

predominate. Once meditative equipoise and subsequent attainment are unified, this is the 

buddhabhumi. Therefore, (a) the manner o f  a buddhas seeing through the two wisdoms of  

suchness and variety and (b) the meditative equipoises during the path being with and without 

appearances, respectively, are not contradictory. It is very important to understand this essential 

point.

381 LSSP and PSD literally have “in the object” (yul na , which may also be just a typo for yul 
ni).

382 XI.13.

383 In sometimes varying formulations, these kinds o f  ignorance are found at the beginning  

o f  the sutra’s ninth chapter (D106, fols. 40b.5-41b.2).

384 IN: desire.

385 IN: the ignorance o f  destroying signlessness.

386 D4049, fol. 84b.3-6.

387 D4038, fol. 114b.6-7.

388 V.4ab-5.

389 D4049, fol. 83b.6.

390 PSD follows LSSP’s reverse order o f  the last tw o phrases without m ention ing (as LSSP 

does) to which w rong engagement they refer. Obviously, w hen following PSD’s above order of  

the four wrong engagements here, the order o f  said phrases is as rendered above.

391 D4049, fol. 84b.6-7.

392 V.5a and 6cd.
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393 D4059, fol. 14a.3-4. LSSP/PSD have “commentary on the Pañcaskandhaprakarana,” but 

the above passage is found in said text itself.

394 D4038, fol. 258a.6-7.

395 VI.26.

396 PSD has “ninth factor,” but LSSP has “nine factors,” which is correct in terms o f  the facts.

397 In due order, these two ways o f  mentally engaging refer to the ways in which one famil

iarizes with personal identitylessness during the path o f  preparation (still conceptually) and 

from the path o f  seeing onward (nonconceptual yogic perception).

398 D4038, fol. 114.4-5.

399 XX.32. The following quotes consist o f  verses X X .33-38 and the explanations are based 

on the respective passages o f  the Bhásya.

400 Note that the Maháyánasútrálamkárabhásya on XX.38cd says, “It is called ‘Cloud o f  

D harm a’ because the gate o f  samádhi and the gate o f  dháranl pervade, like a cloud, the dharma 

that was heard—the skylike foundation in which they are deeply immersed” (samádhimukha 
dháranimukhavyápanán meghenevákásastháliyásrayasamnivistasya šrútadharmasya dhar- 
mameghety ucyate). Thus, thob pa’i rten in LSSP/PSD should rather be thos pa’i rten. According 

to PGSD (pp. 142-43), in the name o f  the second bhümi, “stains” refers to the afflictions, the 

causes for corrupt ethics. “The Radiating O ne” refers to its vast radiance o f  wisdom. “The 

Facing O ne” is endowed with the manifest prajñá o f  directly realizing the basic nature. “Gone 

Afar” means having gone far beyond any clinging to characteristics, which is by virtue o f  this 

bhümi being connected with the eighth one in the manner o f  being a direct cause and its result, 

respectively. The eighth bhümi cannot be moved by any clinging to characteristics or any mental 

engagement in one’s own welfare. On the ninth bhümi, through having attained the approxi

mately concordant four discriminating awarenesses, insight is unobstructed.

401 PGSD (pp. 140-45) defines a maháyána bhümi as “a maháyána learner’s clear realiza

tion o f  directly realizing emptiness, which serves as the foundation o f  special qualities (such as 

the visions and supernatural knowledges).” The first bhümi consists o f  three paths. The defini

tion o f  its uninterrupted paths is “the clear realizations o f  the reality o f  the maháyána, which 

consist o f  the process o f  directly relinquishing the cognitive obscurations that are factors to be 

relinquished through seeing.” They are instantiated by the eight poised readinesses o f  persons 

on the maháyána path o f  seeing with duller faculties. The definition of  its paths o f  liberation is 

“the clear realizations o f  said reality that consist o f  the remedies which are the foundations o f  

being liberated from the cognitive obscurations that are the factors to be relinquished through 

seeing by their respective uninterrupted paths as their specific causes.” These are instantiated 

by the eight cognitions o f  said persons. The definition of  its special path is “the knowledge  

that arises after the completion o f  the maháyána subsequent cognition o f  the path and repre

sents the increase o f  the types o f  realization o f  the path of seeing.” W hen divided, the special 

path consists o f  the subsequent attainment o f  the first bhümi and, in terms of  meditative equi

poise, the special paths that are included in its own level (such as the lion’s sport) and those 

that are included in higher bhümis (such as the knowledges o f  the second bhümi and above). 

T he same division in terms o f  these three paths applies to all following bhümis as well. As for 

the second bhümi, the definition of its uninterrupted paths is “the subsequent clear realiza

tions o f  the maháyána, which consist o f  the process o f  directly relinquishing the great degrees 

o f  the cognitive obscurations o f  the respective levels o f  the desire realm that are factors to be 

relinquished through familiarization.” W hen divided, these uninterrupted paths are threefold 

in terms o f  the great, medium, and lesser great degrees o f  these obscurations. The definition of  

the paths o f  liberation o f  the second bhümi is “the subseqent clear realizations that consist of
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the remedies which are the foundations o f  being liberated from the great degrees o f  the cogni

tive obscurations o f  the respective levels o f  the desire realm that are factors to be relinquished 

through familiarization by their respective uninterrupted paths as their specific causes.” Their 

division accords with the previous. The definition and division o f  its special path are analogous 

to those o f  the first bhümi. The divisions o f  the remaining bhümis can be inferred from those 

o f the second one. The first seven bhümis are said to be impure because they are not pure o f  the 

characteristics o f  effort. The ten bhümis are definite in number in terms o f  the three trainings 

in ethics, samadhi, and prajnà—the first one represents the cause o f  these trainings; the second  

through sixth, their nature; and the last four, their fruitions. The bhümis are also tenfold in terms 

o f the ten pàramitàs as what is to be practiced mainly on each one o f  them. They are likewise 

tenfold in terms o f  their factors to be relinquished—the tenfold ignorance about the actuality 

o f  the dharmadhàtu being omnipresent and so on as presented in Madhyântavibhâga 11.14-15 

(and PSDs section “Explanation o f  wisdom (the subject)” above). As for the progression of  

realization on the bhümis, it is twofold in terms o f  the isolates o f  realizing natural purity and 

the purity o f  adventitious stains. During the meditative equipoises o f  the ten bhümis, there is no 

difference in the manner o f  seeing the naturally pure true nature o f  phenomena because when  

the naturally pure true nature o f  the reality o f  suffering is seen directly through the dharma 

readiness o f  suffering on the mahàyàna path o f  seeing, the naturally pure true nature o f  all 

phenomena is seen directly. For this is the direct perception of  engaging the true nature o f  phe

nomena through practice and there are no divisions o f  different kinds in the naturally pure true 

nature o f  phenomena. As Àryadeva’s Catuhsataka VIII. 16 says, whoever sees the suchness o f  

one entity sees the suchness o f  all entities. However, as outlined in Madhyântavibhâga 11.14-15, 

there is a difference in the manner o f  inducing various certainties about the nature o f  phe

nomena in relation to distinct bearers o f  this nature. As for realizing the purity o f  adventitious 

stains, there are differences during the meditative equipoises o f  the ten bhümis because there is 

the manifestation o f  the dharmadhàtu free from the factors to be relinquished through seeing 

on the first bhümi up through the manifestation of  the dharmadhàtu free from all obscurations 

without exception on the buddhabhümi. since a sütra (quoted in the Ratnagotravibhàgavyâkhyà 

\] 77; P5526, foL 119a5-6]) says:

Just as the sun in a sky with a gap in the clouds, you are not seen in your entirety here 

Even by the noble ones who have the pure eye o f  insight but whose insight is limited. 

Bhagavan, [only] those whose perceptiveness is infinite see your dharmakaya 

In its entirety, which pervades the infinite firmament o f  knowable objects.

As for the manner o f  realizing what is to be realized, the meditative equipoises o f  the ten bhümis 

assess it in the manner o f  the two realities being in union. For through the view one cuts through 

all reference points with regard to appearances and, through meditation, one familiarizes with 

appearances as being without nature by focusing on them. The subsequent attainments o f  

the bhümis also assess what is to be realized in the manner o f  the tw o realities being in union  

because conditioned phenomena are assessed as being illusionlike in that they appear yet are 

without nature. For AA 11.21 says:

As for special dedication,

Its function is supreme.

It has the aspect o f  nonreferentiality 

And the characteristic o f  unmistakenness.

However, there is a difference between meditative equipoise and subsequent attainment in terms 

of  their manners o f  assessing what is to be realized. For the former assesses this by way of  taking 

the ultimate as the object o f  its own mode of  apprehension and taking the seeming merely as its
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focal object, while the latter does so by way o f  taking the seeming as the object o f  its ow n mode 

o f  apprehension and taking the ultimate as its focal object.

402 D3805, fol. 168b.3-4.

403 This etymology is based on the Sanskrit dhuta (to shake) in dhutaguna, w hich is rendered 

in Tibetan as sbyangba  (to purify, train).

404 In the initial outline above, this heading was called “The final practice.”

405 PGSD (p. 130) divides these eight into tw o in terms o f  the place o f  deliverance and 

the manner o f  deliverance. The first one consists o f  (7) and (8) in terms o f  the deliverances 

onto the final path o f  nonleaming and the final path o f  learning, respectively. The manner of  

deliverance consists o f  ( l ) - (6 ) .  Thus, the knowledge o f  all aspects represents the level o f  final 

deliverance. The knowledges from the eighth bhumi up through the last m om ent before the end 

o f  the continuum represent the level o f  accomplishing final deliverance. The wisdom  o f  the end  

o f  the continuum represents both, and the seven impure bhumis, neither. PVSD (fol. 2 lb .2 -3)  

says that the eight practices o f  final deliverance are the activities o f  special m eans and prajna 

that consist o f  the cognizing subjects which take said eight levels o f  ultimate deliverance as their 

objects.

406 PGSD (p. 147) says that the knowledge o f  the path that is the primary topic o f  the sec

ond chapter o f  the AA is necessarily the causal knowledge o f  the path because the knowledge 

o f  the path is definite as twofold (the causal one and the fruitional one that is contained in the 

buddhabhumi) and the second chapter is taught in order to identify the cause o f  the knowledge  

o f  all aspects after the latter has been taught in the first chapter. The purpose in teaching the 

knowledge o f  the path separately from the knowledge o f  all aspects is that the attainment o f  the 

knowledge o f  all aspects depends on having practiced the knowledge o f  the path.

407 Usually, as in AA II. 1, the branches o f  the knowledge o f  the path are said to be five

fold—(1) eclipsing the gods through the Tathagata’s light, (2) definite object (the generation 

o f  bodhicitta), (3) pervasiveness (the disposition), (4) nature, and (5) activity (see also PGSD 

below). Here (2) and (3) are subsumed under “the manner o f  its arising.”

408 This and the following quote are found on p. 204 in CZ.

409 D4038, vol. zi, fol. 12 5 a .2 -125b.5.

410 Ibid., fol. 124a.6-124b.3.

411 PSD has khams sna tshogs p d i  mdo, but the Kangyur only contains the above khams mang 

p o ’i mdo.

412 II.58cd-59.

413 J 32-33; D4025, fol. 92a.5-92b.3.

414 J 56; D4025, fol. 104b.6-7.

415 XI.53.

416 XI.54 (PSD omits the third line).

417 For details o n  this and the following section, see Alokd, pp. 133-34.

418 II, w .  204-5  (D107, fol. 109a.2-3).

419 Verse 94. The translation follows D1800 (LSSP/PSD have “Since both yanas arise in  the 

mahayana, [the one] is for the sake o f  those who are tired out by the path o f  [samsaric] exis

tence, but it is not true reality.”).

420 Verse 21.
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421 LSSP (fol. 3 17a.5) adds that Nágárjuna’s system is the one that com ments on sütras 

such as the Saddharmapundarikasütra as being o f  definitive meaning and on sütras such as the 

Samdhinirmocanasütra as being of expedient meaning.

422 LSSP (fols. 317b.6-318a.2) adds that both Aryavimuktisena and Haribhadra follow  

Nágárjuna’s position on the single yána. PGSD (pp. 150-51) says that the three yánas are pre

sented with the intention o f  the temporary existence o f  three kinds o f  persons w ho possess the 

dispositions o f  árávakas, pratyekabuddhas, and bodhisattvas, respectively. Ultimately, however, 

only a single yána is established. For the Saddharmapundarikasütra says:

The yána is a single one—there is no second one,

Nor is there ever a third one.

In the world, the supreme beings

Only taught various yánas as [skillful] means.

The Lañkávatárasütra (11.205; D107, fol. 109a.3) states:

There is no presentation o f  yánas,

So I speak of  a single yána.

But in order to guide childish beings,

I speak of  different yánas.

“But does this not contradict Maháyánasütrálamkára III.2 speaking o f  m any [dispositions]:

Because o f  the differences in [beings’] dhátus,

Aspirations, and accomplishments,

And because o f  observing different results,

The existence o f  the disposition is ascertained.”

There is no flaw because this is said with the intention that the sentient beings who are fatigued 

by the suffering o f  samsára are temporarily established in the inferior nirvánas and then finally 

guided into the maháyána. MCG (fol. 56a.2-56b.4) says that the presentation o f  three yánas 

is o f  expedient meaning, bearing an intention. For according to the Lañkávatárasütra, the 

Saddharmapundarikasütra, the Šrimáládevisutra, and others, the basis o f  this intention is that 

the three yánas are certain temporarily; the purpose o f  teaching three yánas is to provide some  

temporary rest in the two lower yánas for those beings who are afraid o f  the long time it takes 

to attain buddhahood and then guide them to buddhahood thereafter; and the invalidation of  

the explicit teaching consists o f  the following. The stains to be relinquished are like clouds and 

dross, and when the nature o f  the mind has been manifested in its ultimate state, the cause o f  

suffering (the clinging to an identity) has been relinquished and the nature o f  true realization 

cannot be harmed by suffering. Also, there is the remedial prajñá o f  analyzing the two kinds 

o f  identity, which is directly opposed to said cause o f  suffering. Though árávaka and pratyeka- 

buddha arhats cannot actually be reborn in samsára since the afflictions for such rebirth have 

been terminated, the Lañkávatárasütra says that they take on uncontaminated rebirths in lotus 

buds in pure lands upon being exhorted by the light rays o f  the buddhas to awake from their 

swoon in the uncontaminated dhátu. There they generate bodhicitta, cultivate the maháyána 

path, and eventually attain buddhahood. Furthermore, among the two kinds o f  dying and tran

siting (terminating a continuum and being inconceivable), it is said that the latter is not the one 

o f  árávakas and pratyekabuddhas. Therefore, it is established that, ultimately, there is only a 

single yána.
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423 T his is the commentary by the Korean master W onch’uk (a.k.a. Yiian-ts’e; 613-696), 

which was translated into  Tibetan as D4016.

424 II.209cd (D107, fol. 109a.5-6).

425 PGSD (pp. 152-53) agrees that the noble ones o f  the inferior yánas m ust enter the 

maháyána on the path o f  accumulation. For in order to become a buddha, one must progress 

through all five paths o f  the maháyána in their due order. Furthermore, the direct realization 

o f  phenomenal identitylessness must be preceded by realizing it in the manner o f  an object 

generality. As for the justification that the noble ones o f  inferior yánas who have entered the 

maháyána are nevertheless ordinary beings, in the mind streams o f  those on the maháyána 

paths o f  accumulation and preparation who had previously attained the realization o f  arhat- 

hood in one o f  the inferior yánas, sometimes phases in which the direct realization o f  personal 

identitylessness is manifest are possible, but, mostly, such a realization exists in them in the 

manner o f  a powerful seed. For they do not need to make efforts in familiarizing with personal 

identitylessness (the remedy for the afflictions) because they have already relinquished the afflic

tions. As for the time when such phases o f  direct realization occur in them, through the power 

o f  being habituated to mentally engaging in their own welfare it is possible for said persons to 

fall back into the inferior yánas, but they do not need to enter these yánas via their respective 

paths o f  accumulation because they are able to directly dwell in their previous respective paths 

o f  arhathood. The m ind streams o f  those on the maháyána paths o f  accumulation and prepara

tion who had previously attained merely the fruitions o f  stream-enterer and once-returner are 

not endowed with the manifest form  o f  the prajňá o f  directly realizing personal identitylessness 

because they are endowed with the manifest form o f  the maháyána path o f  realizing the nature 

o f  phenomena in the manner o f  an object generality. Therefore, it is justified that both those 

on the maháyána paths o f  accumulation and preparation who had previously been noble ones 

in the inferior yánas are ordinary beings because, am ong the persons in the maháyána, they are 

those who realize the nature o f  phenomena in the manner o f  an object generality. The gist o f  

this is that šrávaka arhats must cultivate the knowledge o f  the path because they are sentient 

beings and will become buddhas.

426 PGSD (pp. 151-52) says that all sentient beings will necessarily and definitely become  

buddhas because (a) their mind streams are pervaded by the disposition as the primary cause,

(b) the adventitious stains as the adverse conditions are suitable to be relinquished, and (c) the 

enlightened activities o f  buddhas as the favorable conditions are suitable to engage these mind  

streams. The first reason applies because o f  Uttaratantra 1.28 (“The perfect buddhakáya radiates 

. . . ”). The second one applies because Pramánavárttika II.208cd says:

Mind is naturally luminous,

The stains are adventitious.

The third one applies because Uttaratantra IV. 12 says:

Because o f  setting out for the sake o f  others,

Because o f  seeing sentient beings and oneself as equal,

And because o f  what is to be done not being completed,

There is no end o f  activity.

Also, in the initial proof statement, the reasons entail the predicate. For the Jňánálokálamkárasútra 

says, “The light rays o f  the orb o f  the sun o f  the Tathágata touch even those whose mind streams 

are definitely [set] on wrongdoing, thus benefiting them and increasing their roots o f  virtue 

through producing future causes [for happiness].” The CandrapradipasUtra says:

All these beings without exception will be buddhas,

And there is no sentient being here who is not a vessel.
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{Also the Prasphutapadà (P5194, fol. 54a.7) and the Munimatdlamkara (P5299, fol. 186a.8- 

186b. 1 ) present this passage as stemming from the Samâdhirâjasùtra (its early and shorter 

version being known as Candrapradïpasütra), but I could not locate it in said sütra.} In general, 

samsara is said to be without end, as Madhyamakàvatâra VI.194ac says:

The beginning is first and the end is last—

Since these two do not exist, samsara 

Is said to be without beginning and end.

“But is this not contradicted by Catuhéataka XIV.25cd saying:

Having seen the identitylessness in objects,

The seeds o f  [samsaric] existence cease?”

There is no flaw since this is said with the intention that merely the samsara o f  persons with 

realization has an end.

427 D3787, fol. 147b.6-7.

428 See Wayman and Wayman 1974, p. 85.

429 D4038, fol. 119b.6.

430 1.67.

431 IV.66cd (the first line in PSD reads ’on kyangsnying rje yis).

432 PGSD (pp. 147-50 and 153-55) speaks o f  five branches o f  the knowledge o f  the path 

in two main categories—(a) the three that newly produce this knowledge and (b) the two that 

benefit others once it has arisen, (a) The first are defined as “the branches o f  the knowledge of  

the path that serve as its causes—making efforts in order to attain the unattained knowledge o f  

the path.” They consist o f  (1) the physical support that is free from manifest afflictions as its 

obstructions (“eclipsing the goods through light” in AA II. 1), which corresponds to a bodhisat

tva during the last moment o f  the supreme dharma who is free from such afflictions, (2) the 

mental support o f  having generated bodhicitta as the favorable condition o f  the knowledge of  

the path (“definite object”), and (3) the mahàyàna disposition having awoken as the substantial 

cause o f  the knowledge o f  the path (“pervasiveness”), which corresponds to the lucid and aware 

mental consciousness that serves as the cause for the knowledge o f  the path, (b) The branches 

that benefit others are defined as “the branches o f  the knowledge o f  the path that serve as its 

nature or its result.” They consist o f  (4) the nature o f  the knowledge o f  the path corresponding 

to the mahàyàna paths o f  seeing and familiarization on which the causes for being reborn in 

samsàra for the sake o f  others—the latent tendencies o f  the afflictions—are deliberately retained 

and not relinquished. (5) The function or activity o f  the knowledge o f  the path corresponds to 

the enlightened activity that arises based on the knowledge o f  the path functioning as its dom i

nant condition. In general, the explanation that the afflicted mind exists in the mind streams o f  

all ordinary beings is a coarse one—though bodhisattvas during the last m om ent o f  the supreme 

dharma are ordinary beings, they do not possess the afflicted mind because they are free from 

pride, that is because it is explained that realization arises only in those mind streams in which 

pride has been overcome. As for the afflictions taught here being actual versus nominal, in gen

eral, the term “afflictions” is applied to (a) manifest afflictions, (b) their seeds, and (c) their 

latent tendencies, (a) The definition o f  a manifest affliction is “the form o f  awareness that appre

hends the focal object and aspect o f  its specific object by way of  agitating the mind stream.” Its 

instances consist o f  the primary and secondary afflictions together w ith all the primary minds  

and mental factors that are congruently associated with them, (b) The definition o f  a seed of
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affliction is “the potential that is input into the mind stream through a preceding affliction of  the 

same type and, when meeting with certain conditions, gives rise to a later affliction o f  this type.” 

These seeds are twofold—the seeds that operate simultaneously with the afflictions and the seeds 

during whose own time the afflictions have already ceased. The first correspond to the potentials 

that consist o f  later forms o f  ignorance being produced through preceding ones o f  the same 

type. The second correspond to the seeds o f  the afflictions in the mind streams o f  noble šrávakas 

while abiding in meditative equipoise, (c) The definition o f  latent tendencies is “the very subtle 

stains that are the impregnations o f  negative tendencies which are input into the mind stream 

through preceding afflictions o f  the same type and, even when meeting with certain conditions, 

absolutely lack the potential for the arising o f  a later affliction o f  this type.” Their synonyms  

are “the latent tendencies o f  the afflictions,” “the impregnations o f  their negative tendencies,” 

and “the ground o f  the latent tendencies o f  ignorance.” (a) and (b) are fully qualified afflictive 

obscurations, while (c) represent the nominal ones. Thus, the afflictions that are taught in this 

context are not identified as (a) or (b), but only as (c) because the afflictions taught here function 

as the causes for noble bodhisattvas taking rebirth in samsára for the welfare o f  others, while (as 

Uttaratantra 1.67 says) they have already relinquished the samsáric births and deaths that occur 

under the sway o f  karma and afflictions. The afflictions (c) are twofold—the latent tendencies 

of  the afflictions that function as obstructions to enlightenment and the latent tendencies o f  the 

afflictions that serve as its aids. The ones in question here are not the first because it is said that 

afflictive and cognitive obscurations are relinquished together. Therefore, they are the second  

because noble bodhisattvas deliberately retain these as branches o f  gathering the accumulations 

for the welfare o f  others. The Kàsyapaparivartasùtra says:

Just as the manure o f  the excrement o f  city people 

Benefits the fields o f  sugar cane farmers,

So the manure o f  the afflictions o f  bodhisattvas 

Benefits the production o f  the buddhadharmas.

Asanga [Mahây ânasamgr aha X.28; D4048, fol. 40b. 1-2) states:

In those who are endowed with great means,

The afflictions becom e the branches o f  enlightenment 

And even samsára has the nature o f  peace.

Therefore, the Tathàgata {PGSD: “bodhisattvas”} is inconceivable.

As for bodhisattvas taking rebirth through said afflictions, the causes for such rebirths are as 

follows. Those who train in the inferior yánas and ordinary beings are born under the sway of  

karma and afflictions. For by virtue o f  not having relinquished the seeds o f  karma and afflic

tions, they cause birth and death in samsára despite beings not wishing so. Arhats o f  the inferior 

yánas and noble bodhisattvas take rebirth in samsára in dependence on the causes that consist 

o f  the ground o f  the latent tendencies o f  ignorance and uncontaminated karma. For they must 

assume bodies o f  a mental nature—through the ground o f  the latent tendencies o f  ignorance, 

they do so in order to attain the nirvána without remainder and, through uncontaminated  

karma, they do so in order to gather the accumulations for the welfare o f  others—and have fully 

relinquished the causes that consist o f  karma and afflictions. As for the manner o f  taking rebirth, 

it is explained that those who train in the inferior yánas and ordinary beings, motivated by the 

afflictions, accumulate contaminated karma and thus accomplish the two links o f  dependent 

origination that consist o f  birth and aging in samsára. Arhats o f  the inferior yánas and noble 

bodhisattvas, through the ground o f  the latent tendencies o f  ignorance functioning as the con

dition and uncontaminated karma as the cause, assume bodies with a mental nature, thus 

undergoing inconceivable deaths and transitions. In brief, for bodhisattvas on the path of
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seeing, there is a reason to deliberately retain the latent tendencies o f  the afflictions that serve as 

the causes for their taking rebirth in samsara for the welfare o f  others because they are the chil

dren o f  the victors who engage in promoting the welfare o f  sentient beings for as long as the 

samsara o f  those to be guided lasts. MCG (fols. 55b .l-56a .2  and 56b.4-57a.4) follows the format 

of PSD, but adds that the Buddha’s light arises from his wisdom, while the light o f  gods arises 

from karma. (2) As for the manner o f  the arising o f  the knowledge o f  the path, temporarily 

speaking since it arises from the generation o f  bodhicitta (emptiness with a heart o f  compas

sion), this is its definite object. Ultimately since all sentient beings have the tathágata heart, all 

šrávakas and pratyekabuddhas also are pervaded by the fact that the knowledge o f  the path in 

the single maháyána is suitable to arise in them. (3) The nature o f  the knowledge o f the path is 

to gain mastery over the afflictions and thus to not manifest until samsára ends and the welfare 

o f  all sentient beings is fully accomplished. Here it is compassion that is labeled as natural afflic

tions, or it is through the skill in means o f  bodhisattvas that the afflictions are not relinquished. 

Generally, afflictions are twofold in nature—those that bind in samsára and latencies. In noble 

ones, the former do not exist. The latter do exist, but, through the skill in means o f  bodhisattvas, 

they become aids for enlightenment, just like poison turning into medicine. Though bodhisatt

vas attain the path o f  seeing, through mastering uncontaminated karma and what is to be 

relinquished on each bhumi, unlike šrávakas, they do not relinquish said latencies, but retain 

them as the causes for being reborn in samsára. By virtue o f  being embraced by prajňá and 

compasssion, said latencies are not fully qualified afflictions since they assist in accomplishing  

the buddhadharmas. (4) is as described in PSD. According to MPZL (pp. 65-69), the nature of  

the branches of the knowledge o f  the path is to be the special conditions for completing or per

fecting that knowledge. These branches consist o f  the branches o f  (1) relinquishing the adverse 

conditions o f  said knowledge, (2) accomplishing its favorable conditions, and (3) perfecting its 

function. (1) The explicit teaching in the sutras about the pride o f  the gods being overcome  

through their light being eclipsed points to the hidden teaching o f  the proper support for the 

arising o f  the knowledge o f  the path. The purpose o f  this hidden teaching is taught through the 

pertinent distinctive feature o f  relinquishment—having relinquished the manifest afflictions. 

Implicitly, this teaches the following. In terms o f  positive determination, those who dwell on the 

level o f  the supreme dharma o f  the maháyána path o f  preparation are suitable as supports for 

the knowledge of the path because they have relinquished the manifest afflictions. In terms of  

negative determination, those w ho are free from attachment due to having gone through m un 

dane paths are not such supports because they have not relinquished the manifest afflictions o f  

the Peak o f  Existence. (2) To accomplish the favorable conditions consists o f  (a) the generation 

o f  bodhicitta (the condition), (b) the awakening o f  the disposition (the cause), and (c) the 

nature o f  the means (the aid), (a) Through the generation o f  bodhicitta, which is oriented 

toward perfect enlightenment, it is taught that the object must be definite. Implicitly, this teaches 

the following. In terms o f  positive determination, those on the maháyána path o f  preparation 

are suitable as supports for the knowledge o f  the path because they have generated bodhicitta. 

In terms of  negative determination, arhats free from attachment are not such supports because 

they lack bodhicitta. (b) Through the disposition having awoken, it is taught that its pervasive

ness must be definite. Implicitly, this teaches the following. In terms o f  positive determination, 

through the power o f  the disposition having awoken in those on the maháyána path o f  prepara

tion, they are necessarily suitable for the arising o f  the knowledge o f  the path. This teaches that, 

ultimately, there is definitely only a single yána. In terms o f  negative determination, the persons 

in whom the disposition has temporarily not been awoken are not supports for the knowledge 

o f  the path, (c) The aid—the nature o f  compassion—teaches that one must be endowed with the 

means o f  not relinquishing the afflictions. Implicitly, this teaches the following. In terms o f  

positive determination, the knowledge o f  the path (which has the nature o f  prajňá) is united 

with its aid, means (which has the nature o f  compassion). In terms o f  negative determination, 

the paths o f  the hlnayána are only o f  limited prajňá, but lack the means that is compassion.
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(3) Through the  knowledge o f  the  path consisting o f  special means and prajňá, it is taught that 

this knowledge is endowed with the special function o f  the means to accomplish the welfare o f  

others. In terms o f  positivedetermination, this teaches that, though the ultimate function o f  the 

knowledge o f  the path that consists o f  special means and prajňá know s the true end, it does not 

manifest the true end in an untim ely manner, but accomplishes the fruition that is the nonabid

ing nirvána. Its temporary function is to accomplish the welfare o f  others through gathering 

those sentient beings who have not been gathered as retinues, maturing those who were gath

ered, and liberating those who were matured. In terms o f  negative determination, this teaches 

that šrávakas and pratyekabuddhas fall into the extreme o f  peace because they are inferior in 

terms o f  accomplishing the final fruition, and only accomplish their own welfare because they 

are inferior in terms o f  temporarily promoting the welfare o f  others. As for the meaning o f  not 

relinquishing the afflictions (the branch that is the nature o f  the knowledge o f  the path), to 

assert these afflictions as fully qualified afflictive obscurations entails flaws such as those bodhi

sattvas who have previously gone through inferior paths lacking this branch o f  the knowledge 

o f  the path and, in particular, the branches o f  the knowledge of  the path not being complete in 

bodhisattvas on the three pure bhumis (because all afflictive obscurations have been relin

quished on these bhumis). As for asserting said afflictions as cognitive obscurations, there 

appears the tradition o f  claiming such things as bodhisattvas deliberately not cultivating the 

practice o f  the equipment o f  the remedies and the culminating training. Also, neither the asser

tion that these afflictions are latencies nor the explanation by others that bodhisattvas do not 

take the afflictive obscurations as their primary factors to be relinquished can transcend the 

flaws o f  the previous two assertions. In particular, the explanation that bodhisattvas do not take 

the afflictions as their primary factors to be relinquished for their own welfare entails innumer

able flaws, such as having to assert that bodhisattvas deliberately do not relinquish both types o f  

obscurations and deliberately do not cultivate any remedial paths. Quoting some o f  the above 

passages from the Ságaramatipariprcchasútra in PSD, MPZL says that they teach the following. 

What is labeled as “afflictions” are the eight dharmas o f  bodhisattvas entering samsára as they 

please (which have the nature o f  compassion). The reason for labeling them as afflictions is their 

resembling the latter in that they connect with the three realms. Thus, it is the function o f  the 

skill in means o f  bodhisattvas engaging in the welfare o f  sentient beings out o f  compassion for 

as long as samsára lasts that is labeled as “afflictions” because it is similar to (some of) their fea

tures. As for the purposes o f  such labeling, in general, though ordinary beings who are free from 

attachment (through mundane paths) have relinquished the afflictions o f  respectively lower lev

els, they did not relinquish those o f  the respectively higher ones and consequently are helplessly 

reborn in samsára. On the other hand, though noble bodhisattvas do not relinquish the afflic

tions temporarily, they are not born in samsára under their influence, but are skilled in the 

means to enter samsára as they wish through the power o f  compassion. In particular, since 

šrávakas and pratyekabuddhas reject any wish o f  entering samsára for the welfare o f  others like 

poison, they are not skilled in such means, whereas bodhisattvas are skilled in said means for as 

long as samsára lasts. Most specifically, since šrávaka and pratyekabuddha arhats have exhaus

tively relinquished the afflictions (the causes for entering samsára), they fall into the extreme o f  

peace. Though bodhisattvas on the three pure bhumis have also exhaustively relinquished the 

afflictions, they do not abide in the extreme o f  peace, but, under the sway o f  compassion, are 

skilled in the means to enter samsára as they please. Thus, there is the purpose o f  realizing the 

greatness o f  their skill in these means. As for šrávakas and pratyekabuddhas, who are not skilled 

in means, lack compassion, and fall into the extreme o f  peace, once they, through the power of  

the maháyána disposition having awoken in them, manifest compassion as the means and thus 

give rise to bodhicitta, they also enter the path o f  the maháyána, engage in samsára for the w el

fare o f  others as they wish, and so on. It appears that the profound meanings o f  these essential 

points o f  the greatness o f  the knowledge o f  the path being perfected and so on, as explained



734 Groundless Paths

above, are only the sphere o f  bodhisattvas on the great bhümis—they are hard to understand in 

just the way they are.

433 In this context, SZB (pp. 315-16) quotes the sütras, saying, “Bodhisattvas should know  

all paths, give rise to all paths, and go beyond all paths” (CZ, p. 518). The paths to be known 

by bodhisattvas are the three paths o f  šrávakas, pratyekabuddhas, and bodhisattvas. The path 

to give rise to is the bodhisattva knowledge of  the path o f  realizing that said three paths are 

unarisen or unobservable. The paths to go beyond are the paths o f  the limited realizations and 

relinquishments o f  šrávakas and pratyekabuddhas as well as the respectively preceding paths o f  

bodhisattvas. Here a bodhisattvas knowledge of knowing the path o f  šrávakas is the familiariza

tion with the sixteen aspects o f  the four realities (such as impermanence) through not observing 

them and being free from the thirty-two superimpositions. More specifically, the sixteen aspects 

o f  the four realities free from the sixteen superimpositions o f  permanence and so on represent 

the path o f  šrávakas to be known. The cognitive aspect o f  realizing said aspects in a nonbserv- 

ing manner, or the path that is also free from the superimpositions o f  impermanence and so 

on, represents the path to give rise to. Thus, the limited realizations and relinquishments of  

the path o f  šrávakas represent both the path to be known and, through realizing it in the m an

ner o f  nonobserving, the path to go beyond. The path to give rise to is the path free from the 

thirty-two superimpositions that has the cognitive aspect o f  nonobservation and includes the 

realizations and relinquishments o f  šrávakas. The same applies to the knowledge o f  the path o f  

pratyekabuddhas.

434 Skt. šalya can refer to any sharp weapon (such as spears, darts, arrows), anything tor

menting or causing pain (such as thorns or stings), or any extraneous substance lodged in the 

body and causing pain (such as splinters, pins, or stones in the bladder). The Tibetan has “pain” 

(zugmgu) throughout.

435 PSD has rang du mi gnas, but LSSP’s ring du mi gnas makes m ore sense here.

436 MCG (fol. 58a.6-58b. 1) says that this threefold division comes from Rongtón.

437 MCG (fols. 57b.6-58b.5) glosses some o f  the above aspects differently: (1) arising from 

conditions; (2) being under the sway o f  karma and afflictions; (4) sufferings own nature not 

being established as any identity; (5) craving as the cause o f  suffering being like a disease; (6) 

like evil, being the immediate condition for one’s next rebirth; (10/17) destroying a continuum; 

(12/19) disintegrating momentarily; (26)-(29) being delivered from the factors to be relin

quished; (30) being the path to nirvána; (31) being appropriate as the direct remedy for the seeds 

o f  the afflictions; (32) directly realizing the true nature o f  mind; and (33) absolutely terminating 

suffering. These thirty-three aspects o f  the four realities in the prajñápáramitá sütras and their 

sixteen aspects in the abhidharma differ only in terms o f  being classified in more or less detail, 

but accord in their meaning.

438 PGSD (pp. 155-58) identifies the three paths to be known through the bodhisattva 

knowledge o f  the path as follows. The type o f  realization that is the realization of personal 

identitylessness and the path o f  the šrávakas as what is to be known are equivalent. It is divided 

into three—the path o f  the šrávakas as what is to be known that exists in the mind streams o f  

šrávakas, pratyekabuddhas, and followers o f  the maháyána, respectively. Likewise, the type o f  

realization that is the realization o f  phenomenal identitylessness in terms o f  the apprehended 

and the path o f  the pratyekabuddhas as what is to be known are equivalent. It is divided into 

tw o—the path o f  the pratyekabuddhas as what is to be known that exists in the mind streams 

o f  pratyekabuddhas and followers o f  the maháyána, respectively. The type of  realization that 

is the realization of  phenomenal identitylessness in terms o f  the apprehender, the path of  the 

maháyána as what is to be known, and the realization o f  the maháyána are equivalent. Though  

the type of realization o f  the šrávakas is necessarily the path o f  the šrávakas as what is to be
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known, the  path o f  the  éràvakas as what is to be known is n ot necessarily the  type o f  realization 

of  the éràvakas; for example, though the knowledge in the mind streams o f  noble bodhisattvas 

represents the path o f  the éràvakas as what is to be known, it is not the type o f  realization of  

the éràvakas. Therefore, the type o f  realization o f  the éràvakas is merely the type o f  realization 

that is the realization o f  personal identitylessness, and the same goes for the pratyekabuddhas. 

However, it is not contradictory to take the path o f  the éràvakas as what is to be known and 

the type o f  realization o f  the éràvakas on the one hand and the path o f  the pratyekabuddhas 

as what is to be known and the type o f  realization of  the pratyekabuddhas on the other hand 

as being equivalent, respectively, and then to say that either one o f  these two is not necessarily 

either the path o f  the éràvakas or the path o f  the pratyekabuddhas. As for the manner o f  noble 

bodhisattvas knowing said paths, in terms o f  the manner o f  knowing that these paths exist in 

the mind streams o f  others, it is held that the dharma vision that is the realization in the mind  

streams o f  noble bodhisattvas directly knows the natures, focal objects, aspects, and manners o f  

arising o f  the types o f  realization o f  realizing identitylessness that exist in the mind streams o f  

other persons. For the dharma vision o f  such bodhisattvas is able to directly k n ow  all the divi

sions o f  the faculties o f  those noble persons whose mind streams are equal or inferior to these 

bodhisattvas. In terms o f  bodhisattvas knowing said paths in their own mind streams, during 

subsequent attainment they directly know the types o f  realization o f  realizing personal identity

lessness by way o f  experiencing them in their own mind streams. During meditative equipoise, 

in the manner o f  nonobserving, they know that the types o f  realization o f  realizing personal 

identitylessness lack real existence because AA II.2b says, “Through not observing the aspects . 

. . ” The definition o f  the knowledge o f  the path (the cognizing subject) is “the knowledge of  the 

mahàyàna noble ones o f  realizing the principles o f  the paths o f  the inferior yànas, just as they 

are, and then being skilled in generating the qualities o f  these types o f  realization in the manner 

of  the lower being incorporated in the higher.” Its instances consist o f  all paths o f  mahàyàna 

noble ones. As for how the éràvaka knowledge o f  the path is taught in the sütras and the AA, in 

the relevant passages o f  both the sütras and the AA both the path of  the éràvakas as what is to 

be known and the knowledge o f  the path are taught explicitly because said passages explicitly 

teach both the types o f  realization that consist o f  directly realizing the sixteen aspects o f  the 

four realities (AA II.2acd) and the knowledge o f  the path (the cognizing subject)—the path o f  

directly realizing that this very path lacks real existence ( AA II.2bd). In the sütras (CZ, p. 204-5),  

the  knowledge o f  the path as the cognizing subject is taught explicitly by the  statement that it 

is endowed with three distinctive features—mentally engaging in the knowledge o f  all aspects 

(preparation), nonobservation (main practice), and dedicating the roots o f  virtue for perfect 

enlightenment (conclusion). The path o f  the éràvakas as what is to be known is explicitly taught 

by “impermanence, suffering . . . ” in this sütra passage. Am ong the two types o f  the path o f  the 

éràvakas as what is to be known, the one in the mind streams o f  éràvakas and pratyekabuddhas 

is taught implicitly and the one in the mind streams o f  bodhisattvas is taught explicitly. In brief, 

the mahàyàna path o f  seeing is the knowledge o f  the path o f  knowing the path o f  the éràvakas. 

For it is the knowledge o f  mahàyàna noble ones o f  realizing, in order to take care o f  those to be 

guided who have the éràvaka disposition, the principles o f  the focal objects and aspects o f  the 

path o f  the éràvakas, just as they are, and then being skilled in generating the qualities o f  this 

type o f  realization in the manner o f  the lower being incorporated in the higher.

439 PGSD (p. 163) has “the subdivisions o f  karma, that is, causes and results.”

440 PGSD (p. 165) says that, according to the Abhidharmasamuccaya (D4049, fol. 110b. 1-2), 

it is by virtue o f  their former aspiration prayers that pratyekabuddhas are definitely only reborn 

in the desire realm.

441 D4037, fol 46b.3-4.
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442 PGSD (p. 165) says that the four fruitions o f  the šrávakas (stream-enterers and so on) are 

not presented for the pratyekabuddhas because the prajñápáramitá sütras enumerate the latter 

separately from the former.

443 D4090, fol. 159b.2.

444 PGSD (p. 164) adds m ostly remaining in silence as the abiding o f  speech.

445 PGSD (pp. 164-65) says that pratyekabuddhas first examine, through their supernatural 

knowledge, whether there is some benefit for others in their going to towns and villages on alms 

rounds. When they go there, through their miraculous powers they instill confidence in those 

who lack it and establish those with confidence in the higher realms and nirvana. Also, through 

their supernatural knowledge, they know the different faculties o f  the beings to be guided and, 

by virtue o f  their former aspiration prayers, teach the dharma by way o f  various physical dis

plays that accord with the respective thinking o f  said beings, thus being able to bring forth in 

these beings the realizations that they wish for. This manner of teaching is their predominant 

one, but it is not the case that pratyekabuddhas absolutely never teach the dharma with words.

446 D4090, fol. 159b.5.

447 D4092, fol. 324a.2. PGSD (pp. 158-68) defines pratyekabuddhas as “those whose mind  

stream is endowed with the clear realization o f  the middling yána—ascertaining the ultimate 

view that consists o f  personal identitylessness plus the phenomenal identitylessness in terms o f  

the apprehended.” The pratyekabuddha disposition o f  rhinolike pratyekabuddhas is certain 

from the beginning and their faculties are sharp, while the pratyekabuddha disposition o f  group 

practitioners is not certain and their faculties are dull. Therefore, the former progress swiftly 

through the path o f  the noble ones, while the latter do so more slowly. Unlike for rhinolike 

pratyekabuddhas, for group practictioners it is possible to have been either ordinary or noble 

šrávakas (that is, stream-enterers and once-returners) before. As for which šrávaka persons can 

become pratyekabuddhas, according to the Vaibhásikas (Abhidharmakoša VI.19ab and 23cd) 

šrávakas can enter the maháyána up through the level o f  peak o f  the šrávaka path o f  prepara

tion, but not thereafter. They still can become pratyekabuddhas on the lesser and m edium levels 

o f  poised readiness o f  the šrávaka path, but not on the level o f  great poised readiness. For im m e

diately after great poised readiness, they attain the supreme dharma and right after that, they 

attain their path o f  the noble ones, after which they do not enter other yánas. According to the 

Mere Mentalists, even šrávaka stream-enterers and once-returners can enter the pratyekabud

dha path, but nonreturners cannot because they do not take rebirth in the desire realm through 

karma and afflictions anymore. According to the Mádhyamikas’ own system, šrávakas can enter 

the pratyekabuddha path even after having become nonreturners because it is possible for 

šrávakas with uncertain disposition who have relinquished the ninth degree of the afflictions o f  

the desire realm and are on the path o f  familiarization to study and reflect on phenomenal iden

titylessness in terms o f  the apprehended under the influence o f  a pratyekabuddha spiritual 

friend. About the path on which šrávakas become pratyekabuddhas, the proponents o f  entities 

say that šrávakas enter the pratyekabuddha path on the remaining paths beyond the respective 

šrávaka paths that they have already gone through. For šrávakas and pratyekabuddhas differ 

merely in respectively having sharper and duller faculties, but are otherwise alike in belonging to 

the inferior yána. According to the Madhyamaka system, šrávakas must enter the pratyekabud

dha path on the pratyekabuddha path o f  accumulation because the final clear realization of  

phenomenal identitylessness in terms o f  the apprehended m ust be preceded by its correspond

ing path o f  familiarization—continually familiarizing with said identitylessness that was already 

realized on the corresponding path o f  seeing. As for the manner o f  pratyekabuddhas progress

ing on the path, there are three positions. (1) According to the hínayána, rhinolike 

pratyekabuddhas gather the accumulations on the path o f  accumulation for one hundred eons. 

In their last life, they progress through the four dhyánas and, through relying on the highest
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form o f  the fourth dhyána, accomplish the level o f  heat up through the enlightenment o f  termi

nation and nonarising in a single session (Abhidharmakoša VI.24ab). The group practitioners 

manifest pratyekabuddhahood in their last life without relying on a teacher, but while associat

ing with pratyekabuddha companions. This is the explanation o f  the Bàhyaka Vaibhàsikas, while 

the Kashmiri Vaibhàsikas assert only rhinolike pratyekabuddhas. (2) The Abhidharmasamuccaya 
(D4049, fol., 106b.3-7) says, “‘W ho are those in the pratyekabuddhayàna?’ They abide in the 

nature o f  a pratyekabuddha being either certain or uncertain, are naturally o f  medium  faculties, 

make aspiration prayers in order for themselves to attain liberation, have renunciation, are free 

from attachment, have the intention to become liberated, have the intention o f  themselves 

becom ing fully and perfectly enlightened, practice the dharma in accordance with the dharma 

through focusing on the šrávakapitaka, either have not given rise to the factors conducive to 

penetration previously or have given rise to the factors conducive to penetration previously, and 

either have not attained [šrávaka] fruitions previously or have attained such fruitions previously. 

In any case, in the absence o f  buddhas, they manifest the path by themselves and, as rhinolike 

ones, become pratyekabuddhas by living alone, or reach the end o f  suffering as group practitio

ners.” In brief, this teaches the four distinctive features o f  the disposition in which  

pratyekabuddhas abide, their path (prajňá and means), their focus as their support, and their 

manner o f  progressing on the path. (3) Our own uncom m on system says that pratyekabuddhas, 

partly similar to the manner o f  bodhisattvas progressing on the maháyána path, gather the accu

mulations during one hundred eons in three equally long periods, which respectively consist o f  

the pratyekabuddha paths o f  accumulation, preparation, and seeing; the respective three phases 

o f  their lesser and m edium paths o f  familiarization; and the three phases o f  their great path of  

familiarization. As for the relinquishment and realization o f  pratyekabuddhas, the 

Bodhisattvabhúmi (D4037, fol 46b.3-4) holds that there is no difference between them and the 

šrávakas, which is also asserted by Bhàvaviveka in his Tarkajvâlâ (D3856, fol. 169b.3-4) and by 

others. However, in the AA there is a difference in that šrávaka arhats are endowed w ith  the final 

realization o f  personal identitylessness and pratyekabuddha arhats, with the final realization of  

phenomenal identitylessness in terms o f  the apprehended. The identification o f  the path o f  the 

pratyekabuddhas as what is to be known, the manner o f  knowing it, and the pertaining know l

edge o f  the path as the cognizing subject are to be understood in analogy with the knowledge of  

the path o f  the šrávakas above. As for the manner in which the knowledge of  the path of  pra

tyekabuddhas is taught in the AA and the sütras, the path o f  pratyekabuddhas that is endowed  

with three distinctive features (relinquishing the conceptions about the apprehended, not relin

quishing the conceptions about the apprehender, and having the disposition as the foundation; 

see AA II.8) is explicitly taught as the actual bodhisattva knowledge o f  the path that is the cog

nizing subject o f  directly realizing identitylessness, whereas the path o f  pratyekabuddhas in 

their own mind streams is taught implicitly. Am ong said three features, (1) the one o f  relin

quishing the conceptions about the apprehended (“Form is neither profound nor subtle . . .” 

[CZ, p. 210]) means that pratyekabuddhas, on their own path, realize that outer referents (the 

apprehended) lack real existence and thus are able to relinquish the clinging to their real exis

tence, including its seeds. (2) As for the feature o f  not relinquishing the conceptions about the 

apprehender (“Those who listen to the dharma from me should wish to be like an illusion . . . ” 

[CZ, p. 210]), though pratyekabuddhas realize outer referents (the apprehended objects) to be 

illusionlike, on their own path they are not able to cut through the superimpositions o f  clinging 

to the real existence o f  the mind as the cognizing subject. (3) The distinctive feature o f  the dis

position as the foundation is twofold—(a) the persons on the path who are the psychophysical 

supports and (b) the disposition that is the nature o f  phenomena, (a) Am ong the six kinds of  

persons m entioned in the sütras (CZ, p. 212), “irreversible bodhisattvas” refers to those on the 

path o f  preparation; “persons who have reached sound views,” to bodhisattvas on the first fifteen 

m oments o f  the path o f  seeing; “arhats,” “those who have terminated the contaminations,” and 

“those who have fully completed their intention,” to bodhisattvas on the sixteenth moment o f



738 Groundless Paths

the path o f  seeing—the subsequent cognition o f  the reality o f  the path (in due order, they 

receive these three names because they relinquished all factors to be relinquished through see

ing, relinquished the afflictions o f  the three realms, and completely attained the types of  

realization o f  the path o f  seeing); and “those who attended to the victors o f  the p a s t . . . ,” to 

bodhisattvas on the path o f  accumulation. The phenomenal identitylessness in terms o f  the 

apprehended is something that is to be known directly by bodhisattvas for the sake of  others, but 

since they do not familiarize with this realization in a continuous manner, those on the path of  

familiarization are not explicitly taught in the sütras. (b) As f  or the disposition that is the nature 

of phenomena (exemplified through the magically created flowers o f  the gods [CZ, p. 214]), 

though magically created flowers lack any arising by their nature, on the level o f  seeming reality 

it appears that they arise in distinct areas and at distinct times. Likewise, the dharmadhàtu of  

mind’s luminosity with stains represents the feature o f  the disposition as the foundation, which 

is illustrated by the examples o f  its temporary functioning as the foundation o f  practice. In brief, 

the mahàyàna path o f  seeing is the knowledge o f  the path of  knowing the path o f  pratyekabud

dhas. For it is the knowledge o f  mahàyàna noble ones o f  realizing, in order to take care o f  those 

to be guided who have the pratyekabuddha disposition, the principles o f  the focal objects and 

aspects o f  the path o f  the pratyekabuddhas, just as they are, and then being skilled in generating 

the qualities o f  this type o f  realization in the manner o f  the lower being incorporated in the 

higher. MCG (fols. 60b.2-61a.2) says the following on self-arisen wisdom in the context o f  the 

knowledge o f  the path o f  pratyekabuddhas (AA II.6). If the wisdom o f  pratyekabuddhas is self

arisen, you may wonder, “Then the wisdom o f  pratyekabuddhas would be without a cause,” or, 

“Since self-arisen wisdom has no cause, it is not suitable to be accomplished through the path, or 

it would manifest even without having cultivated the path.” Such wisdom in which all reference 

points have subsided does not manifest without having relied on the prajnàpàramità o f  the path 

that consists of  the poised readiness for profound actuality because said wisdom does not appear 

before by virtue o f  being obscured by adventitious stains. Let alone the ultimate self-arisen wis

dom  that is inseparable from the nature o f  phenomena, even the wisdoms o f  suchness being 

pure o f  obscurations to certain degrees that are attained through the inferior yànas come about 

due to the power o f  their belonging to the class o f  prajnàpàramità that consists o f  the poised 

readiness (or the powerful mind) for the actuality o f  the limited emptiness o f  eliminating views 

about entities. Therefore, it is justified that pratyekabuddhas, by virtue o f  the cause o f  their hav

ing familiarized with one-and-a-half o f  the two kinds o f  identitylessness before, realize these 

kinds o f  identitylessness in their last lifetime despite their not being taught by others. MPZL (pp. 

70-71 and 74) says that the paths o f  the éràvakas and pratyekabuddhas as what are to be known  

are contained in the knowledge o f  entities, while the clear realization of  knowing that these 

paths are unobservable is contained in the knowledge o f  the path of  bodhisattvas. In order to 

know all paths for the sake o f  taking care o f  those to be guided with the three dispositions and 

in order to complete all relinquishments and realizations o f  the three yànas in their own mind 

stream, bodhisattvas do know the true end through their profound prajnà o f  realizing, without 

observing the three spheres, all paths o f  the three yànas that make up the knowledge o f  entities. 

However, through the means that consists o f  the compassion o f deliberately not relinquishing 

the afflictions (the nature o f  their path), they do not manifest the true end in an untimely man

ner. Thus, through being embraced by these special means and prajnà, they give rise to the path 

in their own mind streams, complete the relinquishments and realizations o f  all three yànas, go 

beyond limited paths, and also know the paths that are to be taught to those to be guided with 

the three dispositions. Therefore, it is this kind o f  the knowledge o f  the path that represents the 

distinctive feature of  bodhisattvas alone, while the paths that are to be known by it (the paths 

that are in com mon with éràvakas and pratyekabuddhas) are contained in the knowledge of  

entities. If this is not analyzed properly, one will not understand the profound intention o f  the 

prajnàpàramità sütras.
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448 In both instances o f  “weariness,” PSD has skye ba, but LSSP has skyo ba.

449 D4037, fol. 256a.5-6.

450 VI.55bc.

451 PGSD (pp. 168-69) explains that the beings on the above three continents represent 

the physical supports o f  the arising o f  the path o f  seeing through one’s own power because 

these beings are naturally o f  sharp faculties. However, the path of  seeing can also directly arise 

through the power o f  others because it is explained that the realization o f  the knowledge of  

the path arose, through the miraculous powers o f  the Tathágata, in the gods o f  the form realm 

who came to him to listen to the dharma. In brief, the physical supports o f  the arising of  the 

path o f  seeing are the persons who are on the level o f  the supreme dharma in the systems o f  

their respective yánas. As for the mental supports, the hlnayána path o f  seeing can rely on any 

o f  the six grounds o f  dhyána, while the maháyána path o f  seeing is mainly attained through the 

actual dhyánas that are embraced by special compassion (Maháyánasútrálamkára VII.2a). In 

particular, it can even be attained through relying on the Peak o f  Existence because the actual 

meditative absorption o f  the Peak o f  Existence that represents the nature o f  the last moment of  

the path o f  preparation can function as the mental support o f  the actual meditative absorption 

o f  cessation that represents the nature o f  the dharma readiness o f  suffering.

452 VI.28cd.

453 PGSD (pp. 169-70) defines the path o f  seeing in general as “the clear realization o f  the 

four realities that represents the direct realization o f  identitylessness, which arises subsequent to 

the completion o f  the path o f  preparation in the systems o f  the respective yánas.” The definition 

o f  the šrávaka path o f  seeing is “the šrávaka clear realization o f  the four realities that represents 

the direct realization o f  personal identitylessness.” The definition o f  the pratyekabuddha path 

of  seeing is “the intermediate yána’s clear realization o f  the four realities that represents the 

direct realization o f  phenomenal identitylessness in terms o f  the apprehended.” Both šrávaka 

and pratyekabuddha paths o f  seeing consist o f  the sixteen m oments o f  the readinesses and cog

nitions. The definition o f  the maháyána path o f  seeing is “the maháyána clear realization o f  the 

four realities that represents the direct realization o f  emptiness.” Whatever is a maháyána path 

is not necessarily one o f  the five maháyána paths because the path o f  seeing consists necessarily 

o f  its meditative equipoise, while the wisdom o f  the subsequent attainment o f  the first bhiimi is 

not the path o f  seeing, though it is included in the path o f  seeing. In terms o f  its objects, the path 

o f  seeing is divided into sixteen m oments such as the dharma readinesses. In terms o f  its nature, 

it is divided into tw o—the uninterrupted path and the path o f  liberation. The definition o f  its 

uninterrupted path is “the maháyána clear realization o f  the four realities that consists o f  the 

relinquishing remedy for the cognitive obscurations that are factors to be relinquished through 

seeing.” The definition o f  its path o f  liberation is “the maháyána clear realization o f  the four 

realities that consists o f  the sustaining remedy for said obscurations.” N ote that, in the general 

context o f  (a) being in the process o f  eradicating the respectively corresponding factors to be 

relinquished on a given path or (b) having already eradicated them, the four remedies are pre

sented as follows. (1) The invalidating remedy is the path o f  preparation (focusing on the four 

realities o f  the noble ones and invalidating the obscurations in terms o f  their sixteen aspects). 

(2) The relinquishing remedy refers to the uninterrupted paths (the actual process o f  eradicating 

even the seeds o f  the respective factors to be relinquished). (3) The sustaining remedy refers to 

the paths o f  liberation (experiencing and sustaining the attained freedom from the factors that 

have been relinquished through the preceding uninterrupted paths). (4) The distancing remedy 

refers to the special paths (enhancing the realizations that were attained through the preceding 

paths o f  liberation). In this way, the first two remedies belong to phase (a) and the last tw o to 

phase (b).
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454 D4049, fol. 93a.6-93b.4.

455 PGSD (p. 174) quotes the Abhidharmasamuccaya (D4049, fol. 93b.4) in support: “A 

moment of  m ind should be understood as the complete arising of  a cognition with regard to 

what is to be cognized [by it].”

456 1.43.

457 P. 171.

458 Lines 1 l e d - 12.

459 This passage corresponds almost literally to a passage in the Vmišcayasamgrahani 
(D4038, fol. 118a.7-118b.2).

460 Ibid., fol. 118b.3.

461 PGSD (pp. 170-73) says that, among the four systems o f  asserting the path of seeing as 

having one, two, four, and sixteen moments (for details, see below), our own system is the last 

one. Within this last system, there are the systems of  (a) Asaňga, (b) Vasubandhu, and (c) 

Haribhadra. (a) Asafiga’s Abhidharmasamuccaya (D4049, fol. 93a.5-93b.3) holds that the 

maháyána path o f  seeing is divided into sixteen moments in terms o f  its substance, that is, four 

moments for each one o f  the four realities, which serve as the remedies for the factors to be 

relinquished through seeing: “(1) W hat is readiness? It is the uncontaminated prajňá in which 

the reality o f  suffering becomes revealed as ones own personal experience by virtue o f  prior 

analysis [on the path of  preparation]. Through this [prajňá] o f  seeing suffering, the [respective] 

afflictions to be relinquished are relinquished. This is called ‘the readiness for the dharma cogni

tion of  suffering.’ (2) What is the dharma cognition o f  suffering? It is the cognition that manifests 

liberation [from the respective afflictions] right after the end o f  the readiness [for the dharma 

cognition of  suffering]. (3) What is the readiness for the subsequently realizing cognition of  

suffering? It is the uncontaminated prajňá right after the end o f  the dharma cognition o f  suffer

ing in which it becomes revealed as one’s own personal experience that the two [cognitions that 

consist] of the readiness for the dharma cognition of  suffering and the dharma cognition of  

suffering are the causes for the qualities of  the noble ones. (4) What is the subsequently realizing 

cognition o f  suffering? It is the cognition that definitely seizes the readiness for the subsequently 

realizing cognition. The readinesses and cognitions that correspond to the remaining three real

ities should be understood in the same way. Here, through the readinesses for dharma cognition 

and the [dharma] cognitions, the apprehended is realized [to be empty]. Through the subse

quently realizing readinesses and the [subsequent] cognitions, the apprehender is realized (to be 

empty]. It should be understood that all readinesses and cognitions entail the yoga o f  dwelling 

in signlessness. These sixteen moments o f  mind constitute the path o f  seeing.” (b) According to 

Abhidharmakoia VI.25cd-26, the dharma readiness o f  suffering is the uninterrupted path of 

directly relinquishing the factors o f  the desire realm with regard to the reality o f  suffering that 

are to be relinquished through seeing. The dharma cognition of  suffering is the path o f  libera

tion o f  being free from these factors. The subsequent readiness o f  suffering is the uninterrupted 

path of  directly relinquishing the factors o f  the two higher realms with regard to the reality of  

suffering that are to be relinquished through seeing. The subsequent cognition o f  suffering is the 

path of liberation of  being free from these factors. The same applies for the remaining three 

realities, (c) According to Haribhadra, both in terms of the manner of seeing the nature of phe

nomena and the fruitional clear realization, the maháyána path of seeing has a single moment. 

However, in terms o f  the individually distinct clear realizations and the manners o f  inducing 

certainty, it has sixteen moments. For the Alokd (pp. 170-71) asserts that the path of  seeing’s 

sixteenfold power of  inducing the sixteenfold certainty during subsequent attainment that can

cels out the sixteenfold superimpositions o f  apprehending the four realities in a wrong way 

arises progressively during the meditative equipoise o f  the path of  seeing. Also, said text
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presents these sixteen m om ents by following the Abhidharmasamuccaya as above. In terms of  

the progression o f  the faculties o f  bodhisattvas, it is not contradictory to present four manners 

of  the arising o f  the mahàyàna path o f  seeing because there are the four manners o f  its arising 

in bodhisattvas with (1) very sharp, (2) sharp, (3) medium, and (4) dull faculties. (1) In bodhisat

tvas with very sharp faculties, it arises in a single m oment because they are able to complete the 

activities o f  the path o f  seeing that consist o f  knowing suffering, relinquishing its origin, m ani

festing cessation, and cultivating the path in the very m oment when they directly and newly see 

the nature o f  phenomena. In terms o f  isolates, the path o f  seeing has sixteen m om ents—from  

the perspective o f  directly realizing the basic nature o f  the four realities with regard to the desire 

realm, it is presented as the four dharma cognitions; from the perspective o f  not being afraid o f  

that, as the four dharma readinesses; from the perspective o f  directly realizing the basic nature 

o f  the four realities with regard to the higher realms, as the four subsequent cognitions; and 

from the perspective o f  not being afraid o f  that, as the four subsequent readinesses. This is also 

the intention o f  Nàgàrjuna’s explanation o f  the mahàyàna path o f  seeing having a single 

m oment. (2) In bodhisattvas o f  sharp faculties, in terms o f  substance the path o f  seeing arises in 

two m oments. First, there arises an uninterrupted path o f  directly relinquishing all factors o f  the 

three realms to be relinquished through seeing and then a path o f  liberation o f  being free from 

these factors. In terms o f  isolates, the former is presented as the eight readinesses and the latter 

as the eight cognitions. (3) In bodhisattvas o f  m edium faculties, in terms of  substance the path 

o f  seeing arises in four moments. First, there arises an uninterrupted path o f  directly relinquish

ing all factors o f  the desire realm to be relinquished through seeing, which is followed by a path 

o f  liberation o f  being free from these factors, an uninterrupted path o f  directly relinquishing all 

factors o f  the higher realms to be relinquished through seeing, and a path o f  liberation o f  being 

free from these factors. In terms o f  isolates, these four are presented as the four dharma readi

nesses, the four dharma cognitions, the four subsequent readinesses, and the four subsequent 

cognitions, respectively. (4) In bodhisattvas o f  dull faculties, in terms o f  substance the path of  

seeing arises in sixteen m oments, as explained above by Asanga and Vasubandhu. The 

Prasphutapadâ (D3796, fol. 78a.2) says that the exact duration o f  the path o f  seeing o f  bodhisat

tvas can never be delimited in general since it depends on the prajnà, the vigor, and the faculties 

o f  individual bodhisattvas. MCG (fols. 62b.5-63a.6) says that there are many assertions about 

the sixteen m oments o f  the path o f  seeing, such as that, after the respectively former have arisen, 

the respectively later take them as objects and cognize them. However, the instances o f  seeing 

the four realities with regard to the phenomena o f  the desire realm are called “dharma readi

ness” and “dharma cognition,” while those o f  seeing the four realities with regard to the 

phenomena o f  the two higher realms are called “subsequent readiness” and “subsequent cogni

tion.” The poised readinesses represent the actual remedies o f  directly seeing the four 

realities—the uncontaminated prajnàs o f  the uninterrupted paths—and the cognitions are their 

paths o f  liberation. There are several assertions about these sixteen m oments arising progres

sively or simultaneously and the manners o f  presenting each. However, the position that accords 

with the facts is that the realization o f  the true nature o f  the four realities in a complete manner 

through the prajnà o f  realizing the actuality o f  the identitylessness o f  all phenomena happens in 

the single m oment o f  completing this action, while its division into sixteen m oments is merely 

one in terms o f  isolates. In particular, this position is very much justified in the mahàyànas  

system o f  seeing all phenomena as emptiness free from reference points. Nevertheless, for the 

prajnà with reference points, which bears the aspects o f  the four realities, certainty arises pro

gressively in the order o f  suffering, its cause, its cessation, and the path. In this way, for said type 

of  prajnà, there are individual m om ents o f  com pleting the actions o f  seeing the four realities 

one by one. MPZL (pp. 77-79) explains that, according to Candraklrti’s commentary, “dharma 

cognition” in the above quote from the Yuktisastikà does not refer to dharma cognition versus 

dharma readiness, but to the cognition o f  the dharma that is nirvàna—cessation as the basic 

nature that is the inseparability o f  the ultimate nature o f  phenomena and the three among the
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four realities that consist o f  the seeming bearers o f  this nature. The presentation of  the path of  

seeing as having sixteen moments is given for the purpose o f  those who wish for liberation  

familiarizing with engaging in true reality, but, ultimately, the two presentations are one in 

nature. According to Maitreyas intention with regard to the hidden meaning o f  the 

prajñápáramitá sütras (the progression o f  clear realization), throughout the chapters o f  the AA  

the path o f  seeing is asserted as consisting o f  sixteen isolates in terms o f  its factors to be relin

quished and their remedies. For example, in terms o f  isolates, the single w isdom  o f  the path of  

seeing can be divided into two wisdoms by virtue o f  the identitylessnesses o f  two particular 

bearers o f  this nature of  identitylessness. Likewise, the single remedial wisdom o f  the path of  

seeing, in terms o f  its focal objects, is divided into the four isolates o f  realizing the basic nature 

of  the four realities as the bearers o f  this nature. In terms of  the realms, through the particulars 

of  the four realities with regard to the desire realm and the two higher realms, respectively, each 

one o f  these four is divided into the two isloates o f  dharma cognition and subsequent cognition, 

thus making eight. In terms o f  the manner o f  relinquishing the factors to be relinquished, since 

the single uninterrupted path o f  the path o f  seeing relinquishes all factors to be relinquished  

through seeing simultaneously, it is through the isolates o f  its relinquishing said eight wrong  

engagements in the four realities in terms o f  the different realms that one speaks o f  the eight 

readinesses. In the same way, the path o f  liberation o f  being free from these factors represents 

the eight cognitions. It is in this way that one, in terms o f  isolates, arrives at the sixteen m oments  

of  poised readiness and cognition, but one should understand that this does not refer to sixteen  

moments that arise in a progressive manner. In particular, AA V.22cd (“. . . which consists o f  

poised readiness in one single m om ent is the path o f  seeing here”) says explicitly that, in their 

nature, all uninterrupted paths consist o f  the single m om ent o f  the wisdom o f  poised readiness. 

Therefore, both Nágárjuna and Maitreya as the two system founders who com m ent on the 

intention o f  the prajñápáramitá sütras share the same essential point here. It appears that others 

identify the poised readiness in AA V.22c as solely the poised readiness o f  the reality o f  suffering 

and yet assert that, though this poised readiness relinquishes all factors to be relinquished 

through seeing simultaneously, the following fifteen wisdoms o f  poised readiness and cognition  

(which have the natures o f  uninterrupted paths and paths o f  liberation) still arise in a progres

sive manner thereafter.

462 PSD has “heard” (thos pa) instead o f  “attained,” while LSSP has “because o f  having 

stopped being conceited about having attained em inence after being disciplined” (dul ba’i rjes la 
khyad zhugs pa thob pa la rlom pa bkag pas).

463 PGSD (pp. 174-75) defines the function o f  the path o f  familiarisation as “the excel

lent virtues that are attained through the power o f  having cultivated, in exact accordance with 

its nature, the maháyána path o f  familiarization as their specific cause.” Its function is tw o

fo ld-tem porary  (the qualities o f  relinquishment and realization from the second m oment o f  

the path o f  familiarization up through the end of  the continuum) and ultimate (the qualities 

o f  relinquishment and realization o f  a buddha). In terms o f  results, its above six functions can 

be summarized into three—(a) results produced by persons, (b) results o f  maturation, and (c) 

dominated results, (a) The first are twofold—in terms o f  pacifying inner harm, functions (1) and 

(2) represent the temporary results and (3) is the ultimate result, while (4) is presented in terms 

o f  pacifying outer harm. Function (5) represents result (b) and (6) represents (c).

464 PGSD (pp. 176-78) defines the path o f  familiarization in general as “the subsequent clear 

realization o f  familiarizing with the direct realization o f  identitylessness that has already hap

pened.” The definition o f  the šrávaka path o f  familiarization is “the šrávaka subsequent clear 

realization of  familiarizing with the realization o f  personal identitylessness that has already 

happened.” The pratyekabuddha path o f  familiarization is analogous with regard to phenom 

enal identitylessness in terms o f  the apprehended. The definition o f  the maháyána path of  

familiarization is “the subsequent clear realization o f  familiarizing with the direct realization
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of emptiness that has already happened.” In terms o f  its nature, it is divided into tw o—con

taminated and uncontaminated. In terms o f  its aspects, it is divided into nine (the lesser o f  the 

lesser and so on). The contaminations here are identified as the conceptions that are the cogni

tive obscurations o f  apprehender and apprehended appearing as different. However, it is not 

from the perspective o f  the contaminated path o f familiarization and these conceptions defi

nitely operating simultaneously that the path o f  familiarization is presented as being associated 

with said conceptions. For during the subsequent attainment o f  the pure path o f  familiarization 

there is no certainty that said conceptions arise in a continuous manner. Therefore, the meaning  

o f  “contaminated” is that the seeds o f  these conceptions are taken as the objects o f  the mode  

o f  apprehension that apprehends all kinds o f  reference points o f  seeming reality and is the 

condition for the arising o f  subsequent conceptions similar in type (the reverse o f  that is the 

meaning o f  “uncontam inated”). Consequently, whatever is a contaminated path o f  familiariza

tion is necessarily uncontaminated. The definition o f  the contaminated path o f  familiarization 

is “the mahayana subsequent clear realization that takes seeming reality as its primary object” 

(all subsequent attainments o f  the mahayana path o f  familiarization). The definition o f  the 

uncontaminated path o f  familiarization is “the mahayana subsequent clear realization that takes 

ultimate reality as its primary object” (all meditative equipoises o f  said path).

465 D3795, fol. 263b.4.

466 Pp. 211-12.

467 D3801, fol. 132b. 1 —2.

468 D 3796, fol. 58b.5-6 .

469 D3801, fol. 132b.l.

470 This passage is found in the Sanskrit version (see Sparham 2008a, pp. 20-21), but is miss-

ing in 03787 (it should be on fol. 101a.4).

471 D3787, fol. 104a. 1.

472 D3796, fol. 58b.6.

473 I could  not locate this passage in either the Suddhamati or the Vrtti.

474 D3803, fols. 75b .7-76a.l. PGSD (pp. 178-80) defines the path o f  familiarization as

aspiration as “the mahayana subsequent clear realization that consists o f  the subsequent attain

ments o f  aspiring for mother prajnaparamita as being the source o f  the three welfares.” The 

definition o f  the path o f  familiarization as the aspiration for one’s own welfare is “the impure 

path o f  familiarization that is congruently associated with the resolve o f  aspiring for mother 

prajnaparamita as being the source o f  one’s own excellent welfare.” The definition o f  the path of  

familiarization as the aspiration for the welfares o f  oneself and others is “the path o f  familiariza

tion o f  the pure bhumis before the arising o f  the wisdom o f  the tenth bhumi that is congruently 

associated with the resolve o f  aspiring for mother prajnaparamita as being the source o f  both 

excellent welfares.” The definition of  the path o f  familiarization as the aspiration for the welfare 

o f  others is “the path o f  familiarization o f  the mind stream of the tenth bhumi that is congru

ently associated with the resolve o f  aspiring for mother prajnaparamita as being the source of  

the excellent welfare o f  others.” Each one o f  these three being divided into nine (the lesser o f  the 

lesser and so on) is illustrated in the sutras through nine examples each, but it is not that the first, 

middle, and last arising o f  said paths o f  familiarization are presented as lesser, medium, and 

great, respectively. For it is not contradictory for these nine examples to exist in the mind stream  

o f  a single person. As for the boundary lines, the first one exists from the second through the 

seventh bhumis. For through the power o f  the coarse latencies o f  the afflicted mind not having 

changed state, one’s application primarily accomplishes one’s own welfare. The second one exists 

on the eighth and ninth bhumis because one’s application is able to effortlessly accomplish both
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welfares, but one has not yet attained the state of, from the perspective o f  those to be guided, 

o n es  accomplishing the welfare o f  sentient beings during subsequent attainment equaling the 

one o f  a buddha. This state is only attained on the tenth bhiimi, on which the third type o f  the 

path o f  familiarization as aspiration exists. However, from the perspective o f  relinquishment 

and realization, the accomplishment o f  the welfare o f  beings on the tenth bhiimi does not equal 

the one o f  a buddha because this is made clear in the sütras through the examples o f  a minute 

particle and the earth, respectively (the same is said in Uttaratantra 1.78, which compares the 

two with the amount o f  water in a hoofprint and in the ocean, respectively).

475 XVIII.74ab.

476 PGSD (pp. 180-81) defines the path o f  familiarization as dedication as “the maháyána 

subsequent clear realization that consists o f  the subsequent attainments o f  dedicating the roots 

o f  virtue o f  oneself and others to perfect enlightenment.” In terms o f  its boundary lines, it is 

twofold—existing on the impure and pure bhümis. In terms o f  its objects, as listed in the sütras, 

it is twelvefold (CZ, pp. 269-81). The definition o f  dedication in general is “being congruently 

associated with the resolve that one’s own and others’ roots o f  virtue cause the accomplishing o f  

a special fruition.” It is twofold—dedication for higher realms and nirvána, with the latter con

sisting o f  the dedications in the hínayána and the maháyána, respectively. The roots o f  virtue 

to be dedicated consist o f  all those that are accumulated in the three times. The levels to which  

they are dedicated are threefold—mundane levels, the levels o f  the hínayána, and unsurpass

able enlightenment. In terms o f  special dedication, said virtues are dedicated by way o f  being 

embraced by the prajñá that is free from the three spheres. The purpose o f  dedicating in this way  

is to make virtues inexhaustible and increase them further. The witnesses o f  dedication are all 

buddhas and bodhisattvas in the three times, to whom one prays so that one’s dedication will be 

accomplished.

477 PGSD (p. 182) defines the path o f  familiarization as rejoicing as “the maháyána subse

quent clear realization that consists o f  the subsequent attainments o f  perfectly cultivating the 

joy about the roots o f  virtue o f  oneself and others, which is congruently associated with the 

feeling o f  mental bliss.” It is twofold in terms o f  the impure and pure bhümis.

478 PGSD (pp. 181-82) says that aspiration, dedication, and rejoicing are not mutually 

exclusive because all types o f  contaminated maháyána paths o f  familiarization are included in 

the path of  familiarization as aspiration. For all o f  them are paths o f  familiarization that are 

embraced by the resolve o f  striving for enlightenment. However, the three are not coextensive 

because aspiration and dedication, which are congruently associated with the feeling o f  equa

nimity, are not the path o f  familiarization as rejoicing. According to MPZL (p. 80), the paths o f  

familiarization as aspiration, dedication, and rejoicing, respectively, are the causes that produce 

the accumulation o f  merit during subsequent attainment that has not arisen yet, let the already 

arisen merit not decline, and increase that undeclined merit. Similarly, SBZ (pp. 316-17) says 

that the reason for teaching the contaminated subsequent attainment o f  the path o f  familiar

ization through the triad o f  aspiration, dedication, and rejoicing is as follows. In general, the 

practice o f  subsequent attainment includes infinitely many mundane and supramundane paths 

(such as the páramitás and the four immeasurables). However, aspiration gives rise to the path 

in one’s mind stream through bringing together all paths o f  subsequent attainment (such as the 

páramitás). Through dedication, all paths arise through being dedicated to the knowledge o f  all 

aspects and thus do not decline. Through rejoicing, said paths as well as the roots o f  virtue of  

others do not only not decline, but increase further as the causes o f  the knowledge o f  all aspects. 

In this way, these three gather the accumulations during subsequent attainment.

479 PGSD (p. 182) defines the path of  familiarization as accomplishment as “the maháyána 

subsequent clear realization that consists o f  the remedies that relinquish the cognitive obscura

tions, which are the factors to be relinquished through familiarization.” It is equivalent to the
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uninterrupted paths o f  the mahayana path o f  familiarization. In terms o f  its boundary lines, it 

is twofold—existing on the impure and pure bhumis. In terms of relinquishment, it is also tw o

fold—the paths o f  familiarization as accomplishment that directly relinquish the seeds o f  the 

factors to be relinquished through familiarization and their impregnations o f  negative tenden

cies, respectively.

480 CZ, pp. 291-92.

481 This means that the above quote is taken as a probative argument with subject (the 

purities o f  form, prajnaparamita, and fruition), predicate (these three being one), and reason 

(because they do not exist as two and so on).

482 PGSD (pp. 182-84) defines the pure path o f  familiarization as “the mahayana subsequent 

clear realization that consists o f  the sustaining remedies for the cognitive obscurations which  

are the factors to be relinquished through familiarization.” It is equivalent to the paths o f  libera

tion o f  the mahayana path o f  familiarization. As for taking the above quote from the sutras as a 

probative argument, the subject in question is the path o f  liberation that is taught explicitly here 

as the pure path o f  familiarization. It is fourfold in terms o f  ¿ravakas, pratyekabuddhas, bodhi- 

sattvas, and buddhas, but the one to be taught primarily here is the mahayana path of  liberation. 

As for the predicate, when the paths o f  liberation are pure o f  their respective stains, their objects 

(such as form) are also pure o f  their respective stains and the seeing o f  the true nature o f  these 

objects is also pure o f  its respective stains. As for the reason, with a mind that accords with the 

facts one cannot analyze any difference between the paths o f  liberation o f  the mahayana path 

o f  familiarization being pure o f  their respective stains and the seeing o f  the true nature o f  their 

objects being pure o f  its respective stains, neither through a difference in substance in terms of  

specifically characterized phenom ena, nor through distinct isolates in terms o f  generally char

acterized phenomena. As for the particular explanation o f  the pure fruition, its definition is “the 

qualities o f  the paths o f  liberation, or the reality o f  cessation, o f  being free from the seeds o f  the 

respective factors to be relinquished through the power o f  the uncontaminated uninterrupted 

paths.” This is equivalent to the fruitions o f  the approach of  virtuous effort. The definitions o f  

the pure fruitions o f  ¿ravakas, pratyekabuddhas, and bodhisattvas, respectively, are “the quali

ties o f  the paths o f  liberation, or the reality o f  cessation, in the mind streams o f  those in the 

lesser yana, those in the middling yana, and noble bodhisattvas.” The definition o f  the pure 

fruition o f  buddhas is “the qualities o f  realization or relinquishment o f  having exhaustively 

relinquished the two obscurations, including their latent tendencies.” In brief, the path o f  libera

tion o f  the second bhumi represents a pure fruition because it is the sustaining remedy of being 

free from its respective obscurations through the uninterrupted path that is its specific cause.

483 PGSD (pp. 175-76) explains the following on the physical supports o f  the arising o f  the 

path o f  familiarization. For pratyekabuddhas, it is certain to arise in a physical support within 

the desire realm. For ¿ravakas, the support o f  the new arising o f  their path o f  familiarization 

is one within the desire or form realms, while the support o f  sustaining an already arisen path 

of  familiarization can also be one in the formless realm. For bodhisattvas, the support is certain 

to be one within the desire or form realms and not one in the formless realm because the lat

ter is not a suitable support o f  the direct operation o f  the enlightened activity o f  mahayana 

noble ones. As for the mental supports, the new arising o f  the path o f  familiarization o f  the 

hlnayana can rely on any o f  the six grounds o f  dhyana, while the mental support o f  sustain

ing an already arisen path o f  familiarization can also be a state o f  mind in the formless realm. 

For ¿ravakas on the path o f  familiarization can manifest the meditative absorption o f  cessation 

through relying on the actual meditative absorption o f  the Peak o f  Existence. The path o f  famil

iarization o f  bodhisattvas mainly relies on the actual fourth dhyana because calm abiding and 

superior insight are properly balanced in it, which makes it easy to practice the path. However, 

it is not that the path o f  familiarization of  bodhisattvas does not rely on the states o f  mind of
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the formless realm at all because the actual formless meditative absorption whose nature consists 

o f  the last moment o f  the special path o f  the meditative equipoise o f  the first bhümi functions 

as the direct cause for the second bhümi. Though the first m oment o f  the mahàyàna path of  

familiarization is definitely a meditative equipoise, its direct cause can be both the special path 

of the meditative equipoise o f  the first bhümi and the special path of the subsequent attainment 

o f  that bhümi.

484 PGSD (pp. 185 and 187) says that the knowledge o f entities that is the main topic o f  the 

third chapter o f  the AA must be the remedial knowledge o f  entities o f  bodhisattvas because 

those to be guided for whom this chapter is mainly taught must be those with the mahàyàna 

disposition. As for the reasons for teaching the knowledge o f  entities after the knowledge o f  the 

path, through understanding that the knowledge o f  entities o f  bodhisattvas is one in nature with  

its cause, the knowledge o f  the path, it is understood that it is the actual cause o f  the knowledge 

o f  all aspects and that the paths o f  the hlnayàna represent the antagonistic factors of, that is, the 

places o f  going astray from, this knowledge o f  entities o f  bodhisattvas. Therefore, it is explained 

here by differentiating the hlnayàna and mahàyàna knowledges o f  entities. In brief, without 

knowing all entities to be adopted and rejected, the paths o f  all three yànas are not known prop

erly. The definition o f  the knowledge o f  entities o f  not abiding in samsàric existence and peace 

is “the knowledge o f  mahàyàna noble ones o f  directly realizing that samsàra, nirvána, and what 

is between do not exist by any nature o f  their own.” Its instances consist o f  all the knowledges 

o f  mahàyàna noble ones. The definition o f  the knowledge o f  entities o f  abiding in samsàric 

existence and peace is “the knowledge o f  hlnayàna noble ones o f  not realizing this.” Its instances 

consist o f  all the knowledges o f  hlnayàna noble ones. The mahàyàna knowledge o f  entities is 

also called the “knowledge o f  entities o f  not abiding in the extremes o f  either samsàric existence 

or peace.” For through great prajnà, bodhisattvas do not abide in the extreme o f  samsàra and, 

through great compassion, they do not abide in the extreme of nirvána. The hlnayàna knowl

edge o f  entities is called “the knowledge o f  entities o f  abiding in the extremes o f  both samsàric 

existence and peace” because the followers o f  the hlnayàna cling to samsàra as what is to be 

rejected and nirvána as what is to be adopted. MCG (fols. 73b.6-75a.2) states that the entities 

with regard to which the knowledge o f  entities cuts through superimpositions consist o f  skan

dhas, dhàtus, and àyatanas. The realization o f  éràvakas is to know that all o f  these are merely 

empty o f  a personal identity. The realization o f  the mahàyàna is to know them as freedom 

from reference points because they are empty o f  both identities. The first six among the nine 

points o f  the knowledge o f  entities (not abiding, or abiding, in samsàra or nirvána; being close 

to, or distant from, the fruitional mother; and being remedial or antagonistic factors) describe 

the differences between the hlnayàna and the mahàyàna knowledges o f  entities, while the last 

three (trainings, equality o f  the trainings, and path o f  seeing) describe the actual path of  the 

mahàyàna knowledge o f  entities. Prajnàpàramità is the wisdom of samsàra and nirvána (or the 

three times) being equal in the expanse o f  the nature o f  phenomena—great equality. That this 

great equality does not abide in either extreme o f  samsàra (entities) and nirvána (nonentities) is 

called “the knowledge o f  entities,” “sugata heart,” and “dharmadhàtu.” Therefore, the cognizing  

subject that focuses on this is called “the knowledge o f the path.” From the perspective o f  not 

abiding in the extreme o f  nirvána, it is called “great compassion” and, from the perspective of  

not abiding in the extreme o f  samsàra, “prajnàpàramità.” Through realizing this just as it is, it is 

impossible to abide in either o f  these two extremes. On the other hand, the path o f  the éràvakas 

that is to be relinquished here apprehends samsàra as an entity and nirvána as the extinction 

that is the nonentity o f  the five skandhas having ceased. This mistaken mode of  apprehension 

does not go beyond the sphere o f  minds and mental factors and thus not beyond the objects of  

the three realms. Therefore, mind does not cease, whereas the remedial knowledge o f  entities 

of bodhisattvas represents the subsequent attainment o f  mind having ceased through realiz

ing profound equality. MPZL (pp. 90-92) says that one should not conflate entities (seeming
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phenomena such as the skandhas) and the knowledge o f  entities, which realizes the true nature 

of these entities. It is the latter that constitutes the first o f  the nine points that define the knowl

edge o f  entities. It must be explained according to the intention of  the sütras and the great 

treatises as being only a feature that defines the knowledge o f  entities, but without grasping the 

essential points o f  the knowledge o f  entities and the knowledge o f  the path, one should not 

explain the profound intention o f  prajñápáramitá to others. What is primarily explained in this 

chapter here through the detailed division o f  the knowledge o f  entities is the explicit teaching 

on the uncom m on knowledge o f  entities o f  bodhisattvas. The reasons for explaining this are 

that, according to the sütras, šrávakas, pratyekabuddhas, and bodhisattvas must all attain their 

respective forms o f  enlightenment through practicing prajñápáramitá and that the knowledge  

o f  entities is presented with regard to šrávakas and pratyekabuddhas, while the knowledge of 

the path is presented with regard to bodhisattvas. Thus, it is taught that šrávakas and pratyek

abuddhas only possess the particular instance o f  prajñápáramitá that is the mere knowledge 

o f  entities, but not the knowledge o f  the path or the knowledge o f  all aspects. Therefore, the 

šrávakas possess the particular knowledge o f  entities that is the mere clear realization o f  per

sonal identitylessness, but lack the knowledge o f  entities o f  realizing that these entities lack 

any phenomenal identity. The pratyekabuddhas possess the particular knowledge o f  entities of  

additionally realizing that, am ong phenomena, apprehended objects lack any identity, but they 

still lack the clear realization that is the complete knowledge o f  entities (that is, realizing both 

types o f  identitylessness fully). This presentation is well known am ong all Indian and Tibetan 

scholars as being the intention o f  the prajñápáramitá sütras and the AA. It also eliminates the 

presentation o f  those who say that the knowledge o f  entities is nothing but the realization of  

personal identitylessness. Thus, šrávakas and pratyekabuddhas possess merely the com m on  

kinds o f  the knowledge o f  entities that serve as the remedies for their particular obscurations 

(respectively, just the afflictive obscurations and the afflictive obscurations plus one half o f  the 

cognitive obscurations), whereas only bodhisattvas possess the uncom m on knowledge of  enti

ties that serves as the com plete remedy for the cognitive obscurations. Therefore, this chapter 

determines the distinctions between the com m on and the uncomm on knowledges o f  entities. 

The uncommon knowledge o f  entities o f  bodhisattvas is taught in detail by way o f  its nature, 

distinctive features, factors to be relinquished and remedies, trainings, and the path o f  seeing of  

clearly realizing it. In this way, one should not think that the knowledge o f  entities is nothing  

but the knowledge o f  entities that consists o f  the path o f  šrávakas and is to be relinquished by 

bodhisattvas.

485 PGSD (p. 189) defines the knowledge o f  entities that is close to the fruitional mother 

as “the knowledge o f  noble bodhisattvas o f  being skilled in the means o f  accomplishing the 

fruitional mother.” Its instances are the maháyána paths o f  seeing and familiarization. The 

definition o f  the knowledge o f  entities that is distant from the fruitional mother is “the knowl

edge o f  hínayána noble ones o f  not being skilled in the means o f  accomplishing the fruitional 

mother.” Its instances are the hínayána paths o f  seeing, familiarization, and nonlearning.

486 Conze 1973, p. 84.

487 CZ, pp. 57-58.

488 Samyutta Nikaya III. 141-42.

489 IV.21.

490 Verses 46-48.

491 The three paths are the twelve links o f  dependent origination, grouped in three catego-

ries: affliction (links 1, 8, 9), karma (links 2 and 10), and arising (the remaining seven links).

492 1.35-37.
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493 Lines IV.66ab.

494 IV.90.

495 D4049, fol. 100b.6-7.

496 PGSD (pp. 187-88) says that ¿ravakas and pratyekabuddhas lack the realization o f  phe

nomenal identitylessness because this lack is established through both scripture and reasoning. 

The Mahdsannipataratnaketudharani says:

Those who always regard the three realms as being identityless,

Substanceless, and without an autonomous agent,

And cultivate the according poised readiness 

Will be liberated from all migrations.

The Lahkavatarasutra states, “Not to realize signlessness means not realizing the enlighten

ment o f  the mahayana, but it does not mean not realizing the enlightenment o f  ¿ravakas.” The 

Ghanavyuhasutra says:

Because o f  not destroying the existence o f  phenomenal entities 

Sravakas clearly realize this.

As for the reasonings, if  ¿ravakas and pratyekabuddhas realized phenomenal identitylessness, it 

would follow that the hlnayana is not a path that lacks both special means and prajna because it 

possesses the prajha o f  realizing emptiness. If this is accepted, it stands in contradiction to the 

following passages. Prajndparamitdsamcayagdtha XVI.5d says:

Through being without means and lacking prajha, they fall into fravakahood.

AA V.lOab states:

Realizations being deficient

Due to falling into existence or peace . . .

Also, it would follow that it is untenable to explain blind people not perceiving the sun and the 

followers o f  the hlnayana not perceiving emptiness free from reference points, respectively, as 

an example and its corresponding meaning because ¿ravakas and pratyekabuddhas possess the 

prajha o f  directly realizing emptiness. If this is accepted, it contradicts Uttaratantra 1.153 saying:

The ultimate o f  the self-arisen ones 

Is to be realized through confidence alone.

Those without eyes do not see

The bright and radiant disk o f  the sun.

Also, it would follow that the explanation of  the followers o f  the hlnayana lacking the four hap

pinesses o f  intending the welfare o f  others, achieving the means for that, realizing the vastness 

of  all phenomena there are, and realizing emptiness is not tenable because they possess the 

prajna o f  realizing emptiness. If this is accepted, it contradicts Mahaydnasutrdlamkara IV.21 

(see PSD above).

497 This and the following quotes are found on pp. 299-301 in CZ.

498 PGSD (pp. 189-91) defines the remedial knowledge o f  entities as “the knowledge o f  

mahayana noble ones o f  not being bound by clinging to characteristics in terms o f  the charac

teristics o f  the triad o f  ground, path, and fruition.” The definition o f  the knowledge o f  entities 

that is an antagonistic factor is “the knowledge o f  hlnayana noble ones that is bound by such 

clinging.” That the mahayana knowledge o f  entities is not bound by said clinging to characteris

tics in terms o f  ground, path, and fruition is because it, through the power o f  directly realizing 

that ground, path, and fruition lack any nature o f  their own, is able to relinquish said clinging,
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including its seeds, on its own path. The hinayána knowledge o f  entities is bound by such cling

ing because it lacks such realization and thus is not able to relinquish said clinging, including  

its seeds, on its own path. The clinging to characteristics that is to be relinquished here is the 

mental state o f  grasping at conditioned phenomena as being not dependent on anything else, 

but being autonomous. This clinging is twofold—its instances that are included in the afflictive 

obscurations consist o f  the innate and imputational clinging to a personal identity. Its instances 

that are included in the cognitive obscurations consist o f  the coarse stains o f  clinging to objects, 

which arise from the clinging to a phenomenal identity. These stains can be divided in terms of

(1) the clinging itself and (2) its objects. (1) Clinging is twofold—the clinging to characteristics 

that consists o f  (a) clinging to substance and (b) clinging to imputations, (a) The clinging to 

substance corresponds to the clinging to identity that conceives o f  the three spheres with regard 

to all phenomena (subjects and objects). It is equivalent to the clinging to a phenomenal identity 

and is twofold, (aa) The innate clinging to a phenomenal identity corresponds to mental states 

o f  naturally clinging to subjects and objects as being really existent, without relying on any 

scriptures, reasonings, and so on. (ab) The imputational clinging to a phenomenal identity cor

responds to mental states o f  clinging to subjects and objects by way of  examining and analyzing 

them on the basis o f  seemingly valid scriptures and reasonings, (b) The clinging to imputations 

corresponds to the conceptions that are cognitive obscurations and cling to subjects and objects 

as being mere imputations. It is twofold—coarse and very subtle, (ba) The first one consists 

o f  the clinging to characteristics and the conceptions that apprehend by conflating terms and 

referents, which exist up through the seventh bhúmi. (bb) The second one consists o f  the very 

subtle clinging to objects as being mere imputations, which exists up through the subsequent 

attainment o f  the tenth bhumi. (2) In terms o f  its objects, clinging to characteristics is three

fold—clinging to (a) the ground, (b) the path, and (c) the fruition, (a) is the twofold clinging to 

characteristics with regard to the nature o f  phenomena and the bearers o f  this nature at the time 

o f  the ground, which is taught by AA III.3ab:

The antagonistic factors are discriminating notions about engaging

In the skandhas (such as form) being emptiness . . .

(b) The clinging to characteristics with regard to the path is taught by AA III.3d:

And the factors o f  enlightenment (such as generosity).

(c) The clinging to characteristics with regard to the fruition is taught by AA III.4d:

Thus, attachment to the victors and so on is subtle.

Therefore, through the AA explicitly teaching here the clinging to characteristics that binds, the 

hinayána knowledge o f  entities that is bound by it is taught by implication. As for the manner in 

which the remedial knowledge o f  entities relinquishes these forms o f  clinging to characteristics 

as its factors to be relinquished, it is not that the remedial knowledge o f  entities and the entirety 

o f  the clinging to characteristics are explained by way o f  matching them as the remedy and its 

factors to be relinquished because mental states o f  clinging to characteristics are not necessarily 

associated directly with the remedies that overcome them. Therefore, the wisdom o f  noble bod

hisattvas o f  directly realizing the lack o f  characteristics directly relinquishes the obscurations in 

the mind streams o f  these bodhisattvas. For through directly canceling out the seeds o f  clinging 

to characteristics in said mind streams, it indirectly overcomes the manifest forms o f  this cling

ing. MPZL (pp. 93-94) divides the factors to be relinquished here into the clinging to entities 

as (real) phenomena, which consist o f  the two realities, and the clinging to entities as a person 

who engages in the practices o f  the path. Implicitly, in the latter clinging, the discriminating 

notions o f  clinging to the practices as the remedies for the clinging to a person who practices 

them are included as factors to be relinquished too. Though there appear to be different sys

tems o f  saying that this clinging to a person exists only in šrávakas and pratyekabuddhas, what
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appears as the intention o f  the AA and its commentaries is as follows. Said clinging does exist in 

the mind streams o f  ¿ravakas and pratyekabuddhas in general, but it is also associated with the 

mind streams o f  bodhisattvas in the manner o f  a factor to be relinquished and, up through the 

seventh bhumi, sometimes they even have manifest forms o f  clinging to characteristics. After 

the seventh bhumi, the relinquishment o f  the clinging to a person is completed, while the relin

quishment o f  the clinging to phenomena is completed at the end o f  the continuum.

499 The Sanskrit prayogamarga and the Tibetan sbyor lam can mean “path o f  training,” “path 

o f  preparation,” or “path o f  connecting.”

500 This and the following quotes are found on pp. 302-5  in CZ.

501 P. 425.

502 These tw o terms are explicitly used by LSSP (fol. 394a.2).

503 LSSP (fol. 394a.6-394b.l) adds the following: “Conceived form—the other-dependent 

[nature]—is the basis for analyzing said being complete or incomplete. Therefore, it is not that 

it is not taught here because it is (a) the basis for the superimpositions that are the imaginary 

nature and (b) what bears the nature o f  the perfect [nature]. This principle is to be applied to 

[everything] up through the knowledge of  all aspects. In brief, if one does not cling to form and 

so on as being the three natures, one engages in the mother.” PGSD (pp. 192-93) defines the 

imaginary nature as “the phenomena that are the mere seeming appearances which do not per

form a function.” It is twofold—the imaginary without any characteristics (such as the horns o f  

a rabbit) and the nominal imaginary (everything that is permanent and is not ultimate reality). 

The definition o f  the other-dependent nature is “dependently originating phenomena, which  

arise from their specific causes and conditions.” It is twofold—the pure other-dependent cor

responds to the subsequent attainments in the mind streams o f  noble ones and the impure one, 

to samsara. The definition o f  the perfect nature is “the true reality that is the primary object o f  

the valid cognition o f  a reasoning consciousness.” It is twofold—the unmistaken perfect nature 

corresponds to the meditative equipoises in the mind streams o f  noble ones and the unchanging  

one, to the nature of  phenomena. In brief, the three natures are contained in the two realities 

because the perfect nature is presented as ultimate reality and the other-dependent and imaginary 

natures, as seeming reality in terms o f being and not being able, respectively, to perform a func

tion. The three natures are presented as being definitely three in terms o f  their objects because 

they are respectively presented in terms o f  the objects o f  the minds o f  ordinary beings, the sub

sequent attainments o f  noble ones, and the meditative equipoises o f  the latter. Their order is as 

given in Mahdydnasutralamkara  XVIII.80ab (“For the sake o f  fully knowing, relinquishing, and 

directly perceiving . . . ”). The three natures bear their names because they respectively are mere 

conceptual superimpositions, are dependent on other causes and conditions, and are perfect as 

the basic nature o f  objects. Their scriptural source in the prajnaparamita sutras is the Maitreya 

Chapter in the sutra in twenty-five thousand lines, which speaks o f  imaginary form, conceived  

form, and the form o f  the nature o f  phenomena. MCG (fol. 77a.5-77b.2) explains that imagi

nary form means that form and so on are incomplete as the foundation o f  qualities, which refers 

to the perception of  form by ordinary beings. That is, no matter how much they focus on forms 

as being forms by way o f  clinging to these forms while they are appearing in a dualistic manner, 

the qualities o f  the path are not produced. The form o f  the nature of  phenomena is the perfect 

nature empty o f  a real other-dependent nature, which refers to the subsequent attainments of  

noble ones. If they focus on this form that is specified by lacking a nature o f  its own, they see it 

as illusionlike and therefore the qualities o f  the path are produced in a complete manner. SCG 

(fol. 69b.2-5) quotes the Aloka  (p. 47): “Imaginary form consists o f  the imputations in the man

ner o f  apprehender and apprehended. Since conceived form is false imagination, it is this very 

cognition that appears like [apprehender and apprehended]. As for the form o f  the nature of  

phenomena, in true reality form itself is perfect as the nature of  emptiness. Feelings and so on
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are to be described in the same way.” Thus, the first one is labeled as the emptiness o f  charac

teristics and the last one possesses the collection of  qualities and represents the true nature of  

phenomena. Therefore, they are incomplete and complete, respectively. MPZL (p. 98) says that, 

though there appear many ways o f  explaining the meaning of  “incomplete and complete” (such 

as referring to imaginary form  and perfect form, or the forms o f  children and old people), the 

prajnaparamita sutra in twenty-five thousand lines generally speaks o f  the above-mentioned  

three kinds o f  form. As for their meanings, the intention o f  the AA is that imaginary form refers 

to form being permanent and so on as imputed by the tirthikas, which are not the distinctive 

features o f  form. Conceived form and the form of the nature of  phenomena are discussed in 

the AA by way o f  the trainings that stop engaging in clinging to the com m on and uncom m on  

characteristics, respectively, o f  form and so on.

504 Note that “smaller and larger Brhattikan refers to the number o f  prajnaparamita sutras on 

which D3807 and D3808 respectively comment, but not to the size o f  these texts (in fact, D3807  

is twice as long as D3808).

505 D3795, fol. 266a. 1-2.

506 PGSD (pp. 191-92) defines the explicitly taught trainings in the knowledge o f  entities 

as “the practices o f  familiarizing with either o f  the two types o f  identitylessness.” The defini

tion o f  the mahayana trainings in the knowledge o f  entities is “the yogas o f  bodhisattvas that 

are cultivated by way o f  respectively stopping the clinging to real existence with regard to ten 

objects, such as form.” The first four among these ten trainings are called “the natural trainings” 

because they exist in an ongoing manner from the path o f  accumulation up through the end of  

the continuum. The remaining six are “the temporary trainings” because they are only cultivated 

if their respectively corresponding flaws arise, but need not be cultivated if these flaws do not 

arise. The definition o f  the implicitly taught hlnayana trainings in the knowledge o f  entities is 

“the hlnayana practices o f  familiarizing with entities as being without a personal identity.” They 

consist o f  the four hlnayana paths o f  learning.

507 CZ, p. 305.

508 D3807, vol. pa, fol. 55b.2-4.

509 D3808, fol. 202b.2.

510 D3791, fol. 172a.3-4.

511 LSSP/PSD have rgyu mtshan (“cause”), but the Aloka  has mtshan m a  (“characteristics”), 

both being translations o f  Skt. nimitta , which has both these meanings. However, the context in 

all commentaries clearly suggests that the latter is meant here.

512 PGSD (fol. 192) defines the equality o f  the trainings in the knowledge o f  entities as “the 

yoga o f  bodhisattvas o f  familiarizing with the trainings (the subject) and the objects o f  these 

trainings as being equality in that they lack real existence.” This equality is fourfold in terms o f  

training in stopping clinging to real existence w ith  regard to the nature o f  form and so on, its 

distinctive features, the elaborations o f  its divisions, and the trainings themselves as the cogniz

ing subjects.

513 CZ, p. 457.

514 D3787, fol. 118b.4-6.

515 PGSD (p. 194) says that, in  the context o f  the knowledge o f  entities, there is a reason 

for explicitly teaching the mahayana path o f  seeing o f  directly and newly realizing personal 

identitylessness because bodhisattvas must directly realize personal identitylessness in order to 

take care o f  those to be guided who have the ¿ravaka disposition. There is also a reason for 

not explicitly teaching the mahayana path of familiarization of familiarizing with the personal
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identitylessness that was realized already because noble bodhisattvas do not strive for the frui

tions o f  the hinayána, such as the relinquishment o f  the clinging to a personal identity. SZB (pp. 

318-19) says that the reason for not teaching the maháyána path o f  familiarization here is not 

because bodhisattvas do not familiarize with the already seen types o f  realization o f  árávakas 

and pratyekabuddhas. Rather, they do not familiarize with the limited types o f  realization o f  

árávakas and pratyekabuddhas in the first place, but only with the uncom m on types o f  realiza

tion o f  the maháyána knowledge o f  entities, which is free from the thirty-two superimpositions 

and is understood implicitly by virtue o f  the knowledge o f  the path. In general, the realization 

o f  all entities lacking a personal identity is only divided into three (the types o f  realization o f  

noble árávakas, pratyekabuddhas, and bodhisattvas) by virtue o f  the manner o f  realizing the 

knowledge o f  entities being complete or incomplete, but not by virtue o f  the knowledge o f  the 

path being complete or incomplete because the knowledge o f  the path does not exist at all in 

árávakas and pratyekabuddhas.

516 This and the following two quotes are found o n pp. 309-10 i n CZ.

517 Except for a few words here and there, the following three paragraphs, which summarize 

and further explain the meaning o f  the above three quotes, are not found in LSSP. However, 

each o f  these paragraphs in PSD is in quotation marks, so that they cannot be considered as 

Patrul Rinpoches own explanations either.

518 CZ, pp. 312-17.

519 PGSD (pp. 200-203) says that bodhisattvas need to  know all phenomena through study

ing and reflecting because they must practice them in the manner o f  their lacking real existence. 

Thus, the definition of  the aspects o f  the complete training in all aspects is “the phenomena with  

which bodhisattvas familiarize as lacking real existence.” These aspects consist o f  (1) the refer

ent aspects and (2) the cognitive aspects. (1) The definition o f  referent aspects is “the aspects to 

be familiarized with that are the objects to be realized by the cognitive aspects.” Their instances 

consist o f  all phenomena and they are divided into the referent aspects o f  the three knowledges. 

(2) The definition o f  cognitive aspects is “the aspects to be familiarized with that are the aware

nesses which apprehend their specific referent aspects.” Their instances consist o f  all cognitions 

and they are divided into (a) the cognitive aspects that are antagonistic factors and (b) those 

that are remedies, (a) The definition of  the first is “the cognitive aspects that are to be absolutely 

rejected by persons who strive for liberation.” Their instances correspond to the clinging to 

a personal identity and the clinging to a phenomenal identity, (b) The definition o f  remedial 

cognitive aspects is “the cognitive aspects that are to be relied on in the mind streams o f  persons 

who strive for liberation.” Their instances consist o f  all paths to liberation and they are divided 

into the aspects o f  the three knowledges. As for the manner of  familiarizing with these aspects, 

to ascertain that all phenomena lack real existence and then to properly familiarize with this 

actuality represent the progressive stages o f  familiarization in terms o f  mentally engaging in the 

topic o f  the essence (emptiness). To practice the clear realizations (the subjects) and emptiness 

(the object) by way of  their being a unity represents the progressive stages o f  familiarization in 

terms o f  mentally engaging in the topic o f  the clear realizations. These two are not mutually 

exclusive because a single mental state is able to simultaneously practice both the subject (a clear 

realization) and the object (emptiness). The manner o f  familiarizing with the aspects is fourfold. 

The familiarization by way o f  the aspect o f  the nature, just as it is, refers to familiarizing by way 

o f  generating the phenomena to be familiarized with from the perspective o f  the mental states 

that familiarize with them (for example, the cultivation o f  the four foundations o f  mindfulness 

on the path o f  accumulation). The familiarization by way of the aspect o f  approximate concor

dance refers to familiarizing with the focal objects and aspects that are approximately concordant 

with the actual ones to be familiarized with (for example, mentally engaging in the focal objects 

and aspects o f  the path o f  preparation on the path o f  accumulation). The familiarization by
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way o f  the  aspect o f  approximately engaging in characteristics refers to  approximately engag

ing in the characteristics o f  higher factors to be attained (for example, mentally engaging in the 

general and specific characteristics o f  the paths o f  noble ones on the path o f  accumulation). 

The familiarization by way o f  the aspect o f  aspiration refers to mentally engaging through the 

motivation o f  wishing to attain a special fruition (for example, familiarizing with the knowledge  

o f  all aspects on the path o f  accumulation). It may be said that it is not justified to familiarize 

with the knowledge o f  all aspects on the path o f  accumulation because said knowledge does not 

exist on that path. However, there is no flaw because though there is no familiarization with this 

knowledge in terms o f  its nature, just as it is, on said path, this path does possess the familiariza

tions with the knowledge o f  all aspects by way o f  the aspects o f  approximate concordance and 

aspiration. As for the aspects that are explicitly taught in the brief introductions and the detailed 

explanations in both the sutras and the AA, they are necessarily cognitive aspects. For AA IV. 1 

speaks o f  “aspects” as the specific instances o f  wisdom  and Haribhadra’s Aloka  (D3791, fol. 

176a.3-4) and Vivrti (D3793, fol. 104b.3-4) define them as the remedies for antagonistic factors. 

Thus, also the detailed explanations must explicate just this. In brief, the aspects that are taught 

here are twofold—the three knowledges (the subjects) and the four realities (the objects). The 

first represent the cognitive aspects that are the primary ones to be taught explicitly, while the 

second represent the referent aspects that are taught in an implicit manner. Thus, the mahayana 

path o f  seeing represents a remedial cognitive aspect because it is the wisdom that, by way o f  

directly realizing the basic nature o f  the four realities, functions as the rem edy for the antago

nistic factors to be relinquished. MCG (fols. 81b.3-82a.2 and 89b .5-90a .l)  says that “aspects” 

refers to cultivating, in the manner o f  prajna and means being in union, the 173 wisdom s that 

are the remedies for mistaken superimpositions onto the phenomena o f  entities, the path, and 

all aspects. However, there is no need for any disputes about cognitive aspects and referent 

aspects because both are just divisions in terms o f  isolates. In general, “referent aspects” are 

the aspects o f  the objects and “cognitive aspects,” the modes o f  apprehension o f  their subjects. 

Therefore, ultimately, they exist in an inseparable manner. However, in terms o f  classifying all 

aspects in terms o f  the three knowledges from the perspective o f  subject and object, the aspects 

o f  the knowledge o f  entities and the knowledge o f  the path are taught from the point o f  view of  

being referent aspects and the aspects o f  the knowledge o f  all aspects, from the point o f  view of  

being cognitive aspects. Though these 173 aspects o f  the three knowledges are all nothing but 

prajnaparamita, which overcomes the antagonistic factor o f  clinging to characteristics and is 

free from the triad o f  arising, abiding, and ceasing, in terms o f  the manner o f  cultivating them  

they are for the sake o f  realizing the threefold nonarising (of the three knowledges) and also 

apply to all four trainings. Therefore, they are cultivated successively in one swoop. The reason 

for this is that they do not consist o f  just a part o f  the vast number o f  all aspects o f  the path, but 

represent their entirety without any incompleteness. For though they are all o f  one taste in being  

emptiness, the vast means o f  the path need to be complete too (such as the need for generating 

bodhicitta). To cultivate the complete training in all aspects on the path o f  accumulation repre

sents the remedy that invalidates the factors to be relinquished through seeing; the culminating  

training o f  the path o f  preparation, a part o f  the remedy that relinquishes said factors; and the 

serial training, their distancing remedy. SZB (pp. 331-32) says that the explicit statements in 

the sutras mostly teach the referent aspects in an explicit manner and the cognitive aspects as 

the hidden meaning. The explicit statements in the AA, when dividing the aspects in terms o f  

the three knowledges (as in IV. 1), teach the cognitive aspects explicitly and the referent aspects 

merely implicitly.

520 PGSD (pp. 201 and 203-4) defines the aspects o f  the knowledge o f  entities as “the 

w isdom s o f  directly realizing the basic nature of the four realities as being personal identity

lessness.” As for the three paths described above, the definition o f  the uncontaminated path 

that serves as the remedy for the afflictive obscurations is “the type o f  hlnayana realization that
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consists o f  the meditative equipoises o f  directly realizing personal identitylessness and possesses 

the power to relinquish the afflictive obscurations.” It is twofold in terms o f  existing in the mind  

streams o f  the followers o f  the hinayana and the mahàyàna, respectively. The definition o f  the 

contaminated path that serves as the remedy for the cognitive obscurations which are the con 

ceptions about the apprehended is “the type o f  pratyekabuddha realization that consists o f  the 

subsequent attainments o f  their path of  familiarization and possesses the pow er to relinquish 

the cognitive obscurations that are the conceptions about the apprehended.” The definition o f  

the uncontaminated path that serves as the remedy for the cognitive obscurations which are the 

conceptions about the apprehended is “the type o f  pratyekabuddha realization that consists o f  

the meditative equipoises o f  realizing phenomenal identitylessness in terms o f  the apprehended 

and possesses the power to relinquish the cognitive obscurations that are the conceptions about 

the apprehended.” These two are twofold each in terms o f  existing in the mind streams o f  pra

tyekabuddhas and bodhisattvas, respectively. A m ong these three paths, the first one and the 

last one are called “uncontaminated” because they consist o f  meditative equipoises, while the 

second one is called “contaminated” because it consists o f  subsequent attainments.

521 This could also be read as “naturally empty,” but both PSD and LSSP gloss it as ngo bos 

stong pa  below, which suggests the above meaning.

522 In the following, the four aspects o f  each o f  the four realities as the factors to be relin

quished by the knowledge o f  the path are in italics.

523 After “final deliverance,” PSD has gyis, but LSSP has ni.

524 These refer to the last four o f  the twenty emptinesses in the prajnàpàramità sütras—the 

emptinesses o f  entities, nonentities, self-entity, and other-entity. According to some, these four 

are just branches o f  the sixteenth emptiness (the emptiness o f  the nature o f  nonentities), while 

others say that they summarize all preceding sixteen emptinesses.

525 PGSD (p. 201) defines the aspects o f  the knowledge o f  the path as “the knowledge o f  

mahàyàna noble ones o f  directly realizing the basic nature o f  the four realities as being phenom 

enal identitylessness.”

526 PGSD (pp. 204-5) defines the aspects o f  the knowledge o f all aspects as “the wisdoms

o f  the final direct realization o f  the basic nature o f  the four realities.” These aspects are two

fold— (1) com mon and (2) uncommon. (1) The definition o f  the com mon aspects is “the final 

wisdoms that exist in the mind streams o f  éràvakas, pratyekabuddhas, or bodhisattvas in a sim 

ilar type.” These com m on aspects are twofold—(a) those that are approximately concordant 

with the knowledge o f  the path that represents their cause and (b) those that are approximately 

concordant with the knowledge o f  entities that represents their antagonistic factors, (a) The 

definition o f  the first one is “the final wisdoms that exist in the mind streams o f  noble bodhi

sattvas in a similar type.” (b) The definition o f  the second one is “the final w isdom s that exist 

in the mind streams of  éràvakas and pratyekabuddhas in a similar type.” (a) and (b) are not 

mutually exclusive because the foundations o f  mindfulness o f  the buddhabhümi belong to 

both. They are not completely equivalent either because the generation o f  bodhicitta on the 

buddhabhümi belongs to the first set but not to the second one, whereas the path o f  nonlearning 

that is the buddhabhümi belongs to the second one but not to the first one. (2) The definition of  

the uncomm on aspects o f  the knowledge o f  all aspects is “the final w isdom s that do not exist in 

the mind streams o f  éràvakas, pratyekabuddhas, or bodhisattvas in a similar type.” In the AA, 

the aspects o f  the knowledge o f  all aspects that exist in the mind streams o f  buddhas are taught 

explicitly, while those in the mind streams o f  lower noble ones are taught implicitly.

527 These are the four foundations o f  mindfulness, the four correct efforts, and the four 

limbs of  miraculous powers.
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528 VI.67d-68ac.

529 D4090, vol. khu, fol. 38b.7.

530 VI.67ac.

531 This can also be understood as “purifying samádhi.”

532 IV. 1.

533 D4090, vol. khu, fol. 12a.5- 12b.3.

534 PGSD (pp. 205-7) defines the foundations o f  mindfulness as “the mindfulness in the 

mind streams o f  persons who have entered the path that is congruently associated with prajñá 

and, through focusing on either one o f  its four objects (body, feelings, mind, and phenomena), 

analyzes them by superimposing the aspects that are their general and specific characteristics.” 

The body refers to entities that possess form; feelings, to the five collections o f  feelings (physical 

pleasure and discomfort, mental pleasure and discomfort, and indifference); mind, to the eight 

collections o f  consciousness; and phenomena, to afflicted and purified phenomena. The four 

foundations are presented as the four remedies that overcom e the four mistakennesses o f  super

imposing the body as the support o f  the self; feelings as the experiences of the self; mind as the 

nature o f  the self; and phenomena as the distincive features o f  the self. They are called “fo u n 

dations o f  mindfulness” because prajñá becomes founded through the power o f  mindfulness. 

They exist from the path o f  accumulation up through the buddhabhümi. The primary factor o f  

the foundations o f  m indfulness is prajñá and the minds and mental factors that are congruently 

associated with it represent its aids. As for the manner o f  cultivating these foundations, accord

ing to the hinayána the specific characteristics o f  the body and so on are as above in PSD. Their 

general characteristic is personal identitylessness. According to the maháyána one meditates by 

understanding that the body appears while being without any nature, just like an illusion; that 

feelings appear, but are not established in the way they appear, just like dreams; that the mind  

is naturally luminous, just like space; and that phenomena—m ind’s stains such as attachment— 

are adventitious, just like clouds. The fruitions are to attain the uncontaminated body, feelings, 

mind, and phenomena through relinquishing the four mistaken notions o f  the body being pure, 

feelings being happiness, mind being permanent, and phenomena having an identity.

535 This explanation is based on translating Skt. prahána, which can mean either “relinquish

m ent” or “effort,” as the former in Tibetan (spong ba). However, the term samyakprahána (Tib. 

yang dag spong ba) clearly refers to four activities in which one exerts effort.

536 D4090, vol. khu, fol. 39a.2. PGSD (pp. 207-8) defines the four correct efforts as “the

vigor, together with its congruently associated factors, o f  being able to properly adopt virtue 

and discard nonvirtue, which is included in the m edium path o f  accumulation in the systems 

o f  the respective yánas and above.” Thus, they exist from the medium path o f  accumulation up 

through the buddhabhümi. Their aids are the minds and mental factors that are congruently 

associated with said vigor. Their fruition is the deterioration o f  antagonistic factors and the 

increase o f  remedies, thus attaining the final relinquishment and realization.

537 IV.3cd.

538 IV.4.

539 IV.5cd-6ab.

540 D4090, vol. khu, fol. 39a.2-3.

541 D3808, fol. 127b.3-4.

542 PGSD (pp. 208-9) explains that the objects o f  the limbs o f  miraculous powers consist o f  

the special qualities that are the six supernatural knowledges, the five visions, the ten powers,
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and so on. Their definition is “the samadhis, together with their congruently associated factors, 

of making the mind abide and workable, which arise based on the eight applications of relin

quishment as the remedies for the five flaws and are included in the great path of  accumulation 

in the systems o f  the respective yanas and above.” Thus, they exist from the great path o f accu

mulation up through the buddhabhumi. Their aids are the minds and mental factors that are 

congruently associated with said samadhis. Their fruition consists o f  attaining the above special 

qualities.

543 D3791, fol. 170b.4. PGSD (pp. 209-10) says that, according to Mahdydnasutralarnkdra 

XVIII.56, the objects o f  the five faculties are, in due order, enlightenment, bodhisattva conduct, 

the supreme study o f  the mahayana, calm abiding, and superior insight. Their definition is “the 

samadhis that are congruently associated with prajna, master special purified phenomena, and 

are included in the level o f  heat in the systems of the respective yanas and above.” The definition 

of  the faculty o f  confidence is “the faculty for purified phenomena that consists o f  the trusting 

confidence in karma (cause and result) together with its congruently associated factors.” In the 

definitions o f  the faculties o f  vigor, mindfulness, samadhi, and prajna, respectively, the phrase 

“the trusting confidence in karma (cause and result)” is replaced by “the vigor o f  delighting in 

virtue,” “the mindfulness o f  not forgetting the focal objects and aspects o f  virtue,” “the samadhi 

o f  mind abiding one-pointedly,” and “the prajna of  thoroughly discriminating phenomena.” 

Thus, they exist from heat up through the buddhabhumi. Their aids are the minds and m en 

tal factors that are congruently associated with said confidence and so on. As for the manner 

o f  cultivating them, through confidence one focuses on the four realities and familiarizes with 

them in the manner o f  having trust in them; through vigor, in the manner o f  delighting in them; 

through mindfulness, in the manner o f  not forgetting their focal objects and aspects; through 

samadhi, in the manner o f  abiding one-pointedly in them; and through prajna, in the manner 

o f  discriminating them. Their fruition consists o f  the increase o f  remedial purified phenomena.

544 I could not locate this passage as it stands in the Bhasya, only a similar passage to that 

effect (D4090, vol. khu, fol. 39b.3-4).

545 I could not locate this passage in the Alokd , but there is a somewhat similar brief passage 

in the Vrtti (D3787, fol. 124b.4-5).

546 IV.8ab-9.

547 LSSP/PSD omit “o f  true reality” and “o f  enlightenment,” and mistakenly read “seven” 

instead o f  “six.”

548 Pandeya ed., p. 235.26-28; D4032, fol. 277a.3-4.

549 According to PGSD (pp. 211-12), the objects o f  the branches o f  enlightenment are the 

four realities. Their definition is “the wisdom o f  directly realizing the actuality that is the basic 

nature.” The definition o f  correct mindfulness is “the branch of  enlightenment that consists 

of  the mindfulness o f  not forgetting the focal objects and aspects o f  virtue together with its 

congruently associated factors.” In the definitions o f  the correct discrimination o f  phenomena, 

vigor, joy, suppleness, samadhi, and equanimity, respectively, the phrase “the mindfulness o f  

not forgetting the focal objects and aspects o f  virtue” is replaced by “the prajna of thoroughly 

discriminating phenomena,” “the vigor o f  delighting in virtue,” “the joy that benefits body and 

mind,” “the suppleness o f  making mind suitable to apply itself to virtue as one pleases,” “the 

samadhi o f  mind abiding one-pointedly,” and “the equanimity o f  being free from dullness and 

agitation.” They are called “the branches o f  enlightenment” because enlightenment consists o f  

the wisdom o f  directly realizing identitylessness and they represent the nature o f  this. They exist 

from the path o f  seeing up through the buddhabhumi. Their aids are the minds and mental fac

tors that are congruently associated with said mindfulness and so on. Their temporary fruition
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is the attainment o f  the path o f  seeing and their ultimate fruition consists o f  the manifestation 

o f  the seven branches o f  enlightenment o f  the buddhabhümi.

550 Pandeya ed., p. 237.25-26; D4032, fol. 278b.2.

551 XVIII.65-66.

552 IV .10-11. PGSD (pp. 212-13) defines the eightfold path o f  the noble ones as “supra

mundane wisdom .” The definition o f  correct view is “the branch o f  the path o f  the noble ones 

that consists o f  the prajnà o f  thoroughly discriminating phenomena together with its congru- 

ently associated factors.” In the definitions o f  correct thought, speech, aims o f  action, livelihood, 

effort, mindfulness, and samàdhi, respectively, the phrase “the prajnà o f  thoroughly discrimi

nating phenom ena” is replaced by “the prajnà that serves as the causal motivation for the speech  

o f  teaching others the actuality that one realized through correct view,” “the prajnà that serves as 

the motivation at that time,” “the intention in one’s own mind stream o f  making other persons 

trust in pure ethics,” “the intention in one’s own mind stream o f  making other persons trust 

in pure livelihood,” “the vigor o f  delighting in virtue,” “the mindfulness o f  not forgetting the 

focal objects and aspects o f  virtue,” and “the samàdhi o f  mind abiding one-pointedly.” They  

are called “the branches o f  the path o f  the noble ones” because they represent the nature o f  this 

path. They exist from the path o f  seeing up through the buddhabhümi. Their aids are the minds 

and mental factors that are congruently associated with said view and so on. Their fruition is the 

attainment o f  the final relinquishment and realization o f  having relinquished the factors to be 

relinquished through familiarization.

553 PSD has don gzhan dang bdaggi ngo bos stongpa, but the translation follows LSSP, which  

says don gzhan dang ngo bo’i bdaggis stong pa.

554 PSD has “becom ing” (srid pa), but LSSP reads sredpa.

555 D4038, vol. zi, fols. 7b .7-8a .l.

556 PGSD (pp. 213-15) defines the path o f  the remedies as “the wisdom o f  being able to 

overcome, through the pow er o f  directly realizing identitylessness, the clinging to any identity, 

including its seeds.” The definition o f  the samàdhi o f  the door to liberation that is emptiness 

is “the samàdhi together with its congruently associated factors o f  not conceiving any identity 

that directly realizes the aspects ‘em pty’ and ‘identityless’ o f  the reality o f  suffering.” Following  

Mahâyànasùtràlamkâra XVIII.79, the definition o f  the samàdhi o f  the door to liberation that 

is signlessness is “the samàdhi together with its congruently associated factors that bears the 

aspect o f  delighting in liberation by virtue o f  seeing the benefits o f  liberation through the power  

o f  directly realizing the eight aspects o f  cessation and the path.” The definition o f  the samàdhi 

o f  the door to liberation that is wishlessness is “the samàdhi together with its congruently asso

ciated factors o f  turning one’s back toward samsàra by virtue o f  seeing the shortcomings o f  

samsàra through the pow er o f  directly realizing the remaining six aspects o f  suffering and its 

origin .” Each one o f  these is twofold in terms o f  realizing merely personal identitylessness and  

realizing phenomenal identitylessness. According to Mahàyànasùtrâlamkâra  XVIII.81, in due  

order, the focal objects o f  said three samàdhis are the identitylessness o f  all phenomena, the  

fact o f  nirvàna being peace, and the facts o f  everything conditioned being impermanent and  

everything contaminated being suffering. According to the Abhidharmasamuccaya (D4049, 

fol. 102b.4-5), the respective aspects o f  said three samàdhis are to realize the above-mentioned  

respective aspects o f  the four realities. As for the definite number o f  said three samàdhis, they 

are three in terms o f  their factors to be relinquished because they are presented in terms o f  

respectively overcoming the nature o f  the clinging to an identity, its cause—the conceptions 

o f  mentally engaging in an improper manner, and its result—the wishing for the three realms 

as something to be adopted. They are also three in terms o f  their objects to be known because 

they are presented in terms o f  understanding the imaginary nature, relinquishing the impure
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other-dependent nature, and manifesting the perfect nature that is endowed with twofold  

purity. As for the boundary lines, the understanding of  the three doors to liberation refers to 

what has the nature o f  the triad o f  studying, reflecting, and meditating. Their being described 

by the term “samádhi” is presented in terms o f  both the mundane and supramundane prajňás 

that arise from meditation. The samádhi o f  emptiness exists only in the mind streams o f  noble 

ones. In brief, the path o f  the remedies consists of the samádhis o f  the three doors to liberation 

because it represents the wisdom of overcoming the nature, cause, and result o f  the views about 

an identity.

557 D4035, fol. 140b.4-5.

558 LSSP (vol. 2, fol. 30b. 1) glosses this as looking at oneself with the notion o f  the four 

names (that is, the four mental skandhas other than form) or the notion o f  space because any 

notion o f  form has been destroyed.

559 D4035, fol. 140b.6 (this is the first and main part o f  the Yogacarabhumi, with the 

other four being the Vmiscayasamgrahani, Vastusamgrahani, Paryáyasamgrahani, and 

Vivaranasam graham).

560 PGSD (pp. 215-17) defines the path o f  manifesting as “the liberations o f  producingvari- 

ous emanations for the welfare o f  others, which rely on the states o f  mind o f  the actual dhyánas 

as their dominant conditions.” The definition of  the liberation of  what has form looking at form 

is “the liberation that is the subdivision o f  the three liberations with form o f  being able to, by 

way o f the emanators themselves entailing appearance from the perspective o f  others and rely

ing on the states o f  mind o f  the actual dhyánas as its dominant conditions, look at outer forms 

as all kinds o f  things.” It is twofold in terms o f  existing in the mind streams o f  followers o f  the 

hinayána or the maháyána. The definition o f  the liberation o f  what is without form looking at 

form is “the liberation that is the subdivision o f  the three liberations with form o f  being able 

to, through being preceded by yogins settling into the notion o f  themselves being without form 

and relying on the states o f  mind o f  the actual dhyánas as its dominant conditions, look at outer 

forms as all kinds o f  things.” It is twofold—the liberation of  being able to destroy any notion  

o f  form by virtue o f  having attained a state o f  mind of the formless realms and the liberation 

o f  merely settling into the notion o f  being without form by virtue o f  not having attained such 

a state o f  mind. The definition o f  the liberation of  specific notions o f  beauty is “the liberation 

that is the subdivision o f  the three liberations with form o f  being able to, through relying on the 

states o f  mind o f  the actual dhyánas as its dominant conditions, look at all forms as having the 

aspect o f  being pleasant.” It is twofold in terms of  existing in the mind streams o f  followers o f  

the hinayána or the maháyána. The persons w ho cultivate these liberations must be persons who  

wish to see newly what did not exist in the above-mentioned ways before because such seeing 

must arise primarily through the power o f  scriptures. As for the grounds o f  samádhi on which 

these liberations rely, according to Abhidharmakoša VIII.32ac, in due order, said three libera

tions rely on the first, second, and fourth dhyánas. According to the Abhidharmasamuccaya, 

all three rely on the culmination of  the fourth dhyána. Said being based on the actual dhyánas 

applies only to the new arising o f  said liberations, but it is not definite for sustaining those that 

have already arisen. As for the manner of  looking, during the first liberation, by way o f  the look

ers entailing appearance, they look at a single form in various ways as being small, big, good, 

bad, beautiful, and ugly. During the second liberation, if one has attained a state o f  mind o f the 

formless realms, it is through relying on that state o f  mind that one first destroys any notion o f  

form. Thereafter, through relying on the state o f  mind o f  an actual dhyána, one looks at forms 

as above. If one has not attained a state o f  m ind o f  the formless realms, one first settles into 

the notion of  being without form and then continues as above. The technique during the third 

liberation is as described in PSD above, and its purpose is to realize that beautiful and ugly are 

not established through any nature of their own, but are merely mental superimpositions. The
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general purpose o f  the first three liberations lies in knowing h o w to  be able to emanate all kinds 

of  emanations for the welfare o f  others. In due order, their specific purposes are to emanate all 

kinds o f  displays o f  miraculous powers by way o f  the emanator entailing appearance, emanate 

all kinds o f  such displays by way o f  the emanator not appearing, and to relinquish the afflictions 

o f  wishing to emanate beautiful forms and not wishing to emanate ugly ones.

561 D4038, fol. 37a.3.

562 T he meditative absorption without discrimination is the highest one within the fourth 

dhyana and, when performed for a long time, leads to rebirth in the highest level o f  the gods 

o f  the form realm. It entails the temporary cessation o f  primary minds and mental factors 

with an unstable continuum —the five sense consciousnesses, the mental consciousness, and 

their accompanying mental factors (but not the afflicted mind and the álaya-consciousness). 

However, the latent tendencies for the arising o f  these consciousnesses are not eliminated. Thus, 

mistaken appearances will occur again once one rises from this meditative absorption.

563 Compare the six “states without m ind” below.

564 On this, see Maháyánasamgraha 1.50-52.

565 Verse 16. In general, as presented in the Yogácárabhúmi (D4035, fols. 160b.5-161a.2), 

there is a list o f  six  “states without m ind” (Skt. acittikábhúmi, Tib. sems m ed pa’i sa). These 

consist o f  (1) sleep, (2) fainting, (3) the meditative absorption o f  cessation, (4) the meditative 

absorption without discrimination, (5) the state o f  a god without discrimination (the result of

(4), which is rebirth on the highest level o f  the fourth dhyana o f  the form realm), and (6) the 

expanse o f  the nirvana without remainder (which is what “the state w ithout m ind” in line 16d 

refers to). Am ong these, during the first five only the first six or seven primary minds and their 

mental factors cease temporarily, but not the álaya-consciousness. The expanse o f  the nirvana 

without remainder is said to be the ultimate state without mind because the álaya-consciousness 

has ceased too.

566 D4038, fol. 73a.3-4.

567 D3903, fol. 166b.3.

568 This pow er is m ore often explained as knowing the various mental constitutions o f  sen 

tient beings.

569 In the cosmolgy o f  the Vedic Upanishads, the entire creation is seen as a continuously  

rotating wheel, from whose hub or navel all illusory existence within this creation process spins 

forth. The hub represents Brahma as the creator o f  illusion and the wheel, his illusory creations. 

The Buddha’s turning o f  the wheel o f  dharma is compared to this wheel o f  Brahma because it, 

just like the latter, rolls from one being to another, thus touching all beings.

570 This and the following three quotes are found in D9, vol. ka, fols. 243b.3-244a.6 (in the 

sutra, the phrasing o f  the last quote differs somewhat and is shorter).

571 These are traditional Indian synonyms for the m oon (in India, the patterns on the m oon  

that are seen as “the man in the m oon” in the West appear like a rabbit).

572 During standing, walking, sitting, and lying, buddhas are com pletely free from any flaws 

in their physical, verbal, and mental conduct, whereas even arhats may sometimes bump into 

something or step on a snake. Some are reported to have yelled after women, guffawing with 

laughter. Udáyin still had some attachment and preferred to teach dharma in the neighbor

hood brothel. Nanda used to stare at the women in the audience when giving a dharma talk. 

High-caste Mahákášyapa could not rid himself o f  habitual snobbery and—despite his renown  

for ascetism—could not help jigging to a tune because o f  his former lives spent as a monkey. 

Gavámpati—because o f  his many lifetimes as an ox—habitually regurgitated his food to chew
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the cud. Madhuvasistha—another ex-monkey—could not resist climbing walls and trees. There 

are also stories about a pratyekabuddha—who had been a courtesan in past lives—still dress

ing like a coquette. As for being in constant meditative equipoise, even bodhisattvas on the ten 

bhumis rise from their samadhis between their meditation sessions.

573 MCG (fols. 88b.7-89a.3) glosses self-arisen wisdom as the luminous dharmadhatu w is

dom. Through having familiarized on the path with the nonconceptual w isdom  that is not 

conditioned by causes and conditions, and having done so in the manner o f  not adding anything 

to, or removing anything from, it, at the time of  ones last existence the spontaneously present 

wisdom that does not depend on anything else is manifested. SCG (fol. 100b.6) says that, in 

terms o f  the above two types o f  what is self-arisen, the dharmadhatu is self-arisen because it is 

not produced by causes and conditions and serves as the cause o f  nonconceptual wisdom.

574 MCG (fol. 89a.4-89b.5) summarizes all 173 aspects as follows. The twenty-seven aspects 

of the knowledge o f  entities that exist in the mind streams o f  ¿ravakas are uncontaminated  

by virtue o f  relinquishing the afflictions like a poisoned arrow because they are aspects to be 

familiarized with during meditative equipoise. The knowledge o f  entities that exists in the mind  

streams of  bodhisattvas is contaminated because it consists o f  aspects that are to be known  

for the welfare o f  others during subsequent attainment (this is presented in terms o f  assert

ing the subsequent attainment to be contaminated). The thirty-six aspects o f  the knowledge of  

the path o f  bodhisattvas are contaminated because it is taught that they do not relinquish the 

afflictions since they are beneficial for perfect enlightenment, just as manure is for a field. The 

110 aspects o f  the knowledge o f  all aspects are nothing but uncontaminated because the two 

obscurations, including their latent tendencies, have been relinquished. As for the divisions of  

these 173 aspects in terms o f  entities, path, and aspects, it is taught that, ultimately, one needs 

to familiarize with all dharmas o f  ground, path, and fruition in a combined manner, which is 

done by way o f  mentally engaging in the dharmas o f  the fruition through aspiring for them. 

During meditative equipoise, one solely familiarizes with all these dharmas in the manner of  

the familiarizing mind bearing the cognitive aspect o f  their being unobservable. During subse

quent attainment, one solely familiarizes with them by way o f the cognitive aspects o f  knowing  

and accomplishing the aspects that are the respective natures, causes, functions, and so on of  

said dharmas without m ixing them. According to MPZL (p. I l l ) ,  in terms o f  its nature, the 

familiarization with all 173 aspects o f  the complete training in all aspects as the single aspect of  

lacking arising, which occurs through meditative equipoise (the samadhi without appearances), 

is asserted to be uncontaminated. The com plete familiarization with each one o f  them individu

ally, which occurs through subsequent attainment (the samadhi with appearances), is asserted 

to be nominally contaminated. Though there is no diffence between these two assertions, there 

are divisions in terms o f  the mere types o f  realization in the mind streams o f  noble ones that are 

subsumed under these two categories being contaminated versus uncontaminated (which are to 

be known from other sources). SZB (p. 331) says that the first sixteen aspects o f  the knowledge 

o f  entities, which exist in the mind streams o f  ¿ravakas, are uncontaminated. The next five 

aspects, which exist in the mind streams o f  pratyekabuddhas, are contaminated because they 

exist during the subsequent attainment o f  their path o f  familiarization. The last six aspects are 

presented as the uncontaminated path o f  seeing o f  pratyekabuddhas. All the aspects in the mind 

streams o f  buddhas are uncontaminated. For this, compare PBG on IV.2.

575 This and the following three quotes are found on p. 318 in CZ.

576 PGSD (p. 218) defines the persons w ho cultivate the culminating training as “the children 

o f  the victors who engage in prajnaparamita through either studying, reflecting, or meditating.” 

“To retain prajnaparamita” is glossed as “not forgetting the meaning of  the words” and “to 

mentally engage in a proper manner,” as “through what arises from meditation.”

577 D3791, fols. 184b.7-185a.2.
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578 PGSD (pp. 218-19) defines the trainings o f  the complete training in all aspects as “the 

yogas o f  bodhisattvas that exist as the types [of training] which are endowed with both special 

means and prajna.” They are twofold—(a) the five natural trainings and (b) the fifteen situational 

trainings, (a) The definition o f  (1) the training in nonabiding is “the yoga o f  bodhisattvas o f  

putting an end to the clinging to the real existence o f  objects (the apprehended).” The definition 

o f  (2) the training in nontraining is “the yoga o f  bodhisattvas o f  putting an end to the clinging  

to the real existence o f  subjects (the apprehender).” The definition o f  (3) the training in pro

fundity (the knowledge o f  entities) is “the yoga o f  bodhisattvas o f  realizing the profound true 

nature o f  entities.” The definition o f  (4) the training in being difficult to fathom (the knowledge  

o f  the path) is “the yoga o f  bodhisattvas o f  realizing the true nature o f  the path that is difficult to 

fathom.” The definition o f  (5) the training in being immeasurable (the knowledge o f  all aspects) 

is “the yoga of bodhisattvas o f  realizing the immeasurable true nature o f  the aspects.” MPZL 

(pp. 112-13 and 115-16) explains that, among the five natural trainings, ( l ) - ( 2 )  constitute the 

nature o f  profound prajnà—the samàdhi o f  great equality, while (3)—(5) represent the aspects 

o f  vast means—the divisions o f  the trainings in the three knowledges. (6)—(20) are the specific 

practices o f  the situational trainings in terms o f  their boundary lines. The first two trainings 

consist o f  the meditative equipoise o f  familiarizing with all 173 aspects o f  the complete train

ing in all aspects in a combined manner as the single aspect o f  lacking arising (the samàdhi 

without appearances) and o f  the subsequent attainment o f  familiarizing with all o f  said aspects 

individually (the samàdhi with appearances). As for cultivating the trainings through alternating 

meditative equipoise and subsequent attainment and the manner in which these trainings exist 

in both, the Avikalpapraveéadhâranï says that, through meditative equipoise, all phenomena  

are seen to be equal to the middle o f  space and, through subsequent attainment, they are seen 

to be illusionlike. Accordingly, to mentally engage in the topic o f  the essence (emptiness) is to 

familiarize, through the meditative equipoise o f  the vajralike samàdhi and in the manner o f  

the nonabiding and the nontraining that are specified by the two realities being inseparable and 

the nonnom inal ultimate, with said 173 aspects as their having the nature o f  the spacelike lack 

o f  arising without the elaborations o f  each individual aspect. This is the manner o f  realization 

through the wisdom  o f  meditative equipoise. To mentally engage in the topic o f  the clear real

izations is to familiarize, through the subsequent attainment that is the illusionlike samàdhi and 

in the manner o f  the nonabiding and the nontraining that are specified by the nominal ultimate, 

with these 173 aspects, without mixing them, as their having the nature o f  illusionlike appear

ance. This is the manner o f  realization through the wisdom that has the nature o f  subsequent 

attainment. It appears that it is difficult for those with limited minds who do not realize in this 

manner to know the profound intended meaning o f  prajnàpàramità. They may say, “If, during 

subsequent attainment, through prajnà, there is the familiarization in the manner o f  ultimately 

not abiding and not training, while it is associated with appearances o f  seeming reality (the 

means), it follows that the seeing o f  the two realities together exists on the paths o f  training.” 

This may appear as if  it is a very sharp path o f  dialectic reasoning, but it is just a sign o f  not 

understanding the essential point. H ow could an earlier and later ultimate be possible anyway? 

Therefore, please rely on the meaning o f  the distinctive features o f  the ultimate, the presenta

tion o f  the two realities, the divisions o f  meditative equipoise and subsequent attainment, and 

so on according to the systems o f  the great system founders. Otherwise, when explaining the 

subsequent attainment that consists o f  the supramundane pàramitàs, the six pàramitàs that are 

each endowed with four dharmas, the purifications o f  the bhümis with their special means and 

prajnà, and so on  that are described in the great mahàyàna sütras and treatises, without knowing  

the profound and secret essential point o f  the wisdom of the subsequent attainment o f  noble 

ones, one must still know how to present the distinctive features o f  the practice o f  marvelous 

means and prajnà from the point o f  view o f  subsequent attainment’s own nature. However, to 

hold that it is only after a preceding subsequent attainment that this subsequent attainment is 

finally sealed by a meditative equipoise that apprehends emptiness is nothing but a cause for
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laughter. The samádhi o f  subsequent attainment with appearances, no matter how much it may 

be demonstrated, just like an arrow shot into space, is devoid o f  any means to realize even the 

mere fact o f  in which direction it exists. It just comes down to what Candrakirti explained in his 

Madhyamakávatárabhásya (D3862, fol. 230b. 1-3) in detail, quoting the prajñápáramitá sütras 

as saying that, when the páramitá o f  generosity has become free from the focal objects o f  som e

thing to give, a recipient, and a giver, it is the supramundane páramitá. However, those who have 

not attained the state o f  bodhisattvas are not able to understand this.

579 CZ, p. 328.

580 PGSD (p. 220) defines the qualities o f  the maháyána trainings as “the excellent virtues that 

are attained through the power o f  having cultivated their specific causes—the maháyána train

ings—in exact accord with their nature.” In terms o f  their boundary lines, they are twofold—the 

temporary qualities o f  relinquishment and realization of  bodhisattvas and the ultimate ones o f  

buddhas. In terms o f  the fruitions, they are fourteenfold as in PSD above. They exist from the 

second m om ent o f  the path o f  accumulation up through buddhahood.

581 It is a mystery to me how the flaws listed up to here are supposed to add up to a total o f  

thirty (the same goes for the place below where LSSP/PSD speak o f  the fourth set o f  ten being  

complete). Moreover, even if one were to accept the number o f  flaws up to here as thirty and 

the following indication o f  their reaching forty, the entire list in LSSP/PSD would only contain 

forty-three flaws. Thus, I numbered the flaws simply according to their numerical order (which, 

for the most part, is consistent with the order in the sütras and CZ.

582 The latter phrase follows what the sütras say. LSSP/PSD have nyan pa po phyi bzhin rjes 
su ’brang ’dod, which is not clear to me, but might mean “the listener being too late . . . ”

583 XXVII.3. Note that the above numbering and grouping o f  the forty-six flaws differ, 

at times greatly, from the sütras and other commentaries. PGSD (pp. 220-21) defines these 

flaws as “the activities o f  máras that obstruct the cultivation o f  the maháyána trainings” and 

divides them simply into two— (1) the twenty-three o f  adverse conditions being close and (2) 

the twenty-three o f  the favorable conditions not being complete. Their boundary lines are that 

they exist from not having entered the path up through the seventh bhümi. MCG (fols. 94a.3- 

96b.4) and MPZL (pp. 117-20) also agree that all forty-six flaws are the activities o f  máras. MCG  

divides the flaws into (1) the twenty adverse conditions that exist in oneself, (2) the twenty-three 

cases o f  favorable conditions not being complete that depend on either oneself or others, and (3) 

the three adverse conditions that depend on others. (1) is further subdivided (1) into (a) the  two 

flaws in terms of  self-confidence, (b) the three in terms o f  the impregnations o f  negative ten

dencies, (c) the seven o f  falling away from the maháyána, and (d) the eight o f  being distracted 

from the maháyána. (2) consists o f  (a) the fourteen o f  the one who listens being mentioned  

first and the one who explains, second, (b) the two that depend on oneself alone, and (c) the 

seven that can apply to either. MPZL agrees with MCG’s threefold main division, except for 

calling (2) the twenty-three adverse conditions that depend on either oneself or others. (1) is 

subdivided into three, (a) are the five flaws o f  lacking respect for prajñápáramitá (correspond

ing to MCG’s ( la ) and (lb)), (b) and (c) are the same as MCG’s ( lc )  and (Id), respectively. (2) 

is subdivided as in MCG. Thus, the order o f  the first twenty flaws in PSD, MCG, and MPZL is 

identical. Thereafter, PSD (21)—(23) correspond to MCG/MPZL (44)-(46); PSD (24)-(37), to 

MCG/MPZL (21)-(34); PSD (38)-(44), to MCG/MPZL (37)-(43); and PSD (45)-(46), to MCG/ 

MPZL (35)-(36). For the listing o f  these flaws, see also JNS (which agrees with MCG), and CZ 

(pp. 332-43). As for the remedies that eliminate said flaws, according to PGSD (p. 221), they 

consist o f  the following four causes— (1) the prajñá of  realizing emptiness, (2) being skilled in 

the means that mature sentient beings, (3) training in practicing in exact accordance with what 

the buddhas say, and (4) the power o f  the blessings o f  the buddhas. MCG (fol. 96b.4-5) replaces
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(2) by “the compassion o f  not abandoning sentient beings” and says that ( l ) - (3 )  represent the 

inner conditions, while (4) is the outer condition.

584 This seems to refer to Skt. vayasa , which can mean both “crow ” and “house facing north

east.” Both the Vrtti (D3787, fol. 175b.5) and the Aloka (D3791, fol. 305b.7) use this Sanskrit 

word in its two meanings “crow” and “milk sweets/soup” (an English example would be “pen,” 

signifying both a writing instrument and a corral).

585 A simple example for an exclusion o f  nonpossession (Tib. mi ldan m am  gcod) would be 

the statement “Susan definitely is a good cook” excluding that she does not possess the feature 

o f  being a good cook.

586 An example f  or an exclusion of  possession by others (Tib. gzhan ldan m am  gcod) would  

be “Only Susan is a good cook” excluding that others too possess the feature o f  being a good  

cook.

587 As for the defining characteristic o f  knowledge, MCG (fols. 97a.4-98a.4) says that, in 

general, there is no difference between the three knowledges knowing all their respective objects 

to be equal in that they lack arising. However, the knowledge o f  entities, the knowledge o f  the 

path, and the knowledge o f  all aspects are respectively taught from the point o f  view o f the iso 

lates o f  seeing the realization o f  the suchness o f  entities (skandhas, dhatus, and ayatanas), the 

path, and all aspects as lacking arising. Therefore, in due order, said three knowledges teach the 

manners o f  knowing the phenomena that are entities, the phenomena that make up the path, 

and the fruition that is the level o f  nonlearning. Thus, it is by way o f  knowing these respective 

phenomena that the three knowledges are defined, just as the cognizing subject that perceives 

blue can be taught by way o f  speaking about its object blue. Likewise, the defining characteristic 

of activity is to be understood by way o f  said cognizing subject being defined through speaking 

about its function, just as a pillar is defined through its performing the function o f  supporting a 

beam. Similarly, the defining characteristic o f  distinctiveness is defined through the distinctive 

features o f  said subject being more eminent than other paths, just as impermanence is defined 

through the reverse o f  permanence. The defining characteristic that is the nature is what is 

defined (or a definiendum) because it represents the nature that is referred to by the other three 

defining characteristics. However, it is also a defining characteristic because it is established or 

known through the power of  excluding what is other, or because it is som ething like a spe

cific meaning-isolate (another technical term for “definition”), such as a round belly and so on  

defining a vase. In the field o f  valid cognition, it is well know n that a defining characteristic (or 

definition) is the meaning-isolate that sets up what is defined (or a definiendum), that is, it sets 

up a phenom enon as an object o f  conventional discourse (such as defining it as “a vase”). Thus, 

phenomena are set up or labeled as definienda by way o f  their natures (such as color, shape, or 

tangibility), qualities, or functions, as appropriate. Likewise, here the first three defining char

acteristics are taught by way o f  their respective objects indicating that the complete training in 

all aspects (the cognizing subject) is able to know these objects in the corresponding ways, is 

unlike others, and has certain functions, respectively. Just as when showing that it is the seed o f  

a sprout that has the power to produce that sprout, one understands through said three defining 

characteristics that what is defined by them —the complete training in all aspects o f  the three 

knowledges—has the power o f  these defining characteristics. Therefore, the cause is defined 

here through its results.

588 MPZL (pp. 130-31) summarizes the four defining characteristics by saying that the clear 

realizations o f  the complete training in all aspects, whose character consists o f  the sixteeen- 

fold defining characteristic that is their nature, represent the instances. The conventional term  

“mahayana trainings” represents the definiendum. To be endowed with the triad o f  knowledge, 

distinctiveness, and activity in terms o f  special means and prajna represents the definition. Since 

these three are one in nature, but divided in terms o f  isolates, they are presented as the triad o f
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definition, definiendum, and instances. In particular, the instances o f  the knowledge of  entities 

consist o f  its nature being endowed with four features (as in AA I V.29ab). They define it as being 

the profound training in the knowledge o f  entities, which possesses the defining characteristics 

o f  knowledge, distinctiveness, and activity in terms o f  the special means and prajñá that make 

up the knowledge o f entities. The same applies to the definitions, definienda, and instances of  

the knowledge o f  all aspects and the knowledge o f  the path.

589 The fourteen extremes listed here represent the fourteen “undecided” (Skr. avyákrta, Tib. 

lung du ma bstan pa) questions that the Buddha refused to settle one way or another. Upon  

being asked by Ánanda about the reason for his silence later, the Buddha answered that such 

questions are just entirely baseless speculations, but not soteriologically relevant in the sense o f  

being conducive to liberation from samsáric suffering. The Buddhas teachings are not interested 

in or concerned with the former, but only with the latter. For more details, see below.

590 D3791, fol. 207b.5-7 and D3807, fol. 101a.2-6.

591 D4035, fol. 70b.2-3.

592 D3787, fol. 136a.2.

593 Here the underlying Sanskrit term for “com ing forth” (unmiñjita; lit. “opening one’s 

eyes”) is rendered differently in Tibetan (below, it is also rendered as “opening”). As explained, 

in this context it means that the mind comes forth/opens up/moves by virtue o f  engaging certain 

objects in an affirmative manner.

594 D3801, fol. 155a.4-6.

595 N ote  that here the text uses “being closed” not in the sense as explained so far, but simply

as the counterpart o f  “opening” (which is a different term for “coming forth”). Thus, as the

context makes clear and as explained below, here “being closed” does not refer to the third one 

among the four terms under discussion, but to the second one.

596 This refers to the Vátslputrlyas, who asserted the existence o f  an ultimately real person in 

this way.

597 D4060, fol. 34b.5.

598 PGSD (pp. 221-25) defines what is undecided as “the afflicted prajñá o f  mistaken dis

crimination that is motivated by views about a self and whose questions, w hich result from it, 

cannot be answered.” Undecided (or neutral; the Tibetan lung du ma bstan pa can mean both) 

does not mean to be so merely by virtue o f  representing a com m on locus o f  what is undecided 

and views because com m on loci with views may exist even in the mind streams o f  persons who  

realized identitylessness, but such com m on loci do not have to be what is undecided because 

said mind streams contain com m on loci o f  views and nonvirtue. As for the individual natures 

o f  the fourteen undecided views, (a) in the four views o f  the self and the world being permanent, 

impermanent, both, or neither, “se lf ’ refers to a person and “the world,” to the five skandhas as 

the bases o f  designating such a self. The first one among these four views represents the view that 

the self and the skandhas o f  the last life exist in this life.The second one is the view that such is 

not the case. The third one is the v iew  that, in terms o f  their nature, the self and the skandhas 

o f  this life exist from before, while on the temporary level they arise newly. The fourth one is 

the view that the self and the skandhas are inexpressible as either permanent or impermanent, 

(b) Among the four views that the self and the world have an end, do not have an end, both, or 

neither, the first one is the v iew  that the skandhas o f  the next life do not arise in dependence on 

the skandhas o f  this life. The second one is the view that the self and the skandhas o f  this life will 

also exist in future lives. The third one is the view that the nature o f  the self and the skandhas of  

the next life is to be permament, while on the temporary level they are impermanent. The fourth 

one is the view that the self and the skandhas of  future lives are inexpressible as either having
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an end or not having an end. (c) Am ong the four views that tathagatas still manifest after hav

ing passed away, do not manifest, both, or neither, the first one is the view that sentient beings, 

after having died, still exist in a nonmanifest manner. The second one is the view that, once 

sentient beings have died, their continuum of  similar type is severed. The third one is the view  

that, after having died, the nature o f  sentient beings is to be permament, while on the temporary 

level they are impermanent. The fourth one is the view that sentient beings are inexpressible as 

either arising or not arising as a self after they have died. Views (a l), (b2), and (c l)  represent 

mainly the view o f  the Samkhyas because they assert that the self o f  the last life exists in this one 

and that the self o f  this life exists in the next one. Their v iew is called “com ing forth” because, 

according to it, the self and the skandhas o f  the last life com e forth into this life and those of  

this life transit into the next life. Views (a2), (b l) , and (c2) represent mainly the view o f  the 

Ayatas because they do not accept that this life arises in dependence on a former one and that 

the next one arises in dependence on this one. Their view is called “being withdrawn” because 

all suffering and happiness are withdrawn into this life. Views (a3), (b3), and (c3) represent 

mainly the view o f  the Nirgranthas because they assert that the nature of all phenomena is to 

be permanent, while on the temporary level they are impermanent. Since they assert that this is 

like being scattered, their view is called “being scattered.” Views (a4), (b4), and (c4) represent 

mainly the view o f  the Vatslputrlyas because they assert an inexpressible self. Their view is called 

“being closed” because they assert that the self and the skandhas are inexpressible as the same or 

different, permanent or impermanent, and so on. V iew (d 1) is the v iew  o f  the VaiSesikas because 

they assert that the life-force is the self and that the self possesses form. View (d2) is the view of  

the Samkhyas because they assert the self as being cognition. The views o f  “coming forth” and 

“being scattered” engage their objects through the aspect o f  affirmation because they are views 

about permanence that superimpose certain features onto their objects. The views of  “being 

withdrawn” and “being closed” engage their objects through the aspect o f  negation because 

they are views about extinction that deny certain features o f  their objects. The reason why all 

these views are called “undecided” is that the answers by the Buddha, when questioned about 

them, did not decide on them one way or the other. His reason for not doing so is that he had in 

mind that all these questions are based on the notion o f  a self and that, even if he had refuted 

that self, it would not have been o f  benefit to the questioners. The reasons for these fourteen 

views containing all sixty-two views o f  the tirthikas as described in the Brahmajalasutta (Digha 

Nikdya 1.12-1.46; trans. in M  Walshe 1995, pp. 73-90; P1021, pp. 286.2.8ff.) are as follows. The 

topics in the questions about all o f  these views are twofold—the nature o f  a self and its dis

tinctive features. The two views under (d) that are based on the body and the lif e-force are in 

terms o f  cutting through doubts about the nature o f  a self. As for the distinctive features o f  that 

self, the four views under (a) are in terms o f  cutting through doubts about a starting point of 

afflicted phenomena; the four under (b), in terms o f  cutting through doubts about an end point 

o f  afflicted phenomena; and the four under (c), in terms o f  cutting through doubts about an 

end point o f  purified phenomena. The reason for said questioners not asking about situations 

in the present is that these are easy to understand. The reason for their not asking any questions 

in terms o f  cutting through doubts about a starting point o f  purified phenomena is that one is 

able to understand this through having cut through doubts about an end point o f  afflicted phe

nomena. In brief, the mahayana path o f  preparation o f  realizing the basic nature o f  “coming  

forth,” “being withdrawn,” and so on represents the defining characteristic o f  knowledge o f  the 

training in the knowledge o f  entities because it is the yoga o f  bodhisattvas o f  realizing the basic 

nature o f  entities. MCG’s (fol. 99a.4-99b.6) presentation and division o f  the fourteen undecided 

views corresponds to PSD above, except for explicitly categorizing “being scattered” as entailing 

both negation and affirmation and “being closed” as negating both affirmation and negation (as 

described above, PSD categorizes them as just affirmation and negation, respectively). In due 

order, the reasons for the terms “com ing forth” and so on are as follows. Since the view o f the 

Samkhyas is far out or a far extreme, it is like “com ing forth/moving.” Since, in the view of the
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Ayatas, there is nothing but this life, it is like “being withdrawn.” The view o f  the Nirgranthas is 

like “being scattered” between the two aspects o f  affirmation and negation. Since the hypocriti

cal view o f the Vatsiputrlyas is to not assert anything out o f  fear o f  making mistakes, it is like

“being closed.”

599 D4090, foL 16a.3-4.

600 D4049, fol. 92b.4.

601 VI.25a.

602 VI.25a.

603 D4049, fol. 92b.3-4.

604 D4090, fol. 226a. 1-2.

605 D 3787,fo l. 145a.l-2 .

606 Ibid., fol. 145a.5.

607 D3796, fol. 71a.5-6.

608 PGSD (pp. 225-26) divides the physical supports o f  the factors conducive to liberation

into those in which they can arise through one’s own power (according to Abhidharmakoia 

VI.25ab, humans on the three continents [i.e., except Uttarakuru]) and those in which they can 

arise through the power o f  others (all beings except for the gods without discrimination in the 

form realm and all in the formless realm). The mental supports can be a one-pointed mind of  

the desire realm or any o f  the six grounds o f  dhyana. Said factors cannot rely on states o f  mind  

o f  the formless realm because they must primarily arise due to the power o f  scriptures. The  

definition o f  the factors conducive to liberation is “the clear realizations o f  the persons w ho have 

entered the path that arise before the arising o f  the path o f  preparation in the systems o f  the 

respective yànas.” They are called that way because they represent the path that is partially con 

cordant with nirvàna. The distinctive qualities o f  the path o f  accumulation consist o f  its basis 

(being endowed with pure ethics), its branches (controlling the sense gates with regard to attach

ment and so on as well as moderation in food), the feature o f  one’s mind stream being matured 

(making efforts in the yogas o f  studying, and reflecting on, the Buddha’s words in their twelve 

branches), the feature o f  its nature (its consisting o f  the roots o f  virtue o f  studying, reflecting, 

and meditating), and the feature o f  its function (swiftly accomplishing the direct realization of  

the actuality o f  the basic nature). As for the mahàyàna path of accumulation being classified in 

terms of  faculties (AA IV.34cd), unsurpassable enlightenment is easy to be realized by those  

with sharp faculties because it is difficult for them to revert from their course toward enlighten

ment. However, this does not mean that their having sharp faculties is equivalent to their being 

irreversible because there is a com mon locus between their having sharp faculties and their 

having an uncertain disposition. On the other hand, unsurpassable enlightenment is harder to 

realize by bodhisattvas o f  dull faculties because it is possible that they temporarily revert from  

their course toward enlightenment. However, this does not mean that their having dull faculties 

is equivalent to their being reversible because there is the com m on locus between their having 

dull faculties and their mahàyàna disposition being certain. MCG (fols. 107b.6-108a.l) explains 

that, in general, the factors conducive to merit consist o f  the virtues o f  those who have not 

entered the (Buddhist) path, while the factors conducive to liberation consist o f  the virtues that 

merge with, or benefit, the liberation that is the freedom from suffering.

609 D3793, fol. 114a.5-114b.l.

610 D3796, fols. 17b .l-7 , 7 6a .l-4 , and 85a.5.

611 D3794, fols. 206a.4-207a.6.
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612 D3795, fol. 270a.3-270b.3.

613 PGSD (pp. 227-30) explains the manner in which the paths o f  preparation, seeing, and 

familiarization are taught in the AA as follows. The manners in which they are taught in the 

first, second, fourth, and fifth chapters are easy to understand. In the third chapter, the paths 

of  preparation and familiarization are not taught explicitly, but they are taught implicitly in 

terms o f  their meaning because this chapter teaches both the remedial knowledge o f entities 

and the knowledge o f  entities that is an antagonistic factor in a complete manner. In the sixth 

chapter (the serial training), said three paths are not explicitly mentioned in the AA, but they 

are taught by Haribhadra’s commentaries in a supplementary manner because “serial activity,” 

“serial training,” and “serial practice” (as described in the prajnaparamita sutras; CZ, p. 549) are 

explained by respectively matching them with the paths o f  preparation, seeing, and familiariza

tion. For the Aloka (D3791, fol. 314a.2) and the Vivrti (D3793, fol. 130a .l-2 )  state in the context 

o f  the serial training in recollecting the Buddha that “the three aspects o f  the recollection o f  the 

Buddha that bear the characteristic o f  being without recollection ultimately are, in due order, 

expressed as the factors conducive to penetration, the path o f  seeing, and the path o f  familiar

ization.” As for the proofs that all the paths o f  preparation, seeing, and familiarization as they 

are taught in the first six chapters o f  the AA are the fully qualified paths o f  preparation, seeing, 

and familiarization since there are no significant doubts about those taught in the first three 

chapters being the fully qualified ones, there is no need to provide proofs for them. As for the 

path o f  preparation in the chapter on the complete training in all aspects, it is the fully qualified 

path o f  preparation because (a) the factors conducive to liberation (AA IV.34) are explained 

as causes and (b) the path o f  preparation (IV.35-37) as their direct results. Reason (a) applies 

because the Vivrti (ibid., fol. 113b.2) explains the five mental factors such as confidence in the 

context o f  the factors conducive to liberation as not (yet) having the nature o f  the five purified 

faculties (on the first two levels o f  the path o f  preparation). Reason (b) applies because the 

Vivrti (ibid., fol. 113b.5) says with respect to AA IV .35-37 that “the factors conducive to pen

etration arise in those who possess the enthusiasm o f  the factors conducive to liberation having 

arisen.” The path o f  preparation in the chapter on the culminating training is the fully quali

fied path o f  preparation because both the Aloka  (D3791, fol. 288b.3-4) and the Vivrti (D3793, 

fol. 121b.5 -6 )  say with regard to AA V .l -4 ,  “It should be understood that the signs and so on, 

in due order, represent the natures o f  the four factors conducive to penetration (such as heat) 

within the culminating clear realization.” The path o f  preparation in the chapter on the serial 

training is the fully qualified path o f  preparation because it is taught there that it is preceded 

by the culminating training and that the serial training consists o f  all the trainings o f  familiar

izing with all aspects o f  the three knowledges according to their progressive order. The same 

reasons also apply for the paths o f  seeing and familiarization in the chapters on the first three 

trainings being fully qualified. Someone may say, “Then it follows that the passages in the first 

six chapters that teach on the path o f  preparation have the flaw o f  being repetitious because 

they teach the fully qualified path of  preparation six times. The same goes for the paths o f  see

ing and familiarization.” In our own system, the answer to that is as follows. There is no flaw 

o f  the paths o f  preparation, seeing, and familiarization being taught in a repetitious manner in 

the first three chapters because these chapters entail different purposes and manners o f  teaching 

them. The purposes are that said chapters teach said three paths for the sake o f understanding 

that, in due order, the three types o f  realization through the prajna arising from meditation 

(realizing, in the manner o f  meaning generalities, that entities, paths, and aspects lack any real 

arising, realizing this in a direct manner, and realizing it through familiarizing in a continuous 

manner with what was already realized) are complete in the paths o f  preparation, seeing, and 

familiarization, respectively. The different manners o f  teaching said three paths in said three 

chapters are to teach them by way o f  the isolates o f  realizing that all aspects, all paths, and all 

entities, respectively, lack any real arising. There is no flaw o f the paths o f  preparation, seeing,
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and familiarization being taught in a repetitious manner in the chapters on the first three train

ings either because these also entail different purposes and manners o f  teaching. The different 

purposes in these chapters are that they teach said three paths for the sake o f  understanding that 

all three manners o f  familiarization (familiarizing in a combined manner with the aspects o f  all 

three knowledges as being the threefold lack of  arising, familiarizing with this in a manner that 

is higher than the one on the path o f  accumulation, and familiarizing with it in a progressive 

manner in order to increase realization further and further) are respectively complete in the 

paths o f  preparation, seeing, and familiarization. The different manners o f  teaching said three 

paths in said three chapters are that they respectively teach them by way o f  the isolates o f  famil

iarizing in a combined manner with the aspects o f  all three knowledges as being the threefold 

lack o f  arising and so on. The Àlokà (D3791, fol. 274a.2-3) says that the path o f  preparation and 

so on are taught in each one o f  the clear realizations by virtue o f  the divisions o f  familiarizing 

with all aspects, paths, and entities. Thus, it explicitly refutes that said three paths are taught in 

a repetitious manner in the first three chapters, w hich implies the same for the chapters on the 

first three trainings. As for the answer o f  others to the above objection that the paths o f  prepara

tion, seeing, and familiarization are taught in a repetitious manner, they say that the reason in 

this objection (all paths being fully qualified) does not apply. For though the paths o f  prepara

tion, seeing, and familiarization in the first three chapters represent the fully qualified ones, said 

paths in the chapters on the first three trainings are nominal ones. The manner in which they  

are nominal is explained in the Àlokà (ibid., 247a.3-4) as follows: “In the three such as the clear 

realization o f  all aspects, through the levels o f  familiarization being more and more special, the 

lesser, medium, and great uncontaminated wisdoms that consist o f  the path which is special 

in all aspects arise in a progressive manner.” Therefore, this second passage does not represent 

Haribhadra’s own words, but presents the position of his teacher Vairocanabhadra because the 

Àlokà (ibid., foL 247a.5-6) says on this passage, “Therefore, [these three wisdoms] are taught 

through the conventional terms ‘the factors conducive to penetration’ and so on in order to 

refute their simultaneous arising. This is [the position] o f  some [others].” In brief, according to 

Vairocanabhadra’s position, the paths o f  preparation, seeing, and familiarization taught in the 

chapters on the first three trainings are nominal ones. For in the context o f  the complete training 

in all aspects, it is the lesser, medium, and great wisdoms o f  the eighth bhumi that are taught by 

way o f  respectively labeling them with the names o f  the paths o f  preparation, seeing, and famil

iarization. In the contexts o f  the culminating training and the serial training, the same labeling 

applies to the lesser, medium, and great wisdoms o f  the ninth and tenth bhumis, respectively.

614 The Sanskrit lifigam and the corresponding Tibetan rtags mean both “sign” and “reason.”

615 LSSP/PSD have la (“in”), but las (“from”) seems to  make more sense here.

616 LSSP/PSD and the Tibetan o f  the Abhidharmakoiabhasya o n  V.59 say literally, “not seiz-

ing the heat o f  food.” The translation follows the Sanskrit o f  the latter (bhakte samata).

617 V.59.

618 V.13-15ab.

619 D3787, fol. 75b. 1-2.

620 D4049, fol. 99b.2-3.

621 D4053, fol. 66a.6-7 and D4054, fol. 229a.6-7.

622 D9, vol. ka, fol. 240a.3-6.

623 I could not locate this explanation in either o f  the two Brhattikds, but most o f  it cor-

responds to what the Viniscayasamgraham (D4038, fols. 94a.2-4 and 102a. 1-2) says—in the 

hlnayana, the first one corresponds to the path o f  preparation; the second one, to abiding 

stream-enterers up through the vajralike samadhi; and the third one, to the path o f  nonlearning
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up through the expanse o f  the nirvana without remainder. For bodhisattvas, these respectively 

correspond to the level o f  engagement through aspiration, the bhumis o f  pure superior inten

tion and so on, and the tathagatabhumi.

624 III.3cd.

625 D3787, fol. 151b.5; D3793, fol. 254a.5-6; and D3788, fol. 119a.l.

626 PGSD (pp. 240-45) says the following on the faculties. As for the objects to which clinging 

is stopped, the sutra in eight thousand lines (Conze 1973, p. 205) says, “Bodhisattva mahasattvas 

make no efforts in connecting and being preoccupied with . . . talks . . .  a b o u t . . . battles. They 

make no efforts in connecting and being preoccupied with talks about villages, cities, market 

towns, countries, kingdoms, and capitals. They make no efforts in connecting and being preoc

cupied with talks about themselves, ministers, and prime ministers.” AA IV.49b-50a speaks 

about “stopping to dwell on connecting and being occupied with the battle o f  the faculties and 

so on.” Here, according to the Aloka  (D3791, fol. 254a. 1-4), the word “battle” illustrates the fac

tors to be relinquished and their remedies; “village,” the faculties; “cities,” the elements as the 

supports o f  the faculties; “market towns,” the objects; “themselves,” consciousness; and “m in 

isters and prime ministers,” m ental factors and primary minds, respectively. In brief, all these 

factors are summarized into four (the faculties, their supports, their objects, and consciousness) 

because this is merely a general teaching on the manner in which these factors to be relinquished 

are relinquished through their remedies, and because primary minds and mental factors are 

included in consciousness. As for the manner in which clinging is stopped, the factors to be 

relinquished consist o f  the four such as the contaminated faculties that make up the factors to 

be relinquished through seeing with regard to the reality o f  cessation (in AA I V.49). Their rem

edy is the subsequent readiness for the reality o f  cessation because it overcomes the factors to 

be relinquished that are the obstructions to attaining the subsequent readiness for the reality o f  

cessation. It may be said, “This is not tenable because the context here is the explanation o f  the 

subsequent cognition o f  the reality o f  cessation.” There is no flaw because the factors to be relin

quished that pertain to the subsequent cognition o f  the reality o f  cessation are overcome by the 

subsequent readiness for the reality o f  cessation. The fruition o f  this process consists o f  the four 

results o f  freedom o f  having relinquished the four such as the contaminated faculties that make 

up the factors to be relinquished through seeing with regard to the reality o f  cessation. Said 

results are divided into four in terms o f  the respective factors to be relinquished, but they are not 

different in terms o f  their nature because the reality o f  cessation in the context o f  the subsequent 

cognition o f  the reality o f  cessation must be presented as a single one. Am ong the twenty-two  

faculties, following the prajnaparamita sutras, the definition o f  the faculty that makes everything  

unknown known is “the ninefold set o f  confidence and so on on the level o f  not having attained 

the subsequent cognition o f  the reality o f  the path in the respective yanas.” The definition of  the 

faculty o f  knowing everything is “the ninefold set o f  confidence and so on on the level o f  having 

attained the subsequent cognition o f  the reality o f  the path in the respective yanas and having 

to train in the trainings o f  the respective yanas by way o f  entailing the characteristics o f  effort.” 

The definition o f  the faculty o f  being endowed with know ing everything is “the ninefold set o f  

confidence and so on on the level o f  not having to train in the trainings o f  the respective yanas 

by way o f  entailing the characteristics o f  effort.” As for the meaning o f  the term “faculty” in each 

one o f  the twenty-two faculties, the first six master the production o f  their specific dominant  

results—the six consciousnesses. Both the male and female faculties master the natures o f  the 

two genders. The life faculty masters remaining in the respectively concordant class o f  the skan

dhas. Feelings master afflicted phenomena. The purified faculties master the increase o f  purified 

phenomena, the attainment o f  unattained uncontaminated qualities, and the further increase o f  

the qualities already attained. In the desire realm there are nineteen out o f  the twenty-two facul

ties—all except for the three uncontaminated faculties. In the form realm there are fifteen—the 

above nineteen minus the male and female faculties, physical suffering, and mental displeasure
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(according to the Vtniscayasamgrahani, the faculty o f  physical suffering exists here too). In the 

formless realm there are eight—the life faculty, the mental faculty, equanimity, and the five such 

as confidence.

627 For details on how some o f  the eight profundities seem to be internally contradictory in 

terms o f  the two realities, see PBG on IV.59.

628 For the explanation o f  PGSD on the signs o f  irreversibility, see Appendix X. MCG (fols. 

111 a. 1 -1 1 2a.4 and 115a. 1 -1 1 5b. 1) says that, in general, those with sharp faculties on the path of  

accumulation progress without deviating from the path. Therefore, ordinary irreversibility 

exists from this level onward. In particular, irreversibility is certain from the level o f  peak or 

poised readiness on the mahayana path o f  preparation onward. Here, however, irreversibility is 

presented due to being able to be certain about it by virtue o f  the signs o f  irreversibility. If one

self and others are not able, due to said signs, to be certain about one’s irreversibility, though one 

may in fact be irreversible, one cannot find anything that serves as a means to establish this 

irreversibility. This is the reason why, in that case, one is not called “irreversible.” Therefore, it 

is certain that those with sharp faculties attain the signs of irreversibility on the level o f  heat o f  

the path of  preparation; those with medium faculties, on the path o f  seeing; and those with even 

the dullest faculties, on the eighth bhumi. As for the sutras speaking o f  “aspects,” “signs,” and 

“characteristics” in this context, “aspects” refers to seeing the special qualities o f  bodhisattvas, 

just as the heat and the blazing redness o f  a fire. “Signs” refers to the results that are the special 

qualities in the mind streams o f  said bodhisattvas (such as their words o f  truth becoming ful

filled), just as knowing that, due to the existence o f  smoke, there is fire. “Characteristics” refers 

to inferring results from their causes, that is, apprehending the characteristics of attaining spe

cial qualities in the future, just as one know s that, from the coming together o f  firewood, a flint 

stone, the efforts o f  a person, and a spark, a fire will certainly arise. It is true that, in general, one 

cannot infer a result merely from its causes because there can be obstructions to these causes. 

However, since the marvelous conduct o f  bodhisattvas that is embraced by both the special 

inner and outer mentors is so powerful, it cannot be overcome by any obstructions whatsoever. 

Therefore, it is able to accomplish its own results, just as it is certain that travelers accompanied  

by many armies will reach the destinations they wish for, or just as young cakaravartins and bud

dhas are unstoppable. Thus here, through the collection o f  the causes being complete, it is 

certain that their following specific results are produced and, through that, there is no chance for 

obstructions either. In this way, the collection of causes of the final result is made complete. 

Since said signs o f  irreversibility are connected with the special motivation o f  bodhisattvas (the 

compassion in which all manifest states o f  mind o f  striving for peace for one’s own welfare have 

come to an end) and the application o f  this motivation (the stable realization in terms o f  means 

and prajna), they are certain to represent the signs o f  irreversibility. In the context o f  the signs 

o f  irreversibility o f  bodhisattvas on the path o f  seeing, the statement that the sixteen wisdom  

moments o f  the readinesses and cognitions represent said signs, this is a case o f  labeling the 

results with the names o f  their causes, but it does not refer to the actual wisdoms of the path of  

seeing. For the invalidation o f  the explicit statement is that the wisdoms o f  meditative equipoise 

are not suitable to appear to others as signs. The basis o f  the intention that is the reason behind 

said statement is the connection in the sense that the special physical and verbal signs o f  turning 

away from discriminating notions o f  form and so on arise during subsequent attainment as the 

results o f  the wisdoms o f  meditative equipoise that are their causes. The purpose o f  said state

ment is to make one understand that, except for cases o f  needing to address certain beings to be 

guided in certain situations, the subsequent attainments o f  bodhisattvas on the bhumis are simi

lar in their aspects to the meditative equipoises o f  these bodhisattvas. Thus, said sixteen signs 

during subsequent attainment that are attained by virtue of having directly realized the nature 

of  phenomena during meditative equipoise are not different in that all o f  them are results that 

are attained subsequent to the meditative equipoise of the path of  seeing. That they are
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individually matched with its sixteen wisdom m oments is only done in  terms o f  isolates, but it 

is not the case here that distinct causes produce distinct corresponding results. MPZL (pp. 135 

and 145-46) says that the signs o f  irreversibility represent result reasons similar to  the following  

example: “The person over there (the subject) is a person who is an authentic source o f  valid 

cognition because he or she teaches the actuality o f  the four realities in an unerring manner.” 

Likewise, one says here, “The bodhisattva over there (the subject) is an irreversible person  

because he or she is a person who has put an end to clinging to the real existence o f  form and so 

on.” There is also the system o f  some people who infer the realization o f  meditative equipoise 

by virtue o f  the physical and verbal signs during subsequent attainment (taking this to be a 

result reason), establish perfect enlightenment by way o f  putting forth the realization of  medita

tive equipoise as the reason (taking this to be a nature reason), and take the irreversibility by the 

power o f  that to be a negating reason of  nonobservation. Thus, they explain that, at the end of  

having put forth said three reasons, the final reason for establishing irreversibility is a negating 

reason. As for the eightfold profundity as the signs o f  irreversibility o f  bodhisattvas on the path 

o f  familiarization, it is through the power o f  their realizing during meditative equipoise that the 

profound basic nature o f  the two realities is o f  one taste without contradiction—the equality o f  

appearance and emptiness free from all superimpositions and denials—that they, during subse

quent attainment, exhibit the signs o f  being skilled in the means o f  explaining, by way o f  

exposition, debate, composition, and so on, the profound basic nature o f  appearance and em pti

ness w ithout contradiction, just as it is. Through these signs, bodhisattvas who abide on the path 

o f  familiarization (the subject in question) are established as being the assembly o f  irreversible 

noble ones (the predicate to be proven). You may wonder, “For example, in order to establish the 

irreversibility o f  bodhisattvas on the level o f  heat o f  the path o f  preparation, does one need all 

twelve signs together or is each one o f  them sufficient?” What is to be followed here is the system  

of  asserting that each one is sufficient. “But then it follows that ¿ravaka noble ones are irrevers

ible bodhisattvas on said level because they have terminated unfavorable states (the third one of  

said twelve signs).” To say this means to not understand the essential point here. For example, 

one would not agree with the reasoning that a knowable object exists as the gem over there 

because it possesses light. However, when “the light that is specified as being the one o f  a gem ” 

is put forth as the reason in said reasoning, it represents a correct reason to be agreed with. 

Likewise, after having identified “the bodhisattva over there” (and nobody else) as the subject in 

question, to establish him or her as being irreversible through the reason o f  this bodhisattva 

being specified by the sign o f  having terminated unfavorable states represents doing so through 

a correct reason. N o doubt there is also the probative argument in terms o f  a nature through 

which one infers, by virtue o f  the reason o f  meditative equipoise, that perfect enlightenment is 

suitable to arise. However, one should understand that the probative arguments in this context 

o f  the signs o f  irreversibility o f  bodhisattvas are primarily result reasons that establish their 

irreversibility for the sake o f  others. Similar to MPZL, SZB (pp. 327-28) says that some people 

infer the realizations in meditative equipoise through the result reasons that are the physical and 

verbal signs during subsequent attainment, establish the certainty o f  becoming a buddha 

through putting forth said realizations in meditative equipoise as nature reasons, and establish 

irreversibility through putting forth the certainty o f  becoming a buddha as a reason o f  nonob

servation. However, in what the AA teaches explicitly, it is bodhisattvas on the paths o f  

preparation, seeing, and familiarization who are taken as the subject in question, they are estab

lished as being irreversible persons (the predicate), and the reasons that are the means to 

establish this irreversibility are put forth in the explicit words o f  the AA. None of  these represent 

reasons o f  nonobservation or negating reasons—the “ir-“ in “irreversible” is just the attributive 

part o f  “irreversible persons” and not a negative. Therefore, the reasons that are explicitly pre

sented in the AA take said bodhisattvas as their subjects and represent affirming reasons that 

establish these bodhisattvas as irreversible persons. This is done either through nature reasons 

(taking certain aspects o f  qualities as the reasons to establish irreversibility, just as the heat o f  a
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fire points back to the fire) or result reasons (taking certain conducts o f  body and speech as the 

reasons to establish irreversibility, just as a fire is indicated by its smoke). Or it is certain causal 

characteristics that are taken as the reasons to establish irreversibility—through their union of  

prajňá and means bodhisattvas take, and rely on, the three jewels as their refuge, focus on the 

four realities as their focal objects, and engage in the three kinds o f  vigor as the remedies f  or the 

three kinds o f  laziness (the adverse conditions o f  the path). Through this, they come to be 

endowed with the five visions and the six supernatural knowledges that are the aids for accom 

plishing the vast welfares o f  themselves and others, thus manifesting the actual main part o f  the 

path—the paths o f  seeing and familiarization.

629 XXV.20. PGSD (pp. 245-50) defines the training in the equality o f  samsáric existence

and peace as “the pure wisdom of familiarizing with samsára and nirvána being equality in 

that they lack any nature o f  their own.” As for the natures o f  samsára and nirvána, they are 

illustrated in the sutras by the examples o f  dream and daytime, respectively. The definition of  

samsára is “the reality o f  suffering that arises under the sway o f  its causes—karma and afflic

tions—and consists o f  the states o f  not having relinquished the afflictions.” It consists o f  both  

the outer world (the container) and sentient beings (its contents). As for its boundary lines, it 

exists up through the last moment o f  the hínayána paths o f  familiarization and the supreme 

dharma o f the maháyána path o f  preparation. The definition o f  nirvána is “the analytical cessa

tion o f  nonlearners in which the afflictive obscurations have been relinquished.” It is twofold in 

terms of  the hínayána and the maháyána. The m eaning o f  equality is that samsára and nirvána 

are equal in being the unity free from reference points and in lacking any nature o f  their own. 

As for the reasonings on this lack o f  nature, samsára is without nature because it only appears 

as what is to be relinquished from the perspective o f  mistaken minds without realization, but is 

not established ultimately. Múlamadhyamakakáriká  XVI. 1 says:

You may say, “Formations are samsára.”

If they are permanent, they do not cycle.

And if they are impermanent, they do not cycle either.

The same approach applies to sentient beings.

The nirvána o f  being liberated from samsára is without nature because that which fetters one— 

samsára—does not exist by any nature o f  its own, just as there is no being liberated from chains 

if there is no being fettered by them in the first place. Múlamadhyamakakáriká XVI.4 says:

No matter how, it is not tenable 

That formations pass into nirvána,

Nor is it tenable, no matter how,

That sentient beings pass into nirvána.

As for rebutting objections to this, in the sútras (CZ, pp. 415-16), Šáriputra asks Subhuti ques

tions in that regard, but Šáriputra is not the actual opponent because the actual opponents take 

karma to be established by its own nature, objecting that, from samsára and nirvána lacking any 

nature, “it would follow that the state o f  daytime is without virtuous and nonvirtuous karma 

because it does not exist by any nature o f  its own, just like a dream.” However, Šáriputra does 

not have such a wrong view. Therefore, the actual opponents are those who propound really 

existing entities because the disputes here in the sutras are taught for the sake o f putting an end 

to their wrong views o f  clinging to real existence. The answer to the above objection is tw o

fold. First, the entailment o f  the predicate by the reason is not certain. For though virtuous and 

nonvirtuous karma does not exist by any nature o f  its own, it does exist from the perspective 

of the mistakenness o f  seeming reality. Secondly, according to the Mádhyamikas, the example 

of  not accumulating karma in dreams is incorrect because the virtuous and nonvirtuous karma 

that is dreamt o f  is revived through states o f  mind subsequent to the dream and thus becomes  

fully qualified karma. According to the Mere Mentalists (Vxmsikákáriká 18cd), said example is



Notes 773

incorrect because the dreaming m ind, by virtue o f  being affected by sleep, produces its tem po

rary results in a distorted manner. Some say that the answer by the Mádhyamikas is uncertain, 

objecting, “Then it would follow that buddhas can still accumulate karma because they can 

revive what happened through subsequent states o f  m ind—the Buddha said, ‘I have terminated 

the skandhas o f  samsára.’” Buddhas do not revive what happened through subseqent states of  

mind. For through the power o f  having realized nonconceptual wisdom, they are free from all 

conceptions o f  clinging. There is entailment because karma is accumulated under the sway o f  

conceptions o f  clinging being present, but there is no accumulation o f  karma if  there are no 

such conceptions. Some object to karma being accumulated under the sway o f  conceptions o f  

clinging, c laiming that this contradicts the scriptures. They say, “It then w ould follow that the 

statement in the siitras that all karmas and intentions are vo id ’ is untenable because it is said 

here that karma is accumulated under the sway of  conceptions o f  clinging.” There is no entail

ment in this conseqence because said statement in the sutras has ultimate reality in mind, while  

the accumulation o f  karma under the sway o f  conceptions o f  clinging refers to seeming reality. 

Some object to virtuous and nonvirtuous karma being accumulated in dreams by saying, “It then 

would follow that the dedication o f  the virtues o f  generosity and ethics in a dream represents 

a pure form o f  dedication because there is karma in dreams.” As for the answer to this in the 

sutras, Šáriputra did not answer himself, but referred the question to Maitreya as one who is 

prophesied to attain unsurpassable enlightenment in his next lifetime. The reason for Šáriputra 

to do so was that he had the following in mind. If the opponents in question are suitable to be 

guided by the teachings o f  the present Buddha, the answers to the previous objections in the 

sutras here were already able to dispel their wrong ideas. However, if they are not suitable to 

be guided by the present teachings, their wrong ideas will be dispelled by future buddhas. The 

explicit answer that Maitreya gave was that he is endowed with the profound prajňá o f  realizing 

emptiness, which entailed the implicit answer that dedication is pure if it is embraced by the 

prajfiá o f  realizing identitylessness. MCG (fol. 125b.3 -5) adds that one may wonder, “If bodhi

sattvas realize, without clinging, that all appearances during the waking state are like dreams, do 

they not accumulate any karma whatsoever?” They do not accumulate any contaminated karma 

at all because, by virtue o f  being without clinging, they lack any striving and so on for what 

is contaminated. “But then it would follow that they do not accumulate any uncontaminated  

karma either.” Though bodhisattvas are without clinging, it is not that they do not benefit other 

sentient beings who possess clinging. Therefore, by virtue o f  causes and results being infallible, 

it is not the case that bodhisattvas do not complete their accumulations.

630 XLX.8.

631 PGSD (pp. 245-46) defines the training in pure realms as “the pure yoga o f  familiarizing 

with all realms that consist o f  container and contents as being nothing but boundless purity.”

632 D3787, fol. 161b.2-3.

633 XX. led.

634 XX.4.

635 Ibid., XX.2-3.

636 D3787, fol. 161b.6. PGSD (p. 246) defines the training in skill in m eans as “the pure yoga 

o f  familiarization through knowing whether or not it is the right time to manifest the special 

qualities o f  skill in means.” According to the Áloká (D3791, fol. 267b.3 -4 ),  this and the two  

above trainings exist from the eighth bhumi onward because it is explained that bodhisattvas up 

through the seventh bhiimi are conventionally called “the samgha o f  learners” and those on the 

pure bhiimis, “the samgha o f  nonlearners,” with said three trainings being cultivated by way of  

being generated in the mind streams o f  the samgha o f  nonlearners.
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637 D4036, fol. 126a.3-5.

638 II.66cd.

639 D3808, fol. 5a.2 -3.

640 XX.8.

641 XX.9-10.

642 This and the following quotations are found on pp. 427-30  in CZ.

643 D3793, fols. 52a.6-53b.2 (see also D3791, fol. 273a.6 and 273b.4).

644 D3800, fol. 55b.2-3.

645 PGSD (pp. 251-53) defines the four maras as follows. The mara o f  the skandhas is “the

subcategory o f  the four maras that consists o f  what is contaminated and arises under the sway 

o f  karma and afflictions as its causes.” It is equivalent to the reality o f  suffering. The mara of  

the afflictions is “the subcategory o f  the four maras that exists as the nature o f  the afflictions, 

which agitate the mind stream,” such as the primary and secondary afflictions. The mara of  

death is “the subcategory o f  the four maras that is the link of  dependent origination which  

arises under the sway o f  karma and afflictions as its causes,” such as the stopping of  the life-force 

o f  ordinary beings. The devaputramara is “the subcategory o f  the four maras that consists of  

those gods who are included in the classes o f  gods o f  the desire realm and create obstacles for 

uncontaminated virtue,” such as the devaputras who create obstacles for practicing the genuine  

dharma. Though the last three maras are mutually exclusive, the last three and the first one are 

not mutually exlusive because the last three are included in the first one as its subtypes. They  

are presented as four in terms o f  creating obstacles for living for a long time, thus attaining spe

cial uncontaminated qualities, and eventually attaining the fruitions o f  the nirvanas with and 

without remainder. They are called “maras” because they obstruct the attainment o f  the state 

o f  immortality (“mara” also means “death”). As for the boundary lines o f  overcoming the four 

maras, the ¿ravaka system asserts that, in the case o f  the Buddha, the devaputramara was over

com e through the weapon o f  love under the bodhi tree; the mara o f  the afflictions, through the 

vajralike samadhi at dawn there; the mara o f  death, through the Buddha blessing his formations 

of  this life at SravastI; and the mara o f  the skandhas, through passing into the nirvana without 

remainder at Ku&nagara. In the com m on yana, according to the hlnayana, the devaputramara is 

overcome on the hlnayana path o f  seeing. For on it one attains the clear realization o f  the three 

jewels in on es mind stream because one directly realizes the four realities. The mara o f  the afflic

tions is overcome when one has become an arhat because one has exhaustively relinquished the 

afflictions o f  the three realms. The mara of  death is overcome by arhats who attained the highest 

form o f  the fourth dhyana because they attained mastery over retaining and discarding their life. 

The mara of  the skandhas is overcome upon attaining the nirvana without remainder because 

the reality o f  suffering is exhaustively relinquished at that point. According to the mahayana, 

the four maras can be overcome even from the path o f  accumulation onward because such is 

the case for those on the mahayana path o f  accumulation who have previously realized the 

hlnayana nirvana without remainder. Otherwise, the devaputramara is overcome from the 

mahayana path o f  preparation onward because, on it, one attains the clear realization o f  the 

three jewels in one’s mind stream. The maras o f  the afflictions and death are overcome on the 

first bhumi because, on it, birth and death in samsara under the sway o f  karma and afflictions 

have been relinquished. The mara o f  the skandhas can operate up through the seventh bhumi 

because it can operate in all physical supports that are similar in type to those o f  bodhisattvas on 

the mahayana path o f  preparation that arose under the sway o f  karma and afflictions. It is also 

possible for this mara to be overcome on the first bhumi even in those who have not previously 

progressed through inferior paths because bodhisattvas during the subsequent attainment o f  the
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first bhum i can discard their skandhas that arose under the sway of  karma and afflictions and 

assume a body which is mental in nature. The mara of  skandhas is definitely overcome on the 

eighth bhumi because, on it, even if one does not retain or discard one’s life, through the power 

o f  having attained mastery over nonconceptual wisdom one’s former contaminated body trans

forms into an uncontaminated one. Therefore, the essential point o f  this is as follows. On the 

impure bhumis, to discard what is similar in type to the contaminated form skandha depends 

on leaving one’s present life. However, once one has attained the realization of  the eighth bhumi, 

even if one does not retain or discard one’s life, through the power o f  one’s inner realization one  

transforms one’s contaminated form skandha into an uncontaminated one, which thus does not 

depend on leaving one’s present life.

646 XXVI. 1. In accord with the sutra in eight thousand lines, the Sanskrit o f  the end o f  line c 

reads, “. . .  trichiliocosm through measuring them [with the tip o f  a straw].”

647 CZ, pp. 459-60.

648 PGSD (pp. 255-60) says that the eight points o f  the culminating training are sum m a

rized into the four culminations o f  the paths o f  preparation, seeing, and familiarization, and 

the uninterrupted path. For the culminating training is what is to be cultivated as the remedy 

for the antagonistic factors to be relinquished and, (1) in terms o f  the manifest factors to be 

relinquished, is presented as the culminating training o f  the path o f  preparation; (2) in terms 

o f  the seeds o f  the factors to be relinquished, as the two culminating trainings o f  the paths o f  

seeing and familiarization; and (3) in terms of the impregnations o f  negative tendencies, as the 

culminating training o f  the uninterrupted path. (1) is the case because manifest factors to be 

relinquished on the path o f  preparation exist as the four conceptions about the apprehended 

(engagement and withdrawal) and the apprehender (substance and imputation) and because 

it, in terms o f  the remedies o f  these four conceptions, is taught as the four culminating train

ings o f  the signs and so on. (2) is the case because the seeds o f  the factors to be relinquished are 

twofold—those on the path o f  seeing and those on the path of  familiarization—and because, in 

terms o f  the remedies for these seeds, said two paths are presented as the culminating trainings 

o f  the path o f  seeing and familiarization, respectively. As for the culminating training o f  the 

path o f  preparation, it is equivalent to the mahayana path o f  preparation. Its definition is “the 

mahayana factors conducive to penetration that represent the highest form o f  familiarizing with 

the three knowledges in a combined manner.” When divided in terms o f  its qualities, it con 

sists o f  the four culminating trainings o f  signs, increase, stability, and settling the mind. W hen  

divided in terms o f  its instances, it consists o f  the four culminating trainings o f  heat and so on. 

The definition o f  the culminating training o f  signs is “the yoga o f  bodhisattvas that consists 

o f  the level o f  heat, which is endowed with the qualities o f  any one o f  the twelve signs that are 

taught here.” It is instantiated by the knowledge o f  bodhisattvas with sharp faculties on the level 

o f  heat. The first one o f  the twelve signs means that bodhisattvas with sharp faculties on the level 

o f  heat, through the power o f  their having familiarized with all phenomena as being dream

like during the day, possess, within their dreams, the knowledge o f  meditative equipoise and 

subsequent attainment o f  realizing that all phenomena lack real existence, just like dreams (the 

analogous applies for the remaining signs). In terms o f  time, the twelve signs are contained in 

the time o f  dreaming and the waking state because the first six pertain mainly to the former and 

the last six, mainly to the latter. In terms o f  their nature, said signs consist o f  meditative equi

poise and subsequent attainment because each one entails these two phases. As for the boundary 

lines, the culminating training o f  signs exists only on the level o f  heat, but it is explained that 

the qualities o f  its twelve signs exist in a progressively increasing manner from heat up through 

the end o f  the continuum (the same applies for the remaining three culminating trainings of  

the path o f  preparation). As for the time when these twelve signs become signs, it is through  

the persons who are their supports that they become the general signs o f  these persons having 

attained the culminating training and the specific signs o f  their irreversibility from their own
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perspective. You may wonder, “What is the difference between the twelve signs here and the 

signs that establish som eone as an irreversible person on the path of  preparation as taught in the 

fourth chapter above?” The difference lies in what is to be established—the signs here establish 

irreversibility mainly from a bodhisattvas own perspective, while the above do so mainly from  

the perspective o f  others. There is also a difference in their nature because the signs here consist 

of  only the knowledge that makes up the culminating training itself, while the above signs also 

entail perceptible physical and verbal expressions during subsequent attainment. The definition  

of  the culminating training o f  increase is “the yoga of  bodhisattvas that consists o f  the level o f  

peak, which is endowed with the qualities o f  the increase o f  merit that is taught here.” “Increase 

o f  merit” refers to the roots o f  virtue that consist o f  the two accumulations in the m ind streams 

of  bodhisattvas on the level o f  peak. The definition o f  the culminating training o f  stability is 

“the yoga o f  bodhisattvas that consists o f  the level o f  poised readiness, which is endowed with  

the qualities o f  twofold stability.” The stability o f  realization (ones own welfare) corresponds 

to the striving o f  bodhisattvas on the level o f  poised readiness to dedicate all roots o f  virtue of  

themselves and others for the sake of  fully com pleting all dharmas o f  the three knowledges. The 

stability o f  enlightened activity (the welfare o f  others) corresponds to the actions o f  such bod 

hisattvas that are motivated by the great compassion in their mind streams. The definition o f  the 

culminating training o f  the abiding o f  the mind is “the yoga of  bodhisattvas that consists o f  the 

level o f  the supreme dharma, which is endowed with the qualities o f  the abiding o f  the mind.” 

These qualities consist o f  the samádhi o f  bodhisattvas on the level o f  the supreme dharma in 

which the mind abides one-pointedly and which is congruently associated with rejoicing.

649 The descriptions o f  the following two sets o f  nine remedies are based on pp. 466 -74  in 

CZ.

650 The above disputes and this answer are based on the Vrtti (D3787, fol. 168a.6-168b.4) 

and the Aloká  (D3791, fol. 289a.6-289b.6).

651 PSD has yod  pa, but LSSP has yod sa. MPZL (pp. 154-55) says that the seeds of the two 

types o f  the conceptions about the apprehender exist in both ordinary beings and noble ones, 

but their manifest forms are certain to exist distinctly in ordinary beings and noble ones, respec

tively. The clinging to a person by ordinary beings cannot be but the clinging to a personal self 

because they do not realize identitylessness directly. Therefore, through reasonings such as the 

sevenfold reasoning based on the example o f  a chariot, they can gain certainty about persons 

merely existing in an imputed manner and those on the path o f  preparation can familiarize 

with identitylessness in the manner of  a clear illumination o f  the prajñá about it. However since 

the latter still do not realize identitylessness in a direct manner, their insight only constitutes 

the mental engagement in aspiring for true reality, but it is not the mental engagement in true 

reality in a direct manner. Therefore, their conceptions during subsequent attainment cannot 

have the nature o f  apprehending imputations. On the other hand, since noble ones directly real

ize identitylessness during meditative equipoise, during subsequent attainment they cannot but 

apprehend persons as imputations because they do not apprehend them as a personal self. As 

for the essential point here, in general, one should be learned in the manner in which substantial 

and imputed persons are presented in the system o f  Great Madhyamaka, the distinct man

ners in which ordinary beings and noble ones apprehend persons as substantial and imputed, 

respectively, and so on. In particular, if one wishes to understand the profound meanings to 

be understood in this context here, one should do so by virtue o f  the excellent explanations 

of  Áryavimuktisena, who dwelled on the bhümis o f  the noble ones. Though there are various 

approaches o f  explaining the meaning o f  this section, in general, it accords with the general 

scriptural tradition of  Great Madhyamaka. In particular, I think one needs to connect it with the 

words o f  the pertinent passages in the root text and trust in the dharma necessary for those who  

strive for liberation and the knowledge of all aspects, which establishes the differences between
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the factors to be relinquished and their remedies through reasoning and is certain to be the cor

rect path.

652 The descriptions o f  these nine remedies are based on pp. 474-77 in CZ.

653 The descriptions o f  these nine remedies are based on pp. 477-80 in CZ.

654 Based on the Vivrti (D3793, fols. 126b.4-127a.l), PGSD (pp. 260-62) explains that 

Haribhadra coined the conventional term “preparation” for the remedies for the conceptions 

about the apprehended in terms o f  engagement and the conceptions about the apprehender 

in terms o f  substance. For the remedies for the conceptions about the apprehended in terms 

o f  withdrawal and the conceptions about the apprehender in terms o f  imputations, he used 

the term “entering.” The definition o f  “preparation” as the remedy for the conceptions that are 

factors to be relinquished through seeing taught here is “that which, by way of  actually relin

quishing the conceptions that are factors to be relinquished through seeing and possessing the 

capacity to suppress their seeds, consists o f  the preparatory path that is the preparation for the 

actual path o f  seeing.” It is instantiated by the wisdom o f  the last moment o f  the level o f  the 

supreme dharma o f  the mahàyàna path o f  preparation. The definition o f  the uninterrupted 

path o f  “entering” as the remedy for the conceptions that are factors to be relinquished through  

seeing taught here is “the mahàyàna clear realization o f  the four realities that is in the process o f  

performing the function o f  actually relinquishing the seeds o f  the conceptions that are factors 

to be relinquished through seeing.” It is instantiated by the uninterrupted path o f  the mahàyàna 

path o f  seeing. As for the manners in which the factors to be relinquished and their remedies 

are matched here, the first type o f  remedy is presented as “preparation” in terms o f  the manifest 

factors to be relinquished because “preparation” performs the function o f  actually relinquishing 

the conceptions that are factors to be relinquished through seeing and possessing the capacity to 

suppress their seeds. The second type o f  remedy is presented as “entering” in terms o f the seeds 

o f  the factors to be relinquished because the uninterrupted path o f  “entering” renders the seeds 

o f  the conceptions that are factors to be relinquished through seeing into something that has the 

property o f  not arising again. That Haribhadra explains the remedies for the conceptions about 

the apprehended in terms o f  engagement and the conceptions about the apprehender in terms 

o f  substance as “preparation” and the remedies for the conceptions about the apprehended in 

terms o f  withdrawal and the conceptions about the apprehender in terms o f  imputations as 

“entering” is done so only in terms o f  the respective two conceptions explicitly mentioned in 

each o f  these two types o f  remedy pointing out the respectively other two. Thus, his explicitly 

matching the respective factors to be relinquished and their remedies in the above manner is 

not definite because “preparation” relinquishes the manifest forms o f  all four conceptions and 

“entering,” the seeds o f  all four, thus making eight remedies altogether. MCG (fols. 130b.5- 

131 a.6 and 132a.2-132b.l) explains that the conceptions that are factors to be relinquished 

through seeing are twofold in terms o f  (1) apprehended objects and (2) their apprehenders. (1) 

The conceptions about the apprehended consist o f  (a) apprehending the mahàyàna path and its 

fruition as the objects to be engaged and (b) apprehending the paths and fruitions o f  éràvakas 

and pratyekabuddhas as the objects from which to withdraw. The conceptions about the appre

hender consist o f  (a) focusing on persons who are ordinary beings and then clinging to them as 

being substantially existent and (b) focusing on persons who are noble ones and then clinging to 

them as being imputedly existent. (1) Since said objects o f  engagement and withdrawal are not 

established ultimately, the conceptions o f  clinging to them as being really established and then 

regarding them as what is to be engaged and from which one should withdraw, respectively, are 

factors to be relinquished during both meditative equipoise and subsequent attainment. As for 

apprehending them as objects of engagement and withdrawal without clinging to them as being 

really existent, from the perspective o f  subsequent attainment with its dualistic appearances this 

needs not to be relinquished. However, since the conceptions about characteristics o f  merely 

apprehending said objects o f  engagement and withdrawal as such objects do not appear for the
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nondual wisdom o f  meditative equipoise, it is important to understand that, in true reality, such 

seeming objects during subsequent attainment are not even established as mere objects that can 

be apprehended in these two ways. (2) The conceptions about the apprehender in terms o f  sub

stance and imputations are to be understood similarly. Through explicitly teaching the clinging 

to substance with regard to the phenomena of ordinary beings, it is implicitly taught that the 

clinging to imputations also exists as a manner of clinging to the phenomena o f  ordinary beings. 

Through explicitly teaching the clinging to imputations with regard to the phenomena of noble 

ones, it is implicitly taught that ordinary beings also cling to said phenomena as being substan

tially existent. Thus, ultimately, the two types o f  clinging to substance and imputations are to be 

understood according to the manner o f  relinquishment that is explained here in the sütras. That 

ordinary beings cling to persons as being substantially existent and noble ones cling to them as 

imputedly existent refers to their, respectively, not realizing and realizing identitylessness. Thus, 

said conceptions do not refer to objects, but are explained to refer to subjects. However, when  

referring to their objects, it is suitable to take them as what is apprehended in which manners. 

Thus, through teaching ordinary beings as the focal objects o f  the first type o f  the concep

tions about the apprehender, noble ones are taught implicitly. Through teaching noble ones 

as the focal objects o f  the second type, ordinary beings are taught implicitly. This means that 

all ordinary and noble persons may be regarded as being substantially existent, but, ultimately, 

they are not even observable as imputations. Therefore, one should understand that, by way of  

the exemplary conceptions that are factors to be relinquished through seeing and familiariza

tion, it is taught that all clinging and observing in the form of the infinite conceptions about 

what is to be adopted, to be rejected, to be affirmed, and to be negated must be relinquished. As 

an implication o f  this teaching, one will also understand the defining characteristics o f  puri

fied phenomena, the differences between the hínayána and the maháyána, and so on. Through  

understanding that, one will engage in the path in the manner o f  not clinging to anything, which  

is the meaning taught by the prajñápáramitá sütras.

655 V.19ab.

656 Verse 1.

657 1.1.

658 II.19cd.

659 XX.20cd.

660 Verse 4.

661 LSSP (vol. 2, fol. 173b. 1) emphasizes that the four yogas represent the progressive stages 

o f  meditation o f  Mádhyamikas alone and that it is ridiculous to match the first yoga with the 

árávakas and pratyekabuddhas; the second and third, with the Mere Mentalists; and only the 

fourth one, with the Mádhyamikas.

662 PGSD (pp. 262-69) says that the cause o f  great enlightenment is what aids this enlighten

ment by way of  having it as its specific result. This is instantiated by the merit o f  bodhisattvas 

on the path o f  seeing, during their subsequent attainment, establishing those to be guided in the 

dharma o f  scriptures and realization and, during their meditative equipoise, familiarizing with 

prajñápáramitá. The definition o f  unsurpassable enlightenment is “the final wisdom  of directly 

realizing that the arising and the termination o f  the stains o f  the two obscurations lack real exis

tence.” Its instances are the four káyas. As for refuting the manner in which the proponents o f  

real entities assert the relinquishment o f  the obscurations, it is not tenable that the obscurations 

are relinquished through the power of  their remedies. For since the obscurations are established 

as being of  the nature o f  mind, they are something really established. As for the manner in 

which the Madhyamaka assertion o f  the relinquishment o f  the obscurations by way o f  the four



Notes 779

stages o f  yoga is tenable, (1) the first yoga o f  realizing personal identitylessness is as follows. 

The reasoning in the context o f  reflection is something like, “The appropriating skandhas do 

not exist as a permanent and independent personal self because they entail arising and ceasing.” 

The definition o f  the yoga arisen from familiarization is “the yoga of the unity o f  calm abiding 

and superior insight o f  realizing personal identitylessness.” It is classified as fivefold—the yogas 

o f  realizing personal identitylessness in the manner o f  an object generality through study and 

reflection, realizing it in the manner o f  an object generality through the prajna that arises from 

familiarization, realizing it newly in a direct manner, realizing it through continually familiar

izing with what has been realized already, and realizing it directly and finally. Thus, in terms 

o f  the boundary lines o f  the first yoga, it exists from the path o f  accumulation up through the 

buddhabhumi. Its result is the consummate relinquishment o f  the clinging to a personal self. (2) 

As for the yoga o f  realizing the lack o f  something apprehended, the reasoning in the context o f  

reflection is som ething like, “Blue does not exist as an external referent that is different in sub

stance from the valid cognition o f  apprehending blue because it is invariably observed together 

with the latter.” The definition o f  the yoga arisen from familiarization is “the yoga o f  the unity 

o f  calm abiding and superior insight o f  realizing phenomenal identitylessness in terms o f the 

apprehended.” It is classified as fivefold as above. As for its boundary lines, in terms o f  sheer 

attainment, it exists from the path o f  accumulation o f  pratyekabuddhas onward. In terms of  

being predominant, it exists from the mahayana level o f  heat onward. Its result is the consum 

mate relinquishment o f  the clinging to a phenomenal identity in terms o f  the apprehended.

(3) As for the yoga o f  realizing the lack o f  an apprehender, the reasoning in the context of  

reflection is som ething like, “The cognitions that apprehend external referents do not exist by 

any nature o f  their own because their objects—external referents—do not exist by any nature 

o f  their own.” The definition o f  the yoga arisen from familiarization is “the yoga o f  the unity 

o f  calm abiding and superior insight o f  realizing that the cognitions that apprehend external 

referents do not exist by any nature o f  their own.” It is classified as twofold—the yogas o f  realiz

ing, in the manner o f  object generalities, and directly, respectively, that said cognitions lack real 

existence. As for its boundary lines, in terms o f  sheer attainment, it exists from the mahayana 

path o f  accumulation onward. In terms o f  being predominant, it exists from the mahayana level 

o f  poised readiness onward. Its result is the consummate relinquishment o f  the clinging to a 

phenomenal identity in terms o f  the apprehender. (4) As for the yoga o f  realizing the freedom  

from reference points, the reasoning in the context o f  reflection is something like, “The self- 

aware and self-illuminating cognition without the duality o f  apprehender ^nd apprehended is 

not really existent because it is dependently originated.” The definition of  the yoga arisen from 

familiarization is “the yoga o f  the unity o f  calm abiding and superior insight o f  realizing that the 

cognitions that apprehend external referents do not exist by any nature o f  their own.” In terms 

o f  realizing emptiness, it is classified as fivefold as above. As for its boundary lines, in terms of  

sheer attainment, it exists from the mahayana path o f  accumulation onward. In terms o f  being 

predominant, it exists from the first bhumi onward. Its result is the final relinquishment o f  the 

two obscurations, including their latent tendencies. The reasons for teaching the progression of  

these four yogas in this way are that, first, the bad views o f  tirthikas are refuted and they are thus 

connected with the excellencies o f  the higher realms. Then, in due order, they are established in 

the view o f  realizing personal identitylessness, the view o f  realizing the identitylessness o f  cog

nitions with apprehender and apprehended, and, gradually, the view o f  being free from the eight 

extremes o f  reference points. As for the definite number o f  the four yogas, they are presented in 

this way in terms o f  overcoming their respective factors to be relinquished because the latter are 

four—afflictions, the clinging to a phenomenal identity in terms o f the apprehended, the cling

ing to a phenomenal identity in terms o f  the apprehender, and their seeds. As f  or their scriptural 

sources, the first yoga is taught by the statement:
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In this there is no self or sentient being.

All these phenomena entail causes.

The latter three are taught by Lankavatarasutra X .2 5 6 c d -2 5 7 :

By relying on mere mind,

One does not imagine outer objects.

By resting in the focal object o f  suchness,

One should go beyond mere mind too.

Having gone beyond mere mind,

One must even go beyond nonappearance.

The yogin who rests in nonappearance 

Sees the mahayana.

In brief, the mahayana path o f  seeing is the path of  having attained the four stages o f  yoga because 

it is the path o f  directly realizing emptiness free from reference points. As for the mahayana path 

of seeing representing Madhyamaka, the definition o f  Madhyamaka is “the dharma o f  being 

free from the two extremes o f  permanence and extinction.” It is divided into ground, path, 

and fruition Madhyamaka. The definition o f  the first one is “that which serves as the basis with 

regard to which path Madhyamaka has to cut through superimpositions,” which is instantiated 

by all phenomena. The definition o f  path Madhyamaka is “the knowledge o f  realizing empti

ness in the mind streams o f  Madhyamikas,” which is equivalent to the Madhyamaka view. It is 

twofold—the object to be realized that is viewed (suchness as the basic nature) and the realizing 

path that views it (the five mahayana paths). The latter is the fully qualified Madhyamaka view, 

while the former one represents the nominal Madhyamaka view because the object o f  the view  

is labeled with the name o f  its subject. The definition o f  fruition Madhyamaka is “the unsur

passable enlightenment that is attained through the power o f  having familiarized with path 

Madhyamaka,” which is instantiated by the four kayas. As for the reasonings that determine 

the Madhyamaka view, (1) absurd consequences are explained in order to stop the wrong ideas 

o f  clinging to real existence and (2) probative arguments are explained in order to give rise to 

inferential reasoning consciousnesses that realize identitylessness. (1) The Madhyamaka conse

quences that invalidate the referent objects o f  the w rong ideas o f  clinging to real existence that 

are imputed by the proponents o f  real entities are fourfold—(a) consequences that g ive rise to 

an inference that is acknowledged by others, (b) consequences in terms o f  the analogous appli

cability o f  the opponent’s reason, (c) consequences that expose contradictions in others, and

(d) consequences that expose the nonapplication o f  the means o f  proof due to presupposing  

the probandum. (a) The first one is a consequence that is flung as an unwanted consequence by 

way o f  formulating as its reason what the proponents o f  entities claim themselves. For example, 

“It follows that the arising o f  a sprout does not depend on causes and conditions because it is 

established by a nature o f  its own.” (b) A consequence that refutes real existence by way o f  the 

analogous applicability o f  the opponent’s reason would be, “It follows that the ear conscious

ness is what views visible forms because the eye consciousness is really established as what views 

visible forms.” (c) A consequence that refutes real existence by way o f  exposing internally con 

tradictory claims would be, “It follows that it is not suitable for the proponents o f  real entities to 

relinquish the obscurations through the power o f  their remedies because the obscurations are 

really established.” (d) A consequence that exposes the flaw o f the nonapplication o f  the means 

o f  proof (being established by a nature o f  its own) due to presupposing the probandum would  

be as follows. The proponents o f  real entities may say, “The skandha o f  form exists by a nature 

o f  its own because the skandha o f  consciousness exists by a nature o f  its own.” It then follows 

that the skandha o f  consciousness existing by a nature o f  its own is not suitable as a proof for the 

skandha o f  form existing by a nature o f  its own because the very reasoning that refutes that the 

skandha of form exists by a nature o f  its own is also able to refute that the skandha o f  conscious

ness exists by a nature o f  its own. As Mulamadhyamakakarika I V.8 says:
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W hen something is questioned through emptiness,

Everything that som eone may express as a reply 

Does thereby not constitute a reply,

[For] it would presuppose what is to be proven.

(2) The probative arguments to generate reasoning consciousnesses consist o f  the four 

Madhyamaka reasonings. The first three are as explained in PSD above and the reasoning o f  

dependent origination is said to refute both extremes o f  nonexistence and existence. In the first 

case, it reads, “Appearances such as form are not nonexistent conventionally because they are 

dependently originated.” In the second case, it reads, “Appearances such as form are not existent 

ultimately because they are dependently originated.” As Mülamadhyamakakáriká XXIV. 19 says:

Since there is no phenomenon  

That is not dependently originated,

There is no phenom enon  

That is not empty.

Therefore, it is reasonable for persons w ho strive for liberation to eliminate the wrong ideas of  

clinging to real existence and then make great efforts in the view of realizing identitylessness 

because the attainment o f  final liberation depends on this. In brief, the maháyána path o f  seeing 

represents the view o f  Madhyamaka because it is the knowledge o f  directly realizing emptiness.

663 In the Vrtti (D3787, fol. 174b.2-4), the Áloká (D3791, fols. 304b.7-305a.2-3), the Vivrti 
(D3794, fols. 125b.7-126a.l) , and Ratnákarašántis Šuddhamati (D3801, fol. 181b.3 -5),  the 

lion’s sport is explicitly related to the path o f  seeing, while the latter author’s Sárottamá does 

not mention the lion’s sport in the context o f  the path o f  seeing. Note, however, that none of  

the first four com mentaries identify the lion’s sport as the actual meditative equipoise o f  the 

path o f  seeing, which consists o f  the six sets o f  six páramitás. Rather, the Vrtti, the Áloká, and 

the Vivrti say that the lion’s sport is cultivated in order to master said meditative equipoise, 

which the latter two explain further by saying that it is those who have already attained the path 

o f  seeing who cultivate the lion’s sport again and again in order to become free from the fear 

o f  afflictive and cognitive obscurations. The Šuddhamati also says that the lion’s sport follows 

said equipoise. PGSD (p. 269) defines the culminating training o f  the path o f  seeing as “the 

maháyána clear realization o f  the four realities o f  practicing each one o f  the páramitás in such 

a way that it is endowed with all six páramitás.” This is equivalent to the path o f  seeing and 

classified as twofold—the uninterrupted path and the path o f  liberation. In brief, the dharma 

readiness for suffering o f  the maháyána path o f  seeing is the culminating training o f  the path 

o f  seeing because it is the maháyána clear realization o f  the four realities o f  practicing each 

one o f  the páramitás in such a way that it is endowed with all six páramitás. The special path 

o f  the maháyána path o f  seeing is the samádhi o f  the lion’s sport. Both MCG (fol. 138b.3-5)  

and MPZL (p. 164) explain that, in general, the term “samádhi o f  the lion’s sport” applies to the 

path o f  liberation o f  the path o f  seeing, the special path o f  entering its meditative equipoise of  

resting in the nature o f  phenomena again, and the preparatory samádhi o f  the lion’s sport that 

serves as the preparation for the path o f  familiarization. MCG (fol. 139a.5-139b.2) summarizes 

the culminating training o f  the path o f  seeing by saying that its wisdom, which has arrived at 

the nature o f  phenom ena—the unity o f  appearance and emptiness—in which there is nothing  

to be removed or to be added, relinquishes, without observing subject and object as being differ

ent, all conceptions o f  focusing on the nature o f  phenomena in mistaken ways. Once that has 

happened, despite this wisdom being nonconceptual, the twelve times one hundred qualities of  

bodhisattvas on the first bhümi arise without effort. During meditative equipoise, they rest in the 

equality o f  all phenomena being unobservable and, during subsequent attainment, they teach 

others, without any clinging, the dharma that liberates from suffering.

664 D4049, fol. 65b. 1.
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665 Ibid., fol. 86a.6-7.

666 D4052, fol. 341a.4-5 (this text does not mention a commentary on the Pratitya-
samutpadasutra and the Tengyur also does not contain such a commentary).

667 These sixty-two wrong views are, for example, described in the Brahmajalasutta (Digha 

Nikaya 1.12-1.46; trans. in M. Walshe 1995, pp. 73-90; P1021, pp. 286.2.8ff.) and can be sum 

marized in the fourteen “undecided” questions above.

668 Both LSSP and PSD have bdagsmra yod pas bdagsmra , which does not make much sense 

and thus, in accordance with the following phrase “views about a self,” is emended to bdag Ita 

yod pas dbag smra.

669 PSD has “six [kinds of] beings,” but LSSP has “five,” which accords with becoming being 

said here to be sevenfold.

670 This refers to birth through warmth and moisture, birth from an egg, birth from a womb, 

and miraculous birth (such as in gods and hell beings).

671 Lines 2ac.

672 I could not locate any statements to this effect in the Abhidharmasamuccaya. However, 

except for omitting the causal condition, the above statements are found in the Yogacarabhumi 
(D4035, fol. 110b.2-5), which adds that the twelve links cannot function as causal conditions 

because the causal condition is characterized by being their seeds.

673 The Mahay anas amgr aha does not explicitly say that. Its commentaries by Vasubandhu 

(D4050, fol. 133b.4) and Asvabhava (D4051, fol. 207b.5) take the phrase “dominant condition” 

in 1.28 (D4048, fol. 7b.7) as referring to ignorance and so on giving rise to formations, but do not 

say either that ignorance is solely the dominant condition.

674 This text (D4035, fol. 110b.4) makes said statement summarily for all formless links func

tioning for each other as the three conditions except f  or the causal condition.

675 1.1 l-12ab.

676 D4052, fol. 352b.4-5.

677 Ibid., fol. 341a.5-341b.l.

678 MCG (fols. 138b.5-139a.5) says that, though the origin o f  suffering is not established in 

the equality o f  the nature o f  phenomena, the manner in which the latter seems to become the 

origin o f  suffering under the sway o f  on es  own conceptions is represented by the progressive 

order o f  afflicted phenomena (formations and so on arising from the ignorance o f  conceiving o f  

a self). Through familiarizing with this, one realizes that the primary ones am ong afflictions and 

karma—the tw o links o f  ignorance and formations—make up the root o f  samsara. This repre

sents the realization o f  the nature o f  the reality o f  the origin of  suffering. Through familiarizing 

with the reverse order o f  afflicted phenomena (aging and death arising from birth and so on all 

the way back to ignorance), one realizes that birth, aging, and death are the final results o f  karma 

and afflictions, which represents the realization o f  the nature o f  the reality o f  suffering. Through  

familiarizing with the progressive order o f  purified phenomena (through the cessation o f  igno

rance, formations cease and so on), one realizes that the root o f  samsara is severed through the 

remedy for ignorance—the prajna o f  realizing identitylessness. This represents the realization 

o f  the nature o f  the reality o f  the path. Through familiarizing with the reverse order o f  purified 

phenomena (aging and death ceasing through the ceasing o f  birth and so on all the way back 

to ignorance), by virtue o f  relinquishing afflicted ignorance one realizes that the final result of  

purified phenomena consists o f  the cessation o f  birth, aging, and death, which represents the 

realization of  the nature o f  the reality o f  cessation.
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679 PGSD (p. 270) defines the culmination o f  the path o f  familiarization as “the mahayana 

subsequent clear realization that is the highest level o f  familiarizing with the three knowledges 

in a combined manner.” It is equivalent to the mahayana path of  familiarization and is twofold 

in terms o f  meditative equipoise and subsequent attainment. In brief, the uninterrupted path of  

the second bhumi belongs to the culminating training o f the path of  familiarization because it 

is a mahayana subsequent clear realization o f  familiarizing with the emptiness that was already 

realized in a direct manner. MPZL (p. 165) says that the culminating training o f  the path of  

familiarization consists o f  the two elements o f  calm abiding (the support) and superior insight 

(the supported). What is taught here through the lion’s sport and the crossing in one leap con

sists o f  the preparatory and actual phases, respectively, o f  its element o f  calm abiding. For an 

overview o f  the different presentations o f  the sequence o f  the preparatory lion’s sport and the 

actual crossing in one leap on the path o f  familiarization in LSSP/PSD, MCG, and MPZL, see 

Appendix XI. Note that neither the sutras (CZ, pp. 501-2), nor the Vrtti, the Aloka, or the Vivrti 
say that the lion’s sport is the preparatory stage o f  the culminating training o f  the path of  famil

iarization. The Vrtti (D3787, fols. 174b.2-4, 174b.7, and 175a.5) mentions the lion’s sport in the 

context o f  the culminating training o f  the path o f  seeing and in two passages from the above- 

mentioned sutra section under the heading o f  the path o f  familiarization’s crossing in one leap. 

However, both these passages only say that the crossing in one leap is entered subsequent to the 

lion’s sport, but not that the latter belongs to the path o f  familiarization. Both the Aloka and the 

Vivrti do not mention the lion’s sport at all in their very brief treatment o f  V.24-25  on the cross

ing in one leap. Being a com mentary on the sutra in eight thousand lines (which does not discuss 

this topic in the first place), the Aloka does not even com m ent on V .24-25, but explicitly refers 

to the sutra in twenty-five thousand lines and just quotes the beginning o f  the latter o f  the two 

above-mentioned sutra passages. As mentioned above, RatnakaraSanti’s Suddhamati (D3801, 

fol. 181b.3-6) relates the lion’s sport only to  the path o f  seeing, while it is only the following 

crossing in one leap that is said to represent the path o f  familiarization (Rong ston shes bya kun 

rig 1988 [fol. 134a.4] praises “RatnakaraSanti’s excellent explanation o f  the lion’s sport being 

only treated by V.23 and not being included at all in V .2 4 -2 5 ”). By contrast, Ratnakara&inti’s 

Sarottama (D3803, fols. 184b. 1 -1 86b. 1) explicitly comments on AA V.23-25  as relating to the 

path o f  familiarization, saying that, according to the sutras, both the lion’s sport and the cross

ing in one leap constitute “the entirety o f  the means in which bodhisattvas are skillful” (on this 

phrase, the Aloka [D3791, fol. 305a.4] says that it here means the path o f  familiarization).

680 This section is based on Abhidharmakosa VIII.18c-19ab and its Bhasya.

681 This means that, first, one enters the contaminated form o f  the first dhyana. Then, by

skipping the second dhyana, one enters the contaminated third dhyana. Next, by skipping the 

fourth dhyana, one enters the contaminated formless absorption o f  Infinite Space. Finally, 

by skipping Infinite Consciousness, one enters the contaminated absorption o f  Nothing 

Whatsoever, and then reverses the entire process in the same manner. Secondly, one likewise 

sequentially enters the uncontaminated first dhyana, skips the second one, enters the uncon

taminated third one, skips the fourth one, enters uncontaminated Infinite Space, skips Infinite 

Consciousness, enters uncontaminated Nothing Whatsoever, and reverses that process too. 

Note that the Abhidharmakosabhasya lists four preparatory stages. First, one sequentially travels 

through the eight contaminated meditative absorptions in their progressive and reverse orders. 

Secondly, one does the same for the uncontaminated forms o f  the first seven. The third and 

fourth preparations are as in the above “proximate preparation.”

682 This and the following quotes in this section are found on pp. 505-9 in CZ.

683 PSD has “being contingent” (rag las pa).

684 D3787, fols. 176a.l-177a.2.
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685 D3793, fol. 126b.6.

686 D3787, fol. 176b.2-5.

687 This and the following quotes in this section are found on pp. 509-10 in CZ.

688 This and the following quotes in this section are found on pp. 511-16 in CZ.

689 This and the following quotes in this section are found on pp. 518-22 in CZ.

690 D3787, fol. 180a.5-6.

691 D3791, fol. 310b.6; D3793, fol. 127b.5.

692 MCG (fols. 141a.2-145a.3) says that the four types o f  the conceptions about apprehender 

and apprehended that are factors to be relinquished through familiarization represent the innate 

forms o f  these obscurations. Each one o f  these four is subdivided into nine by way o f  different

manners o f  focusing on their objects and then clinging to them. (1) The conceptions about the 

apprehended in terms o f  engagement focus on, and cling to, the scriptures and the realizations 

of the mahayana. (2) The conceptions about the apprehended in terms of  withdrawal focus on, 

and cling to, the various paths o f  the hlnayana. As for the conceptions about the apprehender 

in terms o f  substance and imputations, they both focus on, and cling to, the phenomena o f  

both ordinary beings and noble ones. The conceptions under (3) cling to substance by virtue 

of not having realized identitylessness, while the conceptions under (4) cling to imputations by 

virtue o f  being embraced by the realization o f  identitylessness. In brief, since the main modes o f  

apprehension o f  the four conceptions about apprehender and apprehended in this context refer 

to what is to be adopted, what is to be rejected, those w ho rely on the paths, and the phenomena  

o f  the path, respectively, they are divided by way o f  the respectively nine isolates o f  terminating 

the seeds o f  said four modes o f  apprehension.

693 CZ, p. 524.

694 The Tibetan has “supreme” (mchog) instead o f  “desired” (Skt. nikama).

695 This corresponds roughly to D3787, fols. 180b.4-5 and 181a.5-6.

696 CZ,'p. 527.

697 D3787, fol. 182a.l-2 .

698 D3801, fol. 186b .l-4 .

699 D3791, fol. 31 lb .4—5; D3793, fols. 128b.7-129a.l.

700 D3803, fol. 189b.2-3.

701 PGSD (pp. 270-71) defines the culminating training o f  the uninterrupted path as “the

final yoga o f  bodhisattvas that, in its giving rise to the knowledge o f  all aspects as its direct 

result, cannot be interrupted by any other phenomena,” which is instantiated by the wisdom at 

the end o f  the continuum. The definition of  the focal objects o f  this culminating training is “the 

phenomena that serve as the bases with regard to which the culminating training o f  the unin

terrupted path has to cut through superimpositions,” which are instantiated by all phenomena  

that are characterized by being identityless. The definition o f  the aspect o f  said culminating 

training is “its particular mode o f  apprehension that realizes its object,” which is instantiated 

by the mode of apprehension o f the culminating training o f the uninterrupted path that real

izes emptiness. The definition o f  the dominant condition o f  this culminating training is “that 

which gives rise to it primarily in an independent manner,” which is instantiated by the m ind 

fulness right before the end o f  the continuum of not forgetting the focal objects and aspects o f  

the tw o realities. You may wonder, “Isn’t the knowledge o f  all aspects the focal object o f  the 

culminating training o f  the uninterrupted path?” There is no flaw because, in general, there are
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three manners o f  observing a focal object—observing it in the manner o f  an object generality, 

directly, and directly in just the way it is.

702 Usually, doubt and wrong ideas (or wrong cognitions) are considered as two distinct 

subcategories o f  nonvalid cognition.

703 XXIV.8.

704 Verse 2.

705 III.12 (LSSP/PSD have “ultimate reality” instead o f  “true reality”).

706 XV.2.

707 Tib. ’phags pa de kho na nyid bstan pa’i ting nge ’dzin (neither the Kangyur nor the 

Tengyur contains a text o f  this name).

708 IX.23.

709 Interestingly, this position is exactly the one that is held by most Gelugpas after 

Tsongkhapa and virtually a hallmark o f the Gelugpa presentation o f  the two realities at present.

710 Verse 68.

711 D107, fol. 9b. 1-2.

712 Lines 3cd.

713 IX.2cd.

714 Verse 12.

715 Lines 9ab. LSSP/PSD extend these two lines o f  the Satvadvayavibhaga into three, with the 

last two saying yang dag pa dang mthun p a i  phyir/ don dam yin par kho bo ’dod.

716 PGSD (pp. 83-89) says that the basis o f  the division into the two realities consists o f  

knowable objects, dependent origination, or mere reality. Seeming reality consists o f  appear

ances, while ultimate reality is their basic nature. The two realities are the same in nature, but 

different isolates because an ultimate reality that is different in nature from the seeming is not 

found, when analyzed through reasoning, and m ind’s manner o f  seeing does not exist as differ

ent. However, from the perspective o f  reasoning about the basic nature, the two realities cannot 

be analyzed as being the same or different at all because the Samdhinirmocanasutra (in its third 

chapter) explains that there are four flaws in each possibility. If the two realitie^were the same, 

it would follow that ultimate reality is seen through seeing the seeming; that, just as afflicted 

phenomena increase through focusing on the seeming, they increase despite focusing on the 

ultimate; that there is no ultimate to be searched for outside o f  the seeming; and that, just as 

seeming reality entails all kinds o f  reference points, the ultimate does so too. If the two reali

ties were different, it would follow that the ultimate is not the true nature o f  appearances, that 

the superimpositions o f  clinging to the real existence o f  appearances are not severed through 

realizing the ultimate, that the very fact o f  not finding the seeming through reasoning is not the 

ultimate, and that the increase o f  both afflicted and purified phenomena could happen simulta

neously since the former is caused by focusing on seeming reality and the latter, by focusing on 

ultimate reality. As for the subdivisions o f  the two realities, seem ing reality is said to be classi

fied by both Prasangikas and Svatantrikas as the correct and the false seeming (in terms of both 

subject and object). According to the Prasangikas, the correct seeming in terms o f  the subject 

is the delusive mind in whose seeing the referents that appear for consciousness are not invali

dated through conventional valid cognition as being established in just the way they appear. 

The correct seeming in terms o f  objects consists o f  the objects that correspond to this mode o f  

cognition. The false seeming in terms o f  subject and object consists o f  the opposites o f  these
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two. According to the Svatantrikas, the correct seeming is the seeming in which appearances and 

their being established in the manner they appear are not invalidated through valid cognition, 

that is, conventionally undeceiving phenomena. In terms o f  the subject, this includes cognitions 

that assess form and so on through relying on unimpaired sense faculties, the prajria o f  realizing 

identitylessness, and so on. The correct seeming in terms o f objects consists o f  the specifically 

characterized phenomena that are the objects o f  these cognitions. The false seeming is the oppo

site o f  the correct one. In terms o f  the subject, it includes the cognitions with impaired sense 

faculties, the clinging to a personal self, and so on. In terms o f  the objects, it includes such as 

the reflection o f  the m oon in water and what appears as a self for the conceptions about a self. 

The ultimate can be divided in two ways in terms o f  the phenomena that are its bearers and 

nominal concordance. As for the first one, the extensive division of  ultimate reality consists o f  

the twenty, eighteen, or sixteen emptinesses; the intermediate one, o f  the four emptinesses o f  

entities, nonentities, self-entity, and other-entity; and the brief one, o f  the two emptinesses of  

being empty of  a personal and phenomenal identity, respectively. The second division o f  the 

ultimate consists o f  the nominal ultimate (such as a sprout lacking arising) and the nonnominal  

ultimate (such as the naturally pure nature o f  phenomena that exists in each o f  its bearers). As 

for the valid cognitions that ascertain the two realities, the actual one that ascertains seeming  

reality corresponds to the wisdom o f  subsequent attainment in the mind streams o f  noble ones 

which realizes that conditioned phenomena appear and yet are em pty o f  any nature. Ordinary 

instances o f  said valid cognition are such as the unmistaken sense consciousnesses. The actual 

valid cognition that ascertains ultimate reality corresponds to the wisdom o f  meditative equi

poise that realizes emptiness free from reference points. An ordinary instance is something like 

the inferential reasoning consciousness that, by virtue o f  the reasoning o f  being free from a real 

unity or multiplicity, realizes that appearances lack real existence. MCG (fols. 17b.2-18b.4) says 

that the basis o f  division is the sheer lack of  nature or the mere reverse o f  what is not real. The 

definition o f  seeming reality is “the phenomena that are not beyond mind and cannot with

stand analysis through correct reasoning.” The definition of ultimate reality is “the nature of  

phenomena that is beyond m ind—the freedom from reference points in which all focal objects 

are at utter peace.” The former is d ivided into the correct seeming (what appear as the objects 

of the unimpaired six sense faculties) and the false seeming (what appear through these being 

disturbed through impairments—such as the appearances o f  blurred vision). Ultimate reality is 

divided into the nominal ultimate (only having put an end to arising and so on, but not being lib

erated from the reference points o f  nonarising and so on) and the nonnominal ultimate (being 

liberated from all reference points o f  arising and nonarising and so on). In other words, seeming 

reality consists o f  everything that appears as the duality o f  subject and object and entails appre

hender and apprehended, while ultimate reality is the suchness free from reference points that 

is experienced by the wisdom of the noble ones in the manner o f  dualistic appearances having 

vanished. Therefore, the two realities that are taught by those who explain them through terms 

and are taken as the objects o f  study and reflection by the audience are suitable to be presented 

as two distinct realities in terms o f  the mind as the perceiving subject, but in terms o f  the fully 

qualified ultimate meditative equipoise o f  the noble ones, both are seeming. Hence, these two  

contexts must be distinguished. Next, MCG presents the eight flaws in terms o f  the two realities 

being the same on the level o f  the seeming or being different ultimately in literally the same way 

(except for the last one) as PGSD above. Therefore, ultimately, no referential characteristics o f  

the two realities, such as their being the same or different, are accepted. However, convention

ally, in terms o f  the nominal ultimate, they are the same in nature, but different isolates. In terms 

of the nonnominal ultimate, they are merely different in the sense o f  negating being the same. 

Since, ultimately, the two realities cannot be divided by anything whatsoever, there is no differ

ence between them in the way things are, but they are different from the perspective o f  mind, 

just as unconditioned space is mentally divided into east and west.
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717 PGSD (pp. 271-72) defines the wrong practices to be eliminated as “either the wrong  

ideas o f  taking either one o f  the two realities as a reason and then attempting to invalidate the 

respective other one, or the statements o f  absurd consequences that are motivated by such 

wrong ideas.” Said wrong ideas are instantiated by the conceptions o f  clinging to existence on  

the level o f  seeming reality and nonexistence on the level o f  ultimate reality as being mutually 

exclusive. The statements o f  absurd consequences like the disputes at hand here are instantiated 

by the sixteen misconceptions as presented in PSD above. When the latter are summarized, they 

are twofold— (1) disputes o f  trying to invalidate the ultimate by way o f  taking the route o f  the 

seeming and (2) disputes o f  trying to invalidate the seeming by way o f  taking the route o f  the 

ultimate. (1) The definition o f  the first one is “the disputes to be eliminated here in which pri

marily an assertion on the level o f  the seeming is formulated as the reason.” These are again 

twofold—(a) a dispute to be eliminated here that attempts to negate the ultimate by way o f  for

mulating an assertion on the level o f  the seeming as the reason would be “It follows that 

conditioned and unconditioned phenomena exist by a nature o f  their own because they are ten

able as the focal objects o f  the knowledge o f  all aspects.” (b) A dispute to be eliminated here that 

attempts to negate the seeming by way o f  formulating an assertion on the level o f  the seeming  

as the reason would be “It follows that there is no mistaken state o f  mind o f  clinging to condi

tioned phenomena as being permanent because conditioned phenomena are presented as being  

impermanent.” (2) The definition o f  disputes o f  trying to invalidate the seeming by way of  tak

ing the route o f  the ultimate is “the consequences o f  trying to invalidate the seeming by way of  

formulating an assertion on the level o f  the ultimate as the reason.” An example would be “It 

follows that the focal objects o f  the knowledge o f  all aspects are not tenable because conditioned  

and unconditioned phenomena do not exist by any nature o f  their own.” Such disputes are 

eliminated by the prajñá o f  discriminating the two realities and the pure reasonings that are 

motivated by this prajñá because it is explained that the former eliminates said wrong ideas 

(including their seeds), while the latter eliminates said disputes (including their objects). MCG  

(fols. 148a.4-150a.3) states that, contrary to the qualm o f it being untenable that those who  

dwell in nonconceptual prajñápáramitá equally engage in training in the other five páramitás, 

precisely such is very much tenable. Since the qualities o f  each páramitá equal all dimensions in 

terms o f  space and time, they are very hard to measure. Also, one should understand that the 

absolutely unequaled attainment o f  their being completely pure o f  stains is due to the power of  

dwelling in prajñápáramitá. That is, if one does not understand that all phenomena are without 

nature and thus possesses the clinging to a personal self, one also possesses the antagonistic fac

tors o f  the páramitás (such as miserliness) that arise under the  influence qf such clinging. 

Consequently, one is not able to engage in the kinds o f  giving and so on that are free from cling

ing and attachment. Even if one does not cling to phenomena as a personal self, but is not free 

from observing them as entities or nonentities, under the influence o f  clinging to samsára and 

nirvána as being what is to be rejected and to be adopted, respectively, one falls into the extreme 

o f  the peace o f  a one-sided nirvána. Also, ones accumulations that entail said observing of  enti

ties or nonentities do not become utterly pure virtues because they are tainted by the ignorance 

o f  not being in tune with the true nature o f  phenomena. Therefore, the full perfection and 

purity o f  the other páramitás does not happen without the páramitá o f  prajñá. In the mind 

streams o f  bodhisattvas who are endowed with the páramitá o f  the prajñá o f  nothing being 

observable as any extreme whatsoever, there are no antagonistic factors such as miserliness and 

therefore they engage in generosity and so on without even the most subtle clinging to their bod

ies, possessions, and roots o f  virtue. They practice all páramitás in the manner o f  having no 

expectations about any rewards or pleasant karmic maturations and they are free from the stains 

o f  conceiving o f  the three spheres. In those who see the actuality o f  the prajñápáramitá o f  not 

abiding in any extremes o f  entities, nonentities, samsára, or nirvána in this way, a state o f  mind  

o f  abandoning samsára and manifesting nirvána will never arise. Though they see the true real

ity o f  unity free from reference points, they engage in generosity and so on for the sake o f
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accomplishing the benefit and happiness o f  others who fail to see that true reality. Their engage

ment in the paramitas equals the numbers and scopes o f  all sentient beings and thus is 

immeasurable. Therefore, at the time o f  the path, bodhisattvas engage in the paramitas through 

focusing on the welfare o f  others in the manner o f  neither being weary about, nor clinging to, 

finishing the triad o f  completion, maturation, and purification. Then, at the time o f  the final 

fruition (the nirvana without remainder) they attain the wisdom kaya o f  not abiding in the 

extremes of  either samsara or nirvana by virtue o f  the true nature o f  phenomena and promote  

the welfare of  sentient beings in a permanent, all-pervading, and effortless manner for as long as 

space exists. All o f  this is due to correctly engaging in prajnaparamita—the great equality o f  

appearance and emptiness. If someone who sees emptiness—the unobservable nature o f  phe

nom ena—stops practicing generosity and so on, the emptiness seen by that person is not the 

actuality o f  prajnaparamita. For it is nothing but a mere lack of entities, which contradicts the 

aspect o f  means. Even if it is labeled as unobservable, though it is not observed as an entity it is 

still observed as a lack of entities. Theref ore, it is absolutely not the actuality o f  the prajnaparamita 

o f  being free from all extremes o f  observing and what can be observed. If the actuality o f  

prajnaparamita represents something that weakens the clinging to the extremes o f  samsara and 

nirvana even at the time o f  cutting through superimpositions through study and reflection, 

what need is there to speak about this being the case at the time o f  its being realized in a direct 

manner? If something like practicing even a fraction o f  generosity is embraced by prajnaparamita, 

all six paramitas are complete in it—by virtue o f  the antagonistic factors o f  the six paramitas 

(such as miserliness) being overcome by prajnaparamita, generosity alone (the aspect o f  means) 

also represents the nature o f  ethics and so on. Therefore, if the wisdom o f  realizing the freedom  

from reference points is divided by way of  isolates, its abiding element is the paramita o f  dhyana, 

which represents the great dhyana in which all characteristics o f  abiding and nonabiding are 

terminated. Likewise, the remaining four paramitas are the great vigor o f  effortlessness, in which  

all vigor and nonvigor have subsided; the great patience o f  being completely unperturbed, in 

which all characteristics o f  patience and impatience have subsided; the great ethics o f  being free 

from all stains o f  corruption because anything that could be observed as corrupt or noncorrupt 

is terminated; and the great generosity that lacks even the most subtle attachment in terms of  

characteristics because attachment and detachment are not observable. Thus, since all these 

paramitas represent the emptiness that is endowed with the supreme o f  all aspects, in which the 

element o f  appearance (generosity and so on) and the element o f  emptiness (the nature o f  

prajna) are in union, one should be skilled in the essential point o f  this being what embodies all 

paramitas. Since this is the crucial point of practicing prajnaparamita, one should be skilled in 

training in the profound prajnaparamita that is the union o f  means and prajna. SZB (p. 333) 

says that the sixteen qualms here are eliminated through the essential point o f  the two realities 

not being contradictory. This means that, by virtue o f  something not existing ultimately, it is 

fully qualified as not existing ultimately, but it is not fully qualified as not existing on the level of  

the seeming—emptiness appears as dependent origination. By virtue o f  something existing on 

the level o f  the seeming, it is fully qualified as existing on that level, but it is not fully qualified as 

existing ultimately—dependently originating appearances abide as great emptiness.

718 CZ,p. 550.

719 D391, fol. 140a.2 -4 .

720 D3796, fol. 86a.4-86b.2.

721 I could not locate these explanations either in the Prajnapradipavali or the  Sam- 
cayagdthapanjika.

722 D3787, fol. 188a.6-188b.4.

723 The Vrtti says, “at the point o f  generating bodhicitta.”
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724 D3791, fol. 314a.l-2;  D3793, fols. 129b.6-130a.2.

725 D3796, fol. 88a.6-88b.2.

726 Ibid., fol. 88b.2-5.

727 This is another nam e o f  Avalokitešvara.

728 The Vrtti  (D3787, fol. 189a.3-5) says that deities here refer to the stream-enterers that 

are reborn among the six classes o f  gods in the desire realm and to the nonreturners who are 

reborn in the form and formless realms, while the statement in other sutras that the recollection 

o f  deities means to recollect the gods in Tusita and in the pure abodes o f  the form realm bears 

the intention o f  referring to unique persons who are reborn there. N one of  Haribhadra’s com 

mentaries com m ent in any way whatsoever on the recollection o f  deities.

729 PGSD (pp. 273-74) says that, according to Aryavimuktisena, the maháyána path of accu

mulation also constitutes the serial training because it is the training in familiarizing with the

aspects o f  the three knowledges according to their order. According to Haribhadra, the serial

training does not exist on the path o f  accumulation and the first moment o f  the level o f  heat 

because it must arise from the culminating training as its specific cause. Also, since the order o f  

the four trainings represents an order in terms o f  causes and results, the serial training does not 

exist at the end o f  the continuum  because there is no gradual familiarization with the aspects of  

the three knowledges at that point, but one familiarizes with them within a single instant. 

Therefore, the instances o f  the serial training consist o f  the knowledges from the second  

mom ent o f  the level o f  heat up through the last m oment before the end o f  the continuum. The 

definition o f  the serial training in generosity is “the serial training that is the yoga o f  bodhisat- 

tvas o f  gradually familiarizing with the qualities o f  generosity by way o f  their not being 

recollectable ultimately and recollecting them on the level o f  the seeming.” The same applies for 

the other five páramitás. The definition of the serial training in recollecting the Buddha is “the 

serial training that is the yoga o f  bodhisattvas o f  gradually familiarizing with the qualities o f  the 

Buddha by way o f  their not being recollectable ultimately and recollecting them on the level o f  

the seeming.” The same applies for the other five recollections. The definition o f  the serial train

ing in realizing the nature o f  the lack o f  entity is “the serial training that is the yoga o f  

bodhisattvas o f  gradually familiarizing with all phenom ena through realizing that they lack any  

real entity.” These thirteen serial trainings can be summarized into three—the consummate  

application (the six páramitás), the consummate motivation (the six recollections), and what 

makes both o f  these pure (the realization o f  the nature o f  the lack o f  entity). Or they can be 

summarized into five—the entities o f  the path (the six páramitás), the supports o f  the path  

(recollecting the three jewels), the branches o f  the path (recollecting ethics and giving), the w it

nesses for practicing the path (recollecting the deities), and what makes the path pure (the 

realization o f  the nature o f  the lack o f  entity). MCG (fols. 150b .l-153a .l)  says that, though the 

complete training in all aspects also familiarizes with all aspects o f  the three knowledges in a 

complete manner, it is unlike the serial training in that the latťer, by way o f  being embraced by 

all o f  its thirteen elements, entails the certainty o f  all the aspects o f  the three knowledges being 

complete, in their due order, in a single swoop. The six páramitás are the nature o f  the path (the 

consummate application), the six recollections are the supports that make the path special (the 

consum m ate motivation), and the nature o f  the lack o f  entity is what makes the path pure. As 

for the páramitás o f  generosity and ethics and the recollections o f  ethics and giving not being  

repetitious, in the context o f  the former one mentally engages in them in their actual form, 

while, in the context o f  the latter, one does so from the perspective o f  their fruitions. The recol

lections o f  the three jewels and deities are not repetitious either because the former are the 

supports o f  the path, while the latter are its witnesses. Though the 173 aspects o f  the three 

knowledges ultimately include all aspects o f  ground, path, and fruition without exception, it is 

not that the manner o f  familiarization o f  the serial training is unique merely by the fact that all
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of  these aspects together appear in the mind in one swoop (this represents only the distant train

ing), just as the familiarization with entities, paths, and aspects being without arising implicitly 

includes all phenomena. Rather, the nature o f  the serial training it is as follows. From the per

spective o f  those who cling to duality, at the time when they familiarize with one phenomenon  

they do not know how to engage in any others. In order to dispel such ignorance, since each 

páramitá includes the others, one is made to understand the manner in which uncontaminated  

phenomena are included in the special practice o f  means and prajñá being inseparable and the 

manner in which all páramitás include all others, and this is done according to what was 

explained just above in the section on eliminating the wrong practices in the context o f  the cul

minating training o f  the uninterrupted path. Then, during subsequent attainment, by way o f  

taking all aspects o f  the three knowledges in their due order or dealing with them separately, one 

practices without clinging in the manner o f  all páramitás being included in even a fraction o f  

something like generosity. During meditative equipoise, through the power o f  being familiar 

with the true reality o f  all phenomena being o f  one taste, all the practices that are illustrated by 

the 173 aspects o f  the three knowledges can be induced and can appear gradually even within a 

single practice. It is the further and further increase o f  the experience of, and the certainty about, 

this special essential point that is called “the serial training.” Thus, it consists o f  the special m an

ner o f  familiarization that is embraced by the special prajñá of  knowing how to, even from 

within a single dharma, cut through superimpositions with regard to the entire variety o f  what 

is to be realized in terms o f  ground, path, and fruition. Thus, through each nature o f  the path 

(the páramitás) being associated with the six páramitás, all aspects o f  the path are included in 

said one swoop; through the three jewels as the supports o f  familiarization and the three meri

torious activities (recollecting ethics, giving, and deities), the aspects o f  the path are caused to 

increase further and further without decline; and, through realizing that, by virtue o f  the nature 

of  their lack o f  entity, all phenomena are not different, the clinging to duality is relinquished. 

Therefore, even a single practice includes everything from cutting through superimpositions 

with regard to the ground up through the correct path and the fruition (such as the major and 

minor marks). By virtue o f  the focal objects and aspects o f  such practice becoming increasingly 

clear, they increase infinitely. Ultimately, this is the manner in which prajñápáramitá, through 

the power o f  equality, is able to make the emptiness that is endowed with the supreme o f  all 

aspects a living experience. If prajñápáramitá is able to familiarize, to the clearest degree possi

ble, with all aspects o f  the three knowledges within a single state o f  mind, this represents the 

gauge o f  accomplishment, which consists o f  the instantaneous training. If prajñápáramitá is 

able to bring up said aspects in this way in a gradual manner, this represents the phase o f  the 

serial training. Therefore, as exemplified by the practice o f  a single páramitá being able to bring 

up the others, the serial training refers to the ability to gradually bring up, within the practice o f  

a single swoop, all focal objects and aspects o f  cutting through superimpositions with regard to 

the ground, practicing the path, and the fruitions to be attained. Thus, one should not think that 

it merely refers to having to identify the correct number o f  aspects and then being able to have 

said number o f  aspects appear. For one starts with the aspects o f  the six páramitás and then, due 

to becoming familiar with them, there is an increase up through the 173 aspects o f  the three 

knowledges, which then increase further up through the infinite focal objects and aspects o f  all 

the limitless kinds o f  dharma gates without exception. Finally, during the instantaneous train

ing, one perceives the entirety o f  all uncontaminated phenomena. The suchness o f  one 

phenom enon is the suchness o f  all phenomena, and all phenomena are included in suchness, 

great equality. Therefore, in accordance with the progression in which the stains o f  the subject 

that focuses on this suchness become pure, through perceiving a single phenom enon one is able 

to perceive all phenomena. To understand that this is the case through the power o f  the nature 

of  phenomena—the emptiness that is endowed with the supreme o f  all aspects—is a very 

important essential point. PVSD (fol. 26a. 1-2) says that one does not familiarize with each one 

of  the thirteen elements o f  the serial training separately, but when one sequentially familiarizes
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with all aspects o f  the three knowledges, one must familiarize with these aspects in the manner 

o f  all thirteen elements o f  the serial training being complete in each one o f  them. MPZL (pp. 

177-79) divides the thirteen elements o f  the serial training into (1) the vast serial training during 

subsequent attainment that is endowed with the six páramitás and (2) the profound serial train

ing o f  the nature o f  the lack o f  entity during meditative equipoise. (1) The actual serial training 

during subsequent attainment is that one, through the samádhis o f  subsequent attainment that 

entail appearánces and by way o f  being embraced by the six páramitás (the vast means), gradu

ally familiarizes, in the manner o f  the trainings in nonabiding and nontraining, with the nature 

of  the means (the seeming)—each one o f  the 173 aspects o f  the three knowledges—in such a 

way that their number and order are definite. Thus, the serial training that is endowed with the 

six páramitás is to complete, through training one’s dexterity in samádhi, the accumulation of  

merit during subsequent attainment, which entails appearances. As for the six recollections that 

make the path special, they occur during subsequent attainment, but represent the aids o f  both  

the subsequent attainment and the meditative equipoise o f  the serial training. Through the 

power o f  cultivating the serial training over many lifetimes in the manner o f  alternating medita

tive equipoise and subsequent attainment, the path becomes special and thus one completes the 

two accumulations in three incalculable eons and so on. In order to do so, the six recollections 

are the pith instructions at the time o f  death o f  the profound practices o f  the path o f  the sutras, 

which represent the supreme essential point that is indispensable at the time when one recon

nects with other births. Throughout all one’s lifetimes, one recollects the three jewels (the 

Buddha as the cause for having excellent teachers o f  the path; the dharma as the cause for the 

excellent nature o f  the path; and the samgha as the cause for having excellent companions on the 

path) and the three meritorious actions (recollecting ethics as the cause for having excellent 

physical supports o f  the path; giving as the cause for having excellent favorable conditions on 

the path; and one’s supreme deity as the cause for excellent backups on the path). (2) During the 

serial training o f  the nature o f  the lack o f  entity during meditative equipoise, through the 

samádhi o f  meditative equipoise that is without appearances and by way o f  being endowed with 

the three doors to liberation (profound prajňá), one familiarizes, in the manner o f  the trainings 

in nonabiding and nontraining, with the nature o f  the outcome o f  the means (the ultimate)— 

the entities that are the reference points which consist o f  the phenomena o f  entities, paths, and 

aspect as being all contained within the nature o f  the aspect o f  their nonarising. Thus, the serial 

training o f  the nature o f  the lack o f  entity is to complete, through purifying the path, the accu

mulation o f  wisdom during meditative equipoise, which is without appearances. Though it lacks 

any reference points in terms o f  a serial order, it is still referred to as “serial training” because it 

is the practice during meditative equipoise in the context o f  the serial training. In brief, the 

Buddha said in the sutras that the serial training represents the progression o f  mentally engag

ing in both the actuality o f  clear realization and the actuality o f  the essence (emptiness), which 

happens, from the level o f  engagement through aspiration up through right before the instanta

neous training, in the manner o f  alternating meditative equipoise and subsequent attainment 

and by way o f  familiarizing, through nonabiding and nontraining, with each one of  all the 

aspects o f  the three knowledges (the vast means) during subsequent attainment and with their 

being included in the aspect o f  nonarising (profound prajňá) during meditative equipoise. 

However, there appear many ways in which others explain the serial training, such as saying that 

it consists o f  merely familiarizing with its thirteen elements in a gradual manner. As for its 

boundary lines, according to Aryavimuktisena it exists from the path o f  accumulation up 

through the last m oment before the end o f  the continuum, which bears the intention that it is 

cultivated in the manner o f  object generalities induced by studying and reflecting. According to 

Haribhadra it exists from the level o f  heat o f  the path o f  preparation up through the last moment 

before the end o f  the continuum, which bears the intention o f  having attained a level o f  famil

iarization that is a clear illumination.
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730 CZ, p. 556.

731 Ibid., p. 563.

732 Except for the words “real” and “ultimately,” these two sentences are literally found in the  

V7vrfi (D3793, fol. 131a.3).

733 C Z ,p . 565.

734 This passage is an elaborated form o f  what the Vivrti (D3793, fol. 131a.5-6) says here.

735 CZ,p. 571.

736 PGSD (pp. 275-76) says that “instant” here refers to the smallest m om ent in time (not 

to a moment in the sense o f  the time it takes to complete an action). (1) The instantaneous 

training in terms o f  nonmaturation is defined as “the yoga o f  bodhisattvas o f  being able to, 

upon manifesting a single nonmatured uncontaminated type o f  realization, manifest all the 

uncontaminated qualities that concord in type with it.” As for the manner in which the uncon 

taminated qualities are combined in one instant, what combines them is the type o f  realization 

that, at the end o f  the continuum, realizes the nonmatured uncontaminated qualities. What 

is combined are the uncontaminated qualities from generosity up through the eighty minor 

marks. At the end o f  the continuum, when a single type o f  realization that realizes a nonma

tured uncontaminated quality is manifested, all the uncontaminated qualities that concord in 

type with it are manifested. The example for this is a waterwheel crafted by a skilled carpenter 

that moves in a single moment in its entirety when driven by a single proper step. (2) The defini

tion o f the instantaneous training in terms o f  maturation is “the final yoga o f  bodhisattvas o f  

being able to, upon manifesting a single matured uncontaminated phenomenon, manifest all the 

uncontaminated phenomena that concord in type with it.” All qualities from the eighth bhumi 

onward are instances o f  matured qualities because they are qualities in which any characteristics 

o f  effort have subsided. Uttaratantra I.141cd says:

Similar to an embryo being delivered from this enclosure,

Nonconceptual wisdom possesses maturation.

Therefore, all qualities up through those o f  the seventh bhumi are nonmatured qualities. (3) 

The definition o f  the instantaneous training in terms o f  the lack o f  characteristics is “the final 

yoga o f  bodhisattvas o f  being able to, upon realizing that a single phenomenon lacks real char

acteristics, realize that all phenomena that concord in type with it lack real characteristics.” (4) 

The definition o f  the instantaneous training in terms o f  nonduality is “the final yoga o f  bod 

hisattvas o f  being able to, upon realizing that a single phenomenon lacks a real apprehender 

and apprehended, realize that all phenomena that concord in type with it lack the duality o f  

a real apprehender and apprehended.” The four instants o f  the instantaneous training can be 

summarized into tw o—the first two yogas o f  manifesting the qualities and the last two yogas  

o f  prajna knowing what is to be known. MCG (fols. 153a.5-157b.4) says that the instantaneous  

training represents the single moment o f  wisdom (in the sense o f  the time it takes to complete  

an action) within which all knowable objects appear and are equally complete. Some explain 

that “nonmatured” refers to the buddha qualities (such as the ten powers) that have not matured 

before in o n es  own mind stream, while “matured” refers to the approximately concordant quali

ties from generosity up through the eighty minor marks that have already matured in one’s 

mind stream, with both being explained as referring to objects. Others say that “nonmatured” 

refers to the familiarizations with effort up through the seventh bhumi, while “matured” refers 

to the wisdom o f  not needing any effort. Yet others define this distinction as referring to ordi

nary beings and noble ones, respectively. Here, however, both “matured” and “nonmatured” 

are explained as being divisions by way o f  isolates o f  the cognizing subject that consists of  

the single instant o f  the uninterrupted path at the end o f  the continuum. For “nonmatured”
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means that, through understanding the manner in which all uncontaminated phenomena are 

included by their nature in each one o f  them (such as generosity) on the paths o f  learning 

before, on these paths one has made efforts in becoming familiar with them in a complete and 

combined manner. Now, through the power o f  the final familiarity with such efforts, one is 

free from the mistakenness o f  apprehending entities one by one. Thus, the earlier nonmatured  

qualities arose from the serial training that occurred before the uninterrupted path at the end 

o f  the continuum, and it is in order to understand this that the instantaneous training in terms 

o f  nonmaturation is presented as a case of labeling the result with the name o f  its cause. Or it 

is referred to as “the instantaneous training that arises from its nonmatured causes,” just like 

the fruit o f  a seed. Just as in the example o f  an expertly crafted waterwheel, through the power  

o f  the full completion o f  one’s earlier familiarization that involves effort, one is now  able, w ith 

out any effort, to manifest or perceive all phenomena once one manifests or perceives a single 

one. However, in its own nature, this present instant o f  the instantaneous training in term o f  

nonmaturation represents maturation for the following reasons. Since the nature o f  a single 

phenomenon is the nature o f  all phenomena, the unitary nature o f  phenomena has no differ

ences, and this instant’s mind as the cognizing subject o f  the nature o f  phenomena familiarizes 

with it in precisely this way. Also, one is propelled forward through having made efforts and 

having thought, “May I manifest this in a single instant” on the bhumis, and one’s accumulations 

have been completed. Through the power o f  all this, during this instant o f  the vajralike samadhi 

at the end o f  the continuum, in which all the favorable conditions for being able to see the 

profound nature o f  phenomena in exactly the way it is are complete, while its antagonistic con

ditions are absent, there is no gradual progression as in the serial training, but all aspects appear 

together simultaneously. For as long as one is affected by the latent tendencies o f  the dualistic 

appearances o f  apprehender and apprehended one is not able to see the actuality o f  the great 

equality o f  all phenomena, just as it is. From the perspective o f  dualistic appearances, since there 

appear different phenomena, different times, and different natures o f  these phenomena, it is 

impossible to see the two realities o f  all knowable objects together. However, when the wisdom  

at the end o f  the continuum, which eradicates the latent tendencies o f  dualistic appearances, 

arises, it sees the ultimate actuality o f  equality. Through this, all phenomena without exception  

that are included in this equality are seen as being o f  one taste with it and it is impossible to 

slray away from this. This is called “seeing the two realities together.” Since arising and ceasing 

are not established within the basic true nature o f  phenomena, it cannot be presented through  

reference points in terms o f  characteristics such as earlier, later, and in-between—its nature is 

inconceivable. Nevertheless, from the perspective o f  those to be guided who are affected by 

dualistic appearances and for whom  the three times appear as arising and ceasing, in terms of  

the self-appearances o f  knowing, and performing functions with regard to, the mind streams 

o f  those to be guided and phenomena that arise and cease, the knowledge o f  all aspects cannot 

be apprehended in any other way than appearing as if it were momentary. It is for that reason 

that the knowledge o f  all aspects is also presented as being impermanent. Thus, if one debates 

with childish beings and tlrthikas in whom  certainty about the m ode o f  being o f  suchness has 

not arisen, one should explain the knowledge o f  all aspects in this way. W hen evaluating this 

through the actuality o f  the unarisen and unceasing kaya o f  self-arisen wisdom that, in its own  

nature, is inseparable from the nature o f  phenomena, the kaya o f  the nature o f  phenomena  

(the dharmatakaya) is unchanging throughout all three times. Therefore, the wisdom of the 

knowledge o f  all aspects is taught in the sutras as being unconditioned and permanent, and also 

described like that in the tantras. It exists in this way for the certainty that arises subsequent to 

having personally experienced the actuality o f  the profound nature o f  phenomena. Ultimately, 

Mulamadhyamakakarikd XXV.13cd says:

Nirvana is unconditioned.

Entities and nonentities are conditioned.
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Accordingly, both conditioned entities that arise in dependence on other such entities and non 

entities, which are conditioned by way o f  being imputed in dependence on certain entities, are 

conditioned. Even nonentities are established as conditioned due to their eliminating what is to 

be negated by them, but they are not established independently o f  that. Since they thus depend  

on something else, they are something temporary or conditioned. However, the great nirvana 

o f  not abiding in the extremes o f  either entities or nonentities is o f  one taste with the nature 

o f  phenomena, in which there is nothing to be added or to be removed and which is therefore 

beyond thought and expression. Thus, the nature o f  phenomena abides primordially without 

needing to arise from any causes or be imputed based on any causes. As for nirvana seeming to 

arise from causes, it is labeled in this way merely by virtue o f  one s own conceptions o f  dualistic 

appearances coming to an end—just as the prajñápáramitá sütras say many hundred times that, 

ultimately, all phenomena are nirvána by nature and primordially luminous. Therefore, what is 

expressed as the wisdom káya o f  a buddha is the great suchness o f  unity in which all stains have 

come to an end through the power o f  the path having eliminated the adventitious obscurations 

of the actuality o f  the natural nirvána that is the great equality o f  samsára and nirvána. Thus, 

all uncontaminated phenomena are included in the nature o f  phenomena in that they are not 

different from, but equal with, it. Accordingly, if the path o f  manifesting this—the phase of  

the instantaneous training in terms o f  nonmaturation—has not been generated, its result—the 

instantaneous training in terms o f  maturation—does not arise. You may think, “N o matter how  

much one is familiar with nonmaturation, one is not able to give rise to the wisdom o f  matura

tion o f  seeing all knowable objects in a single instant.” If all phenomena were really established 

as being different by way o f  their characteristics, it would not be established that, through mani

festing or perceiving one o f  them, all are manifested or perceived. However, since all phenomena  

share the same mode o f  being within the dhátu o f  the lack of characteristics, the suchness of  

the lack o f  characteristics is seen once it, through the path, has becom e free from the stains 

that obscure it. There is nothing that could be called “an appearance that is other than such

ness”—what is referred to as suchness is the unity o f  appearance and emptiness. Also, the single 

mode of  being within the dhátu o f  great equality is something to be experienced personally by 

nondual wisdom, but is not something that apears from the perspective o f  those who cling to 

dualistic appearances. In this way, within the actuality o f  the nondual nature o f  phenomena  

(great equality), the wisdom that eradicates the latent tendencies o f  the clinging to duality is of  

the great equal taste o f  nonduality without subject and object. Consequently, what is called “the 

knowledge of  all aspects” is the nature o f  the emptiness that is endowed with the supreme o f  all 

aspects, the fruitional mother, the wisdom káya that is all-pervading like space and beyond being  

made up by parts in terms o f  material particles or time. Here it is good to understand nonmatu

ration and maturation in terms o f  the existence and nonexistence, respectively, o f  causes—both  

the causal instant o f  nonmaturation o f  being propelled by previous familiarizations and the 

instant o f  maturation o f  phenomena and the nature o f  phenomena being one by their nature, 

which does not depend on any causes or efforts, represent divisions o f  the cognizing subject by 

way o f isolates. Since all phenomena are nondual by nature, they are included in each other, and 

this fact is said to have “matured” in terms o f  the consummate familiarity with it. Even from the 

perspective o f  dualistic appearances and, naturally, by virtue o f  the lack o f  nature, there is no 

fragmentation in it and this equality o f  appearance and emptiness is the object o f  the instan

taneous training. When the nondual wisdom that is o f  one taste with this object is attained, all 

knowable objects are seen together by virtue o f  the nature o f  phenomena. You may wonder, 

“H ow are they realized by a single state o f  mind?” It is in the manner o f  subject and object 

not being two. Ultimately, it is by virtue o f  the nature o f  the emptiness that is endowed with  

the supreme o f  all aspects and the wisdom o f  awareness (its subject) being inseparable, which  

is revealed in the manner o f  equality through the manifestation of  the path that terminates 

the adventitious stains o f  dualistic appearances. SZB (p. 333) says that the instantaneous train

ing is equivalent to the culminating training of  the uninterrupted path. Through realizing the
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equality o f  appearance and emptiness, thefirst two divisions o f  the instantaneous training are in 

terms o f  the isolates o f  simultaneously accomplishing the two accumulations without alternat

ing them. The last two are in terms o f  the isolates o f  all objects being equality and the subject 

operating in the m ode o f  dualistic appearances having vanished. It is by virtue o f  clinging to the 

two realities o f  appearance and emptiness in this context being contradictory that some people  

entertain the sixteen qualms in terms o f  attempting to refute the ultimate through the seeming  

and vice versa as presented in V .40-42.

737 III.12.

738 Verse 60.

739 III.lab.

740 PGSD (pp. 277-78) says that the chapter on the dharmakaya is explained subsequent 

to the one on the instantaneous training because these two are connected as direct cause 

and result. The four points that define the dharmakaya can be summarized into two— (1) 

the dharmakaya (ones own welfare) and (2) the rupakayas (the welfare o f  others), or  (1) the 

kaya o f  the nature o f  phenomena and (2) the kayas that bear this nature. (1) The first one is 

again twofold in terms o f  relinquishment (the svabhavikakaya) and realization (the wisdom  

dharmakaya). (2) The rupakayas are twofold in terms o f  appearing solely for pure beings to be 

guided (the sambhogikakaya) and appearing for all kinds o f  pure and impure such beings (the 

nairmanikakaya).

741 IX.65.

742 11.43.

743 Though this text says that the sambhogikakaya only appears to bodhisattvas on the tenth 

bhumi (D3796, fol. 96a.6), said divisions into five kayas are explicitly said to be the positions o f  

others (ibid., fol. 101b .l-3 ) .

744 D3794, fol. 251a.4-5. This text presents the division into five by quoting the 

Manjuirindmasamgiti and also mentioning the matured nairmanikakaya, but says that it does 

not contradict the division into four.

745 Manjusrindmasarngititikd (D2534, fol. 202b.4-5).

746 These five are mentioned throughout this author’s Manjusrindmasamgitivrtti (D2533).

747 PGSD (p. 282) explains that (2) refers to the inseparability o f  dhatu and wisdom; (3), 

to the  relinquishment o f  clinging to the two extremes o f  the  reference points o f  identity and 

identitylessness; and (5), to the nature o f  the stainless and nonconceptual dharmadhatu. The  

definition o f  the svabhavikakaya is “the result o f  freedom that is the dharmakaya (one’s own  

welfare) and represents the nature o f  phenomena that is the final relinquishment.” As for 

the meaning o f  final realization and relinquishment being inseparable, it is the very factor o f  

freedom o f  the final realization being free from adventitious stains that represents the final real

ization. These tw o can only be divided mentally, but, ultimately, their nature is not different. 

In brief, the nature o f  phenomena that is endowed with twofold purity is the svabhavikakaya 

because it is the kaya o f  the nature o f  phenomena that is endowed with twofold purity in the 

manner o f  being endowed with the qualities such as the powers and fearlessnesses. MCG (fol. 

158a.4-158b.4) says that the aspect o f  appearance (the uncontaminated phenomena such as 

the ten powers that have the nature o f  the wisdom of realization) and the aspect o f  em pti

ness—the dhatu (the nature o f  phenomena o f  the unity o f  appearance and emptiness, which is 

primordially free from meeting and parting and has the character o f  manifesting as being pure 

o f  adventitious stains)—are what is called “svabhavikakaya.” This is the ultimate wisdom kaya 

o f  tathagatas. This kaya is not merely the aspect o f  emptiness or the dhatu—at the time o f  the
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ground, the sheer aspect o f  emptiness is not the ultimate nature o f  phenomena, nor is it the 

buddhahood at the time o f  the fruition. For the explanation by the scholars o f  the past that not 

even an atom o f  buddha qualities (such as knowledge) exists in a mere nonimplicative negation  

concords with the facts, while the svabhavikakaya is connected to the realization o f  a buddha. 

Also, a nonimplicative negation is by definition not suitable as a cognition, let alone the one o f  

a buddha. As Bodhicary avatar a IX.68cd says:

However, if it is cognizing because it possesses mind,

It follows that its lack o f  cognizing is invalidated.

This is called “the svabhavikakaya o f  the nature o f  phenomena” or, in other sutras, “the vajra- 

like wisdom kaya,” which is the result o f  freedom that serves as the basis o f  all uncontaminated  

qualities.

748 PGSD (pp. 277-78 and 283-85) says that the dharmakaya has five distinctive features.

(1) Its nature is to consist o f  the minds and mental factors without the duality o f  apprehender 

and apprehended—the Alokd (D3791, fol. 318a.l) and the Vivrti (D3793, fol. 133a.5) say that 

it arises from nondual minds and mental factors. (2) Its feature o f  being the total change of  

state is that it is free from all contaminations that consist o f  the factors to be relinquished—the 

Alokd (ibid., fol. 3 17b.1-2) and the Vivrti (ibid., fol. 133a.l) say that everything that operates by 

virtue o f  the change o f  state is designated as the dharmakaya. (3) Its feature o f  activity is that, 

through the unceasing appearance o f  the two rupakayas as appearances o f  others, the welfare 

of sentient beings is promoted—the Alokd (ibid., fol. 323b.3-4) and the Vivrti (ibid., fol. 138a.5) 

say that, on the level o f  seeming reality, the appearances o f  the sambhogikakaya and so on are 

generated by wisdom alone. (4) The feature o f  whose object it is means that it is the unique 

and direct experiential sphere o f  buddhas alone—the Alokd (ibid., fol. 16b.4) and the Vivrti 
(ibid., fol. 13 lb .4—5) say that the presentation o f  how it represents the experiential spheres of  

buddhas, bodhisattvas, ¿ravakas and so on is given due to their respective manners o f  aspiring 

for the ultimate nature o f  phenomena on the level o f  the seeming. (5) As for the feature o f  its 

causes, its general cause is the accumulation o f  wisdom. Its specific causes are the causes o f  the 

four wisdoms as in Mahdydnasutralamkdra IX.76—retaining (mirrorlike wisdom), equanimity 

(wisdom of equality), elucidating the perfect dharma (discriminating wisdom), and accom 

plishing activities (all-accomplishing wisdom). The definition o f  the dharmakaya is “the final 

knowledge o f  directly realizing all knowable objects.” This is equivalent to the knowledge o f  all 

aspects, omniscience, and buddha wisdom, and it is divided into the above four wisdoms. The 

definition of mirrorlike wisdom is “the final wisdom o f  directly realizing that all phenomena  

appear, but lack any nature o f  their own, just like reflections appearing in a mirror.” The defini

tion of  the wisdom  of equality is “the final wisdom of directly realizing that all phenomena of  

samsara and nirvana are equality in that they lack real existence.” The definition o f  discrimi

nating wisdom is “the final wisdom o f  directly and distinctly realizing all phenomena in their 

entirety without mixing them.” The definition o f  all-accomplishing wisdom is “the final wisdom  

o f  accomplishing the welfare o f  all sentient beings without exception.” Therefore, they are one 

in nature and only divided by way o f  isolates. As for the manner in which the dharmakaya 

cognizes knowable objects, buddha wisdom simultaneously knows all past, present, and future 

phenomena in terms o f  both suchness and variety. In brief, the twenty-one sets o f  uncontami

nated buddha wisdom are the wisdom dharmakaya o f  realization because it is the final wisdom  

of  the change o f  state o f  everything contaminated having become uncontaminated. As for the 

dharmakaya being all-pervading, it may be objected, “It follows that the dharmakaya functions 

as the dominant condition forbuddhakayas appearing for all sentient beings because it is always 

endowed with the great loving-kindness and compassion o f  promoting the welfare o f  sentient 

beings.” The answer to that is taught through the reason why it appears only for those with the 

appropriate karmic fortune (AA VIII.9) and the example for it not appearing to those who lack 

said fortune (AA VIII.10). As for the dharmakaya being both all-pervading and permanent,
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it m ay be objected, “It follows that it is not suitable to describe the dharmakáya as ‘all-per

vading* because it exists only in the distinct mind streams o f  certain yogins such as Buddha 

šákyamuni. Nor is it suitable to be described as ‘permanent* because it perishes in a momentary  

m a n n er” The answer to that is given in AA VIII. 11. MCG (fols. 158b.6-6 and 167b.4-168a.2) 

says that the aspect o f  buddhahood that is the single wisdom o f  the knowledge o f  all aspects in 

all its aspects represents the wisdom dharmakáya, which is divided into the twenty-one sets of  

uncontaminated qualities. W hen the dharmakáya and the svábhávikakáya are taken to be one, 

in terms o f  the aspect o f  liberation that is endowed with twofold purity, the káya o f  wisdom  

and dharmadhátu being nondual is the svábhávikakáya. In terms o f  the isolate o f  its aspect of  

knowledge (the twenty-one sets o f  uncontaminated qualities), it is presented as the dharmakáya. 

Apart from that, ultimately, there is no difference in the sheer wisdom káya of the unity o f  dhátu 

and wisdom that is endowed with twofold  purity. Therefore, there is also the assertion that the 

four points that define the dharmakáya as the eighth topic o f  the AA consist o f  dharmakáya, 

sámbhogikakáya, nairmánikakáya, and enlightened activity. However, since enlightened activity 

is the enlightened activity o f  the dharmakáya, both realization and enlightened activity repre

sent thebuddhadharm asof the effortless welfare o f  oneself and others. Therefore, here, without 

counting enlightened activity separately, it is the very four káyas that are explained as represent

ing the four points that define the topic o f  the dharmakáya.

749 11.51-52.

750 D3804, fol. 239b.5.

751 According to JNS (vol. 2, p. 471), the conventional expression o f  the sámbhogikakáya 

being endowed with “the five certainties” (see below) was coined by way o f  inferring them from 

the meaning o f  Madhyamakávatára XI.18ff. PGSD (pp. 291-92) explains the five distinctive 

features o f  the sámbhogikakáya in terms o f  body, speech, mind, activity, and way o f  appearing 

according to Uttaratantra 11.40. In due order, they refer to possessing a body of  light rays with 

the major and minor marks, enjoying all kinds of maháyána dharmas, possessing the com pas

sion o f  liberation that makes efforts for the welfare o f  others, its activity being effortless (just 

like a wish-fulfilling gem), and appearing as all kinds o f  colors and shapes, but not being estab

lished as these characteristics. The definition o f  the sámbhogikakáya is “the ultimate rüpakáya 

that is endowed with the five certainties.” The five certainties are the certainties o f  (1) nature 

[usually referred to as “body”] (being adorned with the major and minor marks), (2) dharma 

(teaching only the maháyána), (3) retinue (solely bodhisattvas on the ten bhümis), (4) place 

(soley the pure buddha realm of Richly Adorned Akanistha), and (5) time (remaining until 

samsára is emptied). The sámbhogikakáya is twofold—the mere sámbhogikakáya that appears 

to all bodhisattvas on the bhümis and the fully qualified one that is the sphere o f  those from the 

tenth bhümi onward. Note that, in general, there are three kinds o f  Akanistha— (a) the ultimate 

Akanistha (the formless state o f  the dharmakáya), (b) the Richly Adorned Akanistha (the sphere 

in which the sámbhogikakáyas manifest), and (c) the highest pure level o f  the form realm (a 

natural sphere o f  nairmánikakáyas). On this, PGSD (pp. 293-94) says that, in terms o f  the con

ventional presentation, the location in which bodhisattvas on the last bhümi become buddhas is 

known as (b) “the Great M ighty Akanistha.” It is located at a place twice as high from the earth 

as the Akanistha in the form realm. In terms of  the actual true nature, once bodhisattvas at the 

end of the tenth bhümi manifest the sámbhogikakáya, through all impure mistaken appearances 

ceasing the very realm in which they are becomes a pure realm, and it is just this which is called 

“Akanistha.” Therefore, the Akanistha that was just described as existing above the Akanistha 

among the pure abodes o f  the form realm is the Akanistha that is the pure abode in which the 

reality o f  the first bhúini is seen, whereas the actual “location” in which one becomes a buddha 

is said ultimate Great Akanistha. Therefore, it is with the intention o f  these Akanisthas having 

to be manifested progressively that the presentation of  higher and lower ones is made.
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752 PGSD (pp. 294-95) says that, according to Uttaratantra 11.41, the nairmánikakáya has 

four distinctive features. First, it introduces those to be guided into the path to nirvana. Then, it 

matures them in the maháyána. Finally, it prophesies their enlightenment. In order to do all this, 

its enlightened activity is uninterrupted. The definition o f  the nairmánikakáya is “the ultimate 

rüpakáya that directly promotes the welfare o f  sentient beings by way o f  all kinds o f  physical 

forms in all kinds o f  worldly realms.” Some texts say that the rüpakáyas represent buddha- 

hood, while the Suvarnaprabhásasütra explains that they do not. Certain other sources say that 

buddhahood does not exist. These positions represent the expedient meaning, the temporary 

definitive meaning, and the final definitive meaning, respectively. In due order, they mean that, 

on the level o f  seeming reality, the rüpakáyas are the káyas that promote the welfare o f  sentient 

beings; actually, also the rüpakáyas have the nature o f  wisdom; and, ultimately, what are called  

“buddhas” and “sentient beings” are not observable as different.

753 D275, fol. 37a.5-6. Originally, the teachings o f  the sütrayána proper presented the pure 

dharmadhátu and said four wisdoms. The fifth wisdom  (”dharmadhátu w isdom ”) belonged  

originally to the fivefold classification o f  wisdom in the vajrayána, which eventually also became 

incorporated in the sütrayána.

754 IX.67.

755 IX.68.

756 IX.69.

757 Maháyánasútrálamkáratiká (D4029, fol. 74b.2-3).

758 IX.70-71ab.

759 IX.72.

760 IX.74.

761 IX.76.

762 See TOK, vol. 3, p. 607 (Appendix VI in Brunnholzl 2011).

763 D 3801, fol. 203b. 1.

764 As explained above, this refers to qualities (13)—(15) among the eighteen unique buddha 

qualities (D3791, fol. 182a.6-7; D3793, fol. 107b.5).

765 PGSD (pp. 298-300) defines enlightened activity as “the pure actions that arise from  

buddhahood as their dominant condition.” It can be divided in four ways. W hen  divided by 

way o f  its objects, the twenty-sevenfold enlightened activity that is taught in the AA is three

fold in terms o f  establishing those to be guided in the support o f  the path, the path itself, and 

the fruition o f  the path. When enlightened activity is divided in terms o f  examples, according 

to Uttaratantra IV.13ff., it is ninefold—the display o f  bodies resembles the one o f  Indra and 

Brahmá; the excellent instructions o f  speech, the great drum o f  the gods; the mind being per

vaded by knowledge and compassion, a cloud; the display of  physical emanations, the one of  

Brahmá; the radiating o f  wisdom, the sun; the secret o f  the body, a gem; the secret o f  speech, 

an echo; the secret o f  mind, space; and the manner in which compassion operates, the earth. In 

brief, enlightened activity consists o f  the activities o f  body, speech, and mind. When divided in 

terms o f  supports, it is twofold—the enlightened activity that exists in its agent corresponds to 

the knowledge o f  a buddha and the one that exists in its recipients or objects corresponds to the 

roots o f  virtue o f  those sentient beings who have confidence in the buddhas. W hen divided in 

terms of  its manners o f  engagement, it is twofold—effortless and uninterrupted. According to 

Uttaratantra IV. 1, it is effortless by way of  five distinctive features because it effortlessly engages 

in knowing all the divisions o f  the constitutions o f  those to be guided, knowing the means to
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guide them, establishing them in higher realms and nirvana (the activities o f  guiding them), and 

arriving at the appropriate places and times in order to guide them. According to Uttaratantra 
IV. 12, enlightened activity engages in an uninterrupted manner for three reasons—during the 

paths o f  learning before, having taken the vow  to promote solely the welfare o f  others; seeing  

that oneself and all sentient beings are equal in possessing the sugata heart; and enlightened  

activity not being fully completed until the samsara o f  those to be guided has been emptied. In 

brief, according to Uttaratantra 1.76, enlightened activity engages by way of  having four distinc

tive features. Its nature is to do whatever benefits whatever beings are to be guided; its aspect, 

to be effortless (without any characteristics o f  effort); its time, to last until samsara has been 

emptied; and its vastness, to pervade all sentient beings throughout the reaches o f  space.

766 XV.2ab.

767 This refers to the Sanskrit ca (Tibetan dang) at the end o f  this line, which is simply a verse

filler. However, it is not uncommon in the Tibetan tradition to read all kinds o f  things into this

kind o f  “and.” As explained below, “the two knowledges” refers to the knowledges o f  entities 

and the path.

768 D4049, fol. 112b.5-6.

769 VIII.36ac.

770 Originally, as indicated under 5da) below, the last one refers to light.

771 D3787, fol. 193b.2-5.

772 From here on, the presentation o f  the totalities is based on the explanations in the Vrtti 
(D3787, fols. 193b.5-196a.l).

773 As explained below, most commentaries o n  the AA d o  not mention any specifics about 

the totality o f  earth. PGSD (p. 287) says that its focal object can be something like a bridge in a 

lake or ocean. Traditional abhidharma sources speak o f  using a disc made of  clay as one’s focal 

object.

774 The Vrtti speaks o f  these two places as unsuitable places, which makes more sense.

775 This means that one takes the respective physical focal object as one’s model, looking at it 

for a while. Then, one visualizes it internally, gradually imagining that the entire world appears 

like that. As an aid to focusing on the physical and the mental image, one also repeats the name 

(or one o f  the epithets) o f  the respective object. Some sources also include the step o f  closing 

one’s eyes and focusing on the retinal image that occurs after having looked at the outer object 

for an extended period.

776 Note that the last two signs, in due order, refer to light/consciousness and space.

I l l  D4035, fol. 142a.3.

778 Ibid., fol. 141b.6-7.

779 Ibid., fols. 141b.7-142a.l.

780 Such a statement is not found in the Abhidharmasamuccaya. The only phrase that could  

be interpreted that way (and seems to be so in the Chinese version) is D4049, fol. 112b.7.

781 D3787, fol. 196a.l.

782 PGSD (pp. 286-89) defines the totalities as “the samadhis with their congruently associ

ated factors that rely on either the actual dhyanas or formless absorptions as their dominant  

condition and are able to pervade all knowable objects with their respective primary focal 

objects.” In terms o f  their focal objects, they can be summarized into four since the first four 

focus on the ayatana o f  tangible objects; the next four, on the ayatana of  form; and the last two,
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on the áyatanas o f  phenomena and consciousness, respectively. The reasons for presenting the 

áyatanas o f  tangible objects and form as totalities are that they pervade everything in terms 

o f  oneself and others and that one is able to make them pervade all realms that have form. In 

particular, the four elements are presented as totalities because, without the elements as the sup

ports, one cannot pervade everything with elemental derivatives (the supported). Within the 

áyatana o f phenomena, space is presented as a totality because it pervades everything animate 

and inanimate. Consciousness is presented as a totality because it is the cognizing subject o f  all 

knowable objects and represents the types o f  mind that have a continuum. The five sense facul

ties are not presented as totalities because they cannot be caused to pervade everything external 

and are not subjects that are able to apprehend other phenomena. Smell and taste are not pre

sented as totalities because they cannot be caused to pervade the two higher realms since they 

are included in the desire realm alone. Sound and mental factors are not presented as totalities 

because they lack a continuum. Am ong the signs o f  not yet having accomplished the totalities, 

earth appears to be split into lumps. The four colors appear as mutually exclusive, that is, in m ul

ticolored objects such as flowers only the color on which one focuses in the respective totality 

appears. Consciousness appears to be obstructive like a mandala made o f  earth (the others are 

as above). As for the signs o f  accomplishment, one is able to cause earth to pervade everything 

in an unffagmented manner; water, to be unmoving and pervade other things; fire, to pervade 

other things like a round red moon in the sky; the four colors, to pervade other things like a fan 

o f  gems; space, to pervade everything like the expanse o f  the sky; and consciousness, to illu

minate everything that has form with a vast mass o f  light (wind is as above). In due order, the 

functions o f  having cultivated the totalities o f  water, fire, and consciousness, respectively, are 

to be able to walk on water, emanate the fire that is able to bum  the palaces o f  máras, and make 

heavy forms light and distance oneself from sleep and dullness (the others are as above).

783 The following is based on the Abhidharmakošabhásya on VIII.35a. See also the eight lib

erations as explained above under “the path o f  manifesting” and “the path o f  blissfully abiding” 

in 2.2.2.2.1.2.2.1.1.L1.2.3.2.2. Instruction on the aspects o f  the knowledge o f  the path.

784 CZ, p. 654.

785 I could not locate this in any o f  the two Brhattikás. According to CZ (pp. 653 and 654), the 

section on the áyatanas o f  overpowering is missing in the sütra in eighteen thousand lines, while 

the one as described here is from the sütra in twenty-five thousand lines. PGSD (pp. 289-91)  

defines the áyatanas o f  overpowering as “the samádhis with their congruently associated factors 

that rely on the actual dhyánas as their dominant condition and are able, through the power of  

being preceded by the liberations with form, to overpower other phenom ena with the forms 

that represent their respective focal objects.” Just as in the case o f  the corresponding among the 

eight liberations above, the inner looker entertaining the notion o f  having or not having form  

means that, from the perspective o f  others, the yogins who emanate certain objects appear or do 

not appear, respectively. As for the differences between the eight liberations, the eight áyatanas 

of  overpowering, and the ten totalities, during the first, one regards ones focal objects as being 

all kinds o f  beautiful and ugly objects. During the second, one is additionally able to overpower 

other phenomena through these objects. During the third, one is able to cause a single spe

cific focal object to pervade all phenomena. Therefore, according to the Abhidharmakošabhásya 

(D4091, fols. 80b.7-81a.l)  the respectively latter arise on the grounds of the respectively former.

786 PGSD (p. 291) defines the samádhi o f  dispassion as “the samádhi o f  nonlearners with its 

congruently associated factors that relies on the actual dhyánas as its dominant condition and 

relinquishes the afflictive obscurations.” It is twofold—the samádhi o f  dispassion o f  árávakas is 

said samádhi in the mind streams o f  árávakas who are nonlearners, such as the knowledge in 

the mind streams of  arhats who are liberated through both prajñá and samádhi. The samádhi 

of  dispassion o f  buddhas is said samádhi in which both obscurations and their latent tendencies
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have been relinquished, which corresponds to the knowledge o f  all aspects. Thus, the latter is 

superior to the former because it is the final samádhi that eradicates the afflictions in the mind  

streams o f  others to be guided.

787 Due to the structure o f  Tibetan sentences, LSSP/PSD say “at the end.”

788 As m entioned above under the six unique qualities o f  a buddha in terms of  conduct, 

arhats still may show such forms o f  conduct since they have not relinquished all latent tenden

cies o f  the afflictions.

789 Both the Áloká (D3791, fol. 317b. 1 —2) and the Vivrti( D3793, fols. 132b.7-133a.l)  present 

this as the position o f  some (according to LSSP, mainly Haribhadra’s teacher Vairocanabhadra) 

and then support it versus the more literal reading o f  AA VIII.2 -6  by others which takes the 

uncontaminated qualities as belonging to the svábhávikakáya (see right below).

790 This paragraph is based on the Áloká (D3791, fols. 317b.5-318a.6) and the Vivrti (D3793, 

fol. 133a. 1-7), which refer to the Vrtti and others as asserting three káyas.

791 PGSD (pp. 296-98) adduces the Kdyatrayasütra and Uttaratantra 11.43 as the scrip

tural supports for asserting three káyas, with the former speaking o f  the dharmakáya as the 

naturally pure buddhakáya; the sámbhogikakáya as the pure samádhi o f  a buddha; and the 

nairmánikakáya as the pure conduct o f  a buddha. As for the manner in which the AA teaches 

three káyas, it teaches each one o f  them by way of a brief introduction and a detailed explana

tion. Accordingly, the nature o f  the svábhávikakáya is taught briefly through VIII. 1 and the 

details o f  its uncontaminated qualities, through VIII.2 -6 . The nature o f  the sámbhogikakáya 

is taught briefly through VIII.12 and the details o f  the major and minor marks, through

VIII.13-32. The nature o f  the nairmánikakáya is taught briefly through VIII.33 and the details 

o f  its enlightened activity, through VIII.34-40. Following Áryavimuktisena, this is what Yagtón, 

Rongtón, and others hold. As for the scriptural support for there being four káyas, PGSD curi

ously adduces the above quote from the Buddhabhümisútra (D275, fol. 37a.5 -6) on buddhahood  

consisting o f  five dharmas—the completely pure dharmadhátu, mirrorlike wisdom, the wisdom  

o f  equality, discriminating wisdom, and all-accomplishing wisdom, which is said to be further 

explained in the Maháyánasútrálamkára (see above). Even more curious as a scriptural support 

for four káyas is PGSD’s citation o f  Maháydnasútrálamkdra IX.60, which describes “the manner 

in which the dhátu exists as three”:

The svábhávika[káya], the sámbhogikakáya,

And the other one, the nairmánikakáya,

Are the divisions o f  the káyas o f  the buddhas.

The first one is the foundation o f  the [other] two.

PGSD continues by saying that the existence o f  four káyas also represents the position of  master 

Haribhadra since his Alokd (D3791, fol. 316a.6) and Vivrti (D3793, fol. 131b.1) say that buddha

hood is fourfold, such as the svábhávikakáya. Also, the Vivrti (ibid., fols. 13 lb .6 and 138a.2) says 

that the dharmakáya is taught as the second káya after the first one and that the nairmánikakáya 

is taught as the fourth one after the other three káyas. Thus, following Vairocanabhadra, many  

scholars assert four káyas. As for which o f  these two positions is tenable, in terms o f  the con

ventional presentation, four káyas are tenable because the dharmakáya as one’s own welfare 

is twofold (relinquishment and realization) and the rüpakáya as the welfare o f  others is also 

twofold (sámbhogikakáya and nairmánikakáya). However, in terms o f  the actual way of  being, 

three káyas are tenable because the dharmakáya has three aspects—the aspect o f  being pure of  

all adventitious stains without exception, the aspect o f  appearing as the sámbhogikakáya solely 

from the perspective o f  pure beings to be guided, and the aspect o f  appearing as all kinds of  

physical manif estations from the perspective o f  all kinds o f  beings to be guided. It is by virtue o f  

this that it is presented as three káyas. Consequently, in this system, also the tw o rüpakáyas must
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be accepted as having the nature o f  wisdom for the following reasons. Mahdyanasutralamkdra
IX.69 explains the sambhogikakaya as mirrorlike wisdom:

Since it is the cause o f  all wisdoms,

It is like a great jewel mine o f  wisdom.

It is the sambhoga-buddhahood  

Since the reflection o f  wisdom arises.

Dharmamitra explains the nairmanikakaya as all-accomplishing wisdom and the Aloka (D3791, 

fol. 323b.3-4) and the Vivrti (D3793, fol. 138a.5) say that, on the level o f  seeming reality, the 

appearances o f  the sambhogikakaya and so on are generated by wisdom alone. In brief, if 

one divides the buddhakaya, it is definite as being threefold because it is definite as being the 

dharmakaya, the sambhogikakaya, and the nairmanikakaya.

792 CZ, p. 653.

793 11.98.

794 This is the Indian fig tree, also called banyan tree.

795 LSSP (fols. 247b.6-248a. 1) says, “the five o f  his belly being slender, unmarred, and round,

and his navel being deep and winding to the right.”

796 D3903, fol. 286a.4-5.

797 Ibid., fol. 286a.5.

798 Note that the Munimatdlamkara (ibid., fol. 286a.6) says something different: “W hen the  

entire sole is taken as being four parts, the foot is three parts and the heel is one part, thus being  

well proportioned.”

799 D3787, fol. 200b.5 and D3788, fol. 170a.2.

800 Ordinary humans are said to be three-and-a-half cubits tall (one cubit being the span

between one’s own elbow and fingertips).

801 D3796, fol. 87b.7. This term originally referred to a kind of  deer and, later, to a fabulous 

animal with eight legs that inhabits the snowy mountains and is stronger than a lion and an 

elephant. Often, it is said to be an eight-legged lion.

802 The all-knowing steed is an Indian mythical figure, being one o f  the seven precious items 

o f  a cakravartin.

803 The Munimatdlamkara has ’bras bu, while LSSP/PSD have ybru (“kernel”), which seems 

to be a mistaken contraction.

804 D3903, fol. 286b.2-3.

805 Ibid., fol. 286b.4.

806 Ibid., fol. 286b.4.

807 D3801, fol. 196a.1.

808 D3903, fol. 287a.3.

809 This is an epithet o f  Brahma, w h o  is said to have been born from a golden egg, resplen-

dent as the sun, which formed out o f  the seed that was deposited in the waters when they were 

produced as the first creation o f  the self-existent brahma. Thus, Brahma is regarded as a m ani

festation of  the self-existent brahma.
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810 These are just a selection from among the sixty aspects o f  Brahma’s melodious voice. For 

details, see the Mahávyutpatti (section 20, nos. 445-504, which are explained in detail in the 

Munimatálamkára) and TOK, vol. 3, pp. 625 -26  (see Appendix VI in Brunnhólzl 2011).

811 D3903, fol. 287a.4-6.

812 D3801, fol. 196a.6.

813 D3803, fol. 209a.5 (in addition, the Sárottama also speaks o f  “magnificent bull”) and 

D3903, fol. 287a.6.

814 D3796, fol. 102b .l-2 .

815 CZ, p. 662; D3787, fol. 203b.3-4; and D3788, fol. 173a.l-2 .

816 D3791, fol. 320b.6 and D3793, fol. 136b.2.

817 The Sanskrit versions o f  AA VIII.25c, the Áloká, and the Vivrti have kuksi throughout, 

which clearly means “belly” and not “waist.” The Tibetan version o f  AA VIII.25c (D3786, fol. 

12b.2) has dkuy which can refer to the waist, the area between the navel and the hips, the area 

between the ribs and the hips, the hips, or the belly. The Tibetan o f  the Áloká (D3791, fol. 

321a.6) and the Vivrti (D3793, fol. 137a.2-3) has dku in connection with “round,” “slender,” and 

“umarred,” but phyal  (“belly”) in relation to “sm ooth.” This wording is followed by LSSP/PSD, 

but dku is taken to refer to the waist (rked) as opposed to the belly.

818 The Sanskrit bimba can refer to both the plant Momordica monadelpha and its red ber

ries. It can also mean “image” or “reflection.”

819 D3787, fol. 204a.6.

820 D3801,fol. 197b. 1 (in fact, this text says literally the same as the Vrtti).

821 In addition to this set o f  nine fetters, there are the two sets o f  three and five fetters. The 

three fetters, which are the afflictive factors to be relinquished through seeing, are the views 

about a real personality, the views that hold ethics and spiritual disciplines as paramount, and 

doubt. Through the first one, one is afraid o f  liberation and thus fettered by not wanting to pro

ceed on the path. Through the second one, one takes what is not the path to be the path and thus 

is fettered by taking the wrong path. Through doubt about the path, one obstructs liberation 

too. The five fetters consist o f  two sets—those in accordance with the desire realm (the above 

three fetters plus striving desire and malice) and those in accordance with the two higher realms 

(desire in the form realm and desire, agitation, dullness, and pride in the formless realm).

822 These are a mirror, yogurt, Panicum dactylon grass, wood-apple fruits, a right-coiling 

conch shell, elephant bile, vermilion powder, and white mustard.

823 III.2 -8 . The last verse is only found in the Tibetan version o f  the Ratnávali, not in the 

Sanskrit one. PGSD (pp. 292-93) says that the general cause o f  the major and minor marks is 

the vast accumulation o f  merit that consists o f  generosity and ethics. Their proximate cause is to 

consummately render services and honor to those who proclaim the dharma. The definition o f  

the major and m inor marks is “the qualities with form that arise in dependence on the consum 

mate causes o f  either the major or the m inor marks and point out the persons w ho possess them  

as primarily being buddhas.” The difference between the major and minor marks is that the 

former are the main factors that beautify the body, while the latter are their details or retinues.

824 IX.64.

825 The Buddha once manifested as a masterful vina player in order to guide Pramudita, the 

king o f  the celestial gandharvas, who was very proud o f  his skills in playing the vina. Usually, 

the nairmánikakáya is classified as threefold—supreme, artistic, and incarnate, with the latter



804 Groundless Paths

appearing as anything beneficial for beings, be it animate or inanimate (such as animals or 

medicine). LNG (fols. 18b.6-19a.5) classifies the nairmánikakáya as fourfold, saying that the 

incarnate type is exemplified by someone like the god Švetaketu in the heaven o f  Tusita before 

he was born as Buddha Šákyamuni in his next existence. The supreme nairmánikakáya is som e

one like Buddha šákyamuni who performs the twelve great deeds o f  a buddha. The variegated 

nairmánikakáya appears as all kinds of beings, ranging from Indra to little girls. The artistic 

nairmánikakáya may appear as beings like said víná player, palaces, pleasure groves, bridges, 

islands, and so on.

826 CZ, pp. 653-54.

827 Verse 12. The last tw o lines in PSD/LSSP read don spyod pa yis bag phab nas/ don mthun 

gros chen nges par gdab, thus giving the third and fourth means o f  attraction in their normal 

order.

828 XVI.75.

829 The presentation o f  point 6a comes from the Dašabhúmikasútra. For m ore details, see 

the Third Karmapa’s commentary on verses 92cd-93 o f  the Dharmadhátustava (translated in 

Brunnhólzl 2007, p. 290).

830 For the numbering o f  these twenty-seven, see the corresponding section in PBG. MCG  

(fol. 170a.3-170b.6) summarizes the eighth chapter as follows. The spontaneous presence 

o f  the four káyas and enlightened activity represents the path o f  liberation o f  the vajralike 

samádhi. Through having attained this ultimate change o f  state, the wisdom káya in the utterly 

pure realm of Akanistha—the immeasurably vast palace o f  the dharmadhátu—abides as the 

sámbhogikakáya with the major and minor marks, which takes care o f  the sentient beings with 

the purest mind streams (the bodhisattvas on the tenth bhümi) through maturing them with 

the maháyána dharma. The nature o f  this is the mind stream of a buddha—the svábhávikakáya 

o f  dhátu and wisdom being inseparable. It holds the nature o f  the wisdom káya, whose  

nature is to not be different from all the buddhas in the three times, and it displays all kinds 

o f  nairmánikakáyas that guide beings as appropriate. Thus, it takes care o f  all the samghas of  

those who have the dispositions o f  the three yánas. This vajralike wisdom káya accomplishes 

all samsáric and nirvánic benefits o f  sentient beings through its twenty-sevenfold enlightened 

activity in an effortless and nonconceptual way.

831 D3801, fol. 203b.4-5.

832 D3791, fol. 339b .l-2 . N ote  that the Vftti (D3787, fol. 210a.4) and the Várttika (D3788, 

fol. 179b.2) also say that “cause” in AA XI.2a refers to “the four trainings” in VIII.2b. However, 

Haribhadras Vivrti (D3793, fol. 140a. 1) links “the threefold object” in AA XI.2a with “cause,” 

which is followed by most Tibetan commentaries (including PGBG, MCG, and MPZL) and also 

suggested by the most straightforward reading o f  VIII.2ab (though the Sanskrit and the Tibetan 

are not entirely unambiguous on this point). Moreover, since said lines appear in exactly the 

same way in all o f  the above texts, the issue o f  whether “cause” is matched with “object” or 

“training” is obviously not a translation problem (which thus would also apply to the Vivrti as 

the otherwise unquestioned authority in Tibetan commentaries), but a matter o f  different inter

pretations. Note that, right below in LSSP/PSD and differing from what they say here, the three 

knowledges are described as the causes o f  the dharmakáya.

833 This is the name that is found in the Taipei edition of LSSP. The blockprint has zhingg.ye, 

while PSD reads zhingg.yo ba, neither of which makes sense as they stand, but they might refer 

to an early Kadampa master called Shang Yewa (Tib. zhang g.ye ba).

834 Tib. ska ba pal brtsegs.



Notes 805

835 PBG does not contain any section that corresponds to this heading, but see the end o f  

PSD.

836 PGBG (pp. 310-11) says that the AA is called “prajnaparamita” because it is an instance  

o f  scriptural prajnaparamita and its main subject matter consists o f  path prajnaparamita and 

fruitional prajnaparamita. It is called “pith instruction” because it makes one understand this 

subject matter swiftly and makes one realize the vast meaning o f  the sutras in an easy way  

through a few words. It is called a “treatise” because, upon being studied and reflected on, it 

is able to restore the afflicted mind streams o f  those to be guided and protect them from the 

lower realms. It is called “clear realization” because the eight topics o f  facing true reality and 

realizing it, just as it is, represent its main subject matter. Also, it is both a clearly illuminating 

and a beautifying ornament because it clearly illuminates the words and the meanings o f  the 

prajnaparamita sutras and beautifies all the meanings o f  these sutras.

837 Lines 2bd.

838 PGBG (p. 311) says that the purpose o f  providing the Sanskrit title is to demonstrate 

that this text has a noble source, create imprints o f  this language, and make blessings enter the 

mind stream. The purpose o f  providing the title in Tibetan is to show that it is equivalent to the 

Sanskrit, understand that the translators and panditas were both scholars and siddhas since they 

translated it without mixing it up, and remember the kindness o f  the translators who rendered 

what is difficult to understand in Sanskrit into Tibetan in a manner that is easily understandable. 

The purpose o f  the homage by the translators is to be able to complete the translation.

839 The translation o f  the stanzas o f  the AA follows the Sanskrit, with the occasional signifi

cant differences to the Tibetan version being indicated in the endnotes. Here the Tibetan has 

“being endowed with her” {gang dang yang dag Idan).

840 At the beginning o f  each section o f  explaining the verses o f  the AA, PBG usually only  

adduces a few o f  the respective beginning and concluding syllables or says that this section is 

taught through so and so many verses, beginning with “. . .” In order to facilitate following the 

subsequent commentary, the translation provides the respective lines o f  the AA in their entirety.

841 This is another word for nirvana.

842 PGBG (p. 312) and MCG (f ol. 6a.6) identify the tw o types o f  the utter peace o f  ¿ravakas 

and pratyekabuddhas as the nirvanas with and without remainder. PGBG concludes that there 

is a reason for Maitreya paying homage to the mother as the three knowledges because it is the 

mother in the form o f  the three knowledges who accomplishes all that her four children desire.

843 The AA contains many very terse, ambiguous, and cryptic verses, with the Sanskrit and 

Tibetan versions moreover differing at times. In these two verses, I attempted to mirror the order 

o f  the lines in Sanskrit, but since the commentary is based on the Tibetan, I largely adopted the 

meaning o f  the Tibetan (that these verses can be read in several ways is amply highlighted by the 

many different ways in which both Indian and Tibetan commentaries explain them). The main 

difference here lies in lines I.2a-c, where the Sanskrit says, “Having committed to memory the 

meaning o f  the sutras, may they easily progress in the tenfold practice o f  the dharma” {smrtau 

cadhaya sutrartham dharmacaryam dasatmikam/ sukhena pratipatsirann iti).

844 MCG (fol. 7b .3-4) explains the implicitly taught connection as the fact that the realiza

tion o f  the knowledge o f  all aspects depends on knowing the meaning of the mother, which in 

turn depends on this treatise.

845 For MCG’s and MPZLs definitions o f  the eight points and the seventy topics, which rep

resent their respective glosses on AA 1.3-17, see Appendices VII and VIII.
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846 According to MPZL (p. 19), the generation of  bodhicitta consists o f  the special means 

and prajna that are endowed with the two welfares—it is the desire for completely perfect 

enlightenment (which comes about through prajna) for the welfare o f  others (which comes  

about through the means that is compassion). This generation o f  bodhicitta is expressed accord

ing to the sutras—in brief, by way o f its definition and, in detail, by way o f  its instances and their 

examples.

847 It is not clear what PBG means by “the five special paths.” Based on the Alohas (p. 26) 

statement that the order o f  the twenty-two generations o f  bodhicitta represents the order in 

which true actuality is realized, LSSP (fol. 11 lb .3 -4)  asserts that (15)—(19) refer to the special 

path o f  the tenth bhumi alone. However, when com menting directly on (15)—(19), the Aloka 

(p. 26) does not specify the tenth bhumi—all that it says is that “these five consist o f  the special 

paths among the bodhisattvabhumis.”

848 As LSSP (fols. 140b.4-141a.4) elaborates, the aspect o f  practice consists o f  its nature; 

its object, o f  the four realities; its foundation, o f  the three jewels; and its causes, o f  relinquish

ing adverse conditions (the three kinds o f  vigor) and bringing about favorable conditions (the 

visions, the supernatural knowledges, and the paths o f  seeing and familiarization). MPZL (p. 23) 

glosses the three types o f  laziness above as the adverse conditions for entering the path in the 

beginning, practicing it in the middle, and completing it at the end, respectively. The six super

natural knowledges and the five visions represent the com mon and u ncom m on aids o f  the path, 

respectively. The path o f  seeing is the direct seeing o f  the actuality o f  the basic nature not seen  

before and the path o f  familiarization represents the repeated familiarization with the actuality 

of this nature that was seen already.

849 The last six lines in Tibetan are somewhat different:

A protecting bodhisattvas

Character o f  heat and so on accordingly

Is based on being associated with the four conceptions.

[Its] lesser, medium, and great [degrees]

Are more distinguished than

Those o f  ¿ravakas and rhinolike ones.

850 Following the Vivrti, like most other commentaries, PGBG (p. 320), MCG (fol. 27a.2 -  

27b.4) and MPZL (pp. 29-30) speak o f  only the first five distinctive features o f  the path o f  

preparation listed here. MCG glosses the four realities in (1) as being illusionlike and explains

(2) as the phenomenal identitylessness o f  cutting through clinging to these four realities and 

being free from the thirty-two superimpositions (such as impermanence and permanence) onto  

them. According to MPZL, (1) the focal objects represent what is to be realized—the two types 

o f  identitylessness in their entirety (all phenomena and their nature that are contained within  

the four realities), which are the root o f  all com m on and uncom m on focal objects. (2) The 

aspects are the remedies—the entirety o f  remedial clear realizations in which all aspects o f  real

izing identitylessness are complete, which are the root o f  all paths to liberation and omniscience.

(3) The path o f  preparation’s being a cause refers to its functioning as the cause o f  the result 

that is the path o f  seeing, which includes all types o f  realization o f  the three yanas. (4) Being 

mentored consists o f  the inner and the outer mentor protecting one in all situations o f  samsara 

and nirvana and representing the root o f  all clear realizations that put an end to the extremes o f  

samsara and nirvana. (5) The conceptions refer to the entirety o f  the factors to be relinquished 

that consist o f  the two types o f  clinging to identity, which are the root o f  all afflictive and cogni

tive obscurations.

851 In the above, MCG (fols. 28a.3-29a.2) glosses “understanding” as “understanding that 

their respectively own natures are empty”; “rising” as “affirmation by virtue o f  the mental
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engagement o f  aspiration”; and “falling” as “negation by virtue o f  the mental engagement o f  

true reality.” Lacking “nonabiding” and “abiding” respectively means to lack clinging to specifi

cally characterized phenomena as being objects o f  expression and that generally characterized 

phenomena do not exist as objects o f  expression either. Even conventionally, dialecticians assert 

that specifically characterized phenomena do not exist as objects o f  expressions, while the cling

ing to names expressing something refers to mere imputations, which do not exist ultimately. 

Therefore, in brief, objects o f  expression do not exist because all names (the means o f  expres

sion) do not exist. MPZL (p. 31) says that the focal objects o f  lesser heat are the sixteen aspects 

o f  personal identitylessness that consist o f  being free from the sixteen superimpositions as the 

com m on distinctive features o f  the four realities (such as form). Its aspect is the realization that 

since there are no reference points o f  such focal objects, all clinging to them does not exist either. 

The focal objects o f  medium heat are the sixteen aspects o f  phenomenal identitylessness that 

consist o f  being free from rising and falling (affirmation and negation) as the uncomm on dis

tinctive features o f  the four realities (such as form). Its aspect is the realization that since there 

are no reference points o f  names, one does not cling to anything as nonabiding (impermanent), 

abiding (not being impermanent), and so on. The focal objects o f  great heat are the illusionlike 

unreal phenomena o f  seeming appearances that are the bearers o f  the nature o f  the four realities 

(such as form)—mere conventional designations that are imputations. Its aspect is the realiza

tion that since there are no reference points o f  being virtuous and so on, nothing is expressible 

through names and designations.

852 MCG (fol. 30a. 1-2) glosses the aspect o f  great peak as all phenomena being unobservable 

as characteristics or lacking characteristics. According to MPZL (p. 32), the focal object o f  lesser 

peak consists o f  the lack o f  nature o f  ultimate emptiness—the true nature o f  the four realities 

(such as form)—being what does not abide in any extremes o f  reference points. Its aspects are 

the realizations o f  form and so on not even being conceived as not abiding as impermanent and 

such because they have a com m on nature—being empty. The focal object o f  m edium  peak is the 

single inseparable nature o f  the unity o f  appearance and emptiness—the true nature o f  the four 

realities (such as form). Its aspect is the realization o f  not even grasping at phenomena’s nature 

being said unity because the reference point o f  unity has subsided. The focal object o f  great 

peak is that equality free from extremes—the true nature o f  the four realities (such as form)— is 

not seen as the referential characteristics o f  being one or different. Its aspect is the realization 

that the investigation o f  characteristics is unobservable by the prajñá o f  realizing the lack o f  

characteristics.

853 PGBG (p. 322) explains the aspect o f  lesser poised readiness as the realization that the 

nature o f  form and so on consists o f  their not being real. The aspect o f  medium poised readiness 

is the realization that the body, speech, and so on o f  the level o f  medium poised readiness rep

resent the causes for the purity o f  adventitious stains at the buddhabhümi. According to MPZL 

(pp. 32-33), the focal object o f  lesser poised readiness is the nature that is emptiness (being 

without a nature o f  characteristics)—the true nature o f  the four realities (such as form). Its 

aspect is the realization o f  not even grasping at form and so on as said true nature—their nature 

o f  emptiness—being the nonbeing o f  a nature. The focal object o f  medium poised readiness is 

that the equality o f  samsáric existence and peace (results being wishlessness)—the true nature 

o f  the four realities (such as form)—is without arising and without final deliverance. Its aspect 

is the realization o f  not even grasping at the nature o f  form and so on being purity by virtue o f  

the equality o f  samsáric existence and peace. The focal object o f  great poised readiness is that 

the equality o f  what is to be adopted and to be rejected (causes being signlessness)—the true 

nature o f  the four realities (such as form)—lacks general and specific characteristics. Its aspect 

is the realization that, through not dwelling on the reference points o f  characteristics, there are 

no aspiration for characteristics and no characteristics o f  discrimination.
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854 PGBG (p. 323) says that the focal objects o f  the lesser supreme dharma consist of  

samadhis such as the heroic stride. The focal objects o f  the medium supreme dharma consist 

o f  the samadhis o f  the supreme dharma that serve as the causes for being prophesied by the 

buddhas. The aspect o f  the great supreme dharma is to not conceive o f  samadhi as possessing 

the three spheres. According to MPZL (p. 33), the focal object o f  the lesser supreme dharma 

consists o f  the unborn nature o f  the cognizing subjects o f  the four realities (such as form)—the 

samadhis such as the heroic stride, which are endow ed with the three doors to liberation. Its 

aspect is the realization o f  not even grasping at the function o f  this nature (said samadhis) as 

being spontaneously present. The focal object o f  the medium supreme dharma is the distinc

tive feature o f  the result o f  said subjects o f  the four realities—those who possess such samadhis 

being prophesied by the buddhas and so on. Its aspect is the realization that any conceit about 

resting in meditative equipoise in said samadhis with special results is terminated. The focal 

object o f  the great supreme dharma is that, in terms o f  such samadhis as the subjects o f  the four 

realities, the three o f  agent, action, and object (the nature o f  characteristics) have a com m on  

nature. Its aspect is nonconceptuality even within the samadhi o f  phenomena with characteris

tics that are its cause.

855 MCG (fol. 31a.3-31b.2) also reports this explanation, but says that the focal objects and 

aspects o f  the path o f  preparation are taught from the perspective o f  their nature and, in vari

ous other sources, by way o f  their functions, their results, and their supports (such as samadhis). 

However, ultimately, to familiarize with prajnaparamita during all four levels o f  the path of  

preparation means that, through focusing on suchness free from all reference points, also the 

aspects that represent the modes o f  apprehending this suchness lack the nature o f  any extremes 

or reference points. Therefore, they are described from the perspective o f  eliminating their 

respective factors to be ceased. However, without understanding this essential point, through 

thinking o f them as having temporary modes o f  apprehension, it is very difficult to realize even 

a fraction o f  the profound intended meaning o f  prajnaparamita. MPZL (pp. 33-34) says that 

the twelve levels o f  the path o f  preparation are divided through their distinct focal objects and 

aspects, which are distinguished by the various aspects o f  phenomena and their nature in terms 

of  cause, result, and nature. Thus, said levels are taught by way o f  their primary manner o f  put

ting an end to clinging. During lesser and medium heat, one puts an end to the clinging to the 

com m on and uncom m on distinctive features, respectively, o f  the four realities. During great 

heat and lesser, m edium , and great peak, in due order, one puts an end to the fourfold clinging 

to appearance, emptiness, their unity, and equality (however, this should not be conflated with 

the fourfold progression o f  the dawning o f  Madhyamaka). During lesser, medium, and greater 

poised readiness, in due order, one puts an end to the clinging to the distinctive feature o f  equal

ity—the equality o f  the basic characteristic (emptiness), samsaric existence and peace, and the 

characteristics o f  what is to be adopted and to be rejected (the three doors to liberation as the 

object). During the lesser, medium, and great supreme dharma, one puts an end to the clinging 

to being endowed with the three doors to liberation in terms of cause, result, and nature (the 

subject).

856 I could not locate this paragraph in LSSP. In its general presentation o f  the four factors 

conducive to penetration, LSSP/PSD say that the first three refer to realizing the lack of  som e

thing apprehended, while only the last one realizes the lack o f  an apprehender (see PSD, pp. 

96-97).

857 MCG (fols. 32a.4-33a.2) agrees with the above, but adds some further glosses. Under

(a), (1) is the ignorance that consists o f  the imaginations which mistakenly apprehend in dis

cordance with the nature o f  phenomena and obscure true reality, (3) expands the primary and 

secondary afflictions, (5) is the lack of  confidence, (6) is laziness, and (7) means to focus on all 

phenomena o f  suffering in a mistaken way. Under (b), (5) refers to the eighteen emptinesses 

free from reference points. According to MPZL (pp. 35-36), under (a), the general manners
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o f  conceiving o f  entities refer to (1) ignorance as the phenomenon that is the cause o f  afflicted 

phenomena and (2) the skandhas as the phenomena that are the results o f  afflicted phenomena. 

The particular manners o f  conceiving o f  the nature o f  afflicted phenomena mean to cling to (3) 

the bases o f  afflicted phenomena as name and form and (4), to the  features o f  these bases as the 

two extremes. The particular manners o f  conceiving o f  the causes o f  afflicted phenomena refer 

to (5) the distinctive feature that is the cause o f  afflicted phenomena (not knowing the flaws 

and qualities o f  afflicted and purified phenomena, respectively); (6) the shortcoming of such 

not knowing (not abiding on the path o f  the noble ones); and (7) observing the three spheres 

to be relinquished. The particular manner o f  conceiving of  the results o f  afflicted phenomena  

refers to (8) conceiving o f  the samsáric existences o f  oneself and others. The specific manner  

o f  conceiving o f  the phenomena to be rejected means (9) to conceive o f  limited forms of  purity 

as the phenomena that are to be produced. Under (b), the general manners o f  conceiving of  

purified phenomena consist o f  (1)—(3) as above, with (2) being the dominant conditions and

(3), the substantial cause. The specific manners o f  conceiving o f  the purified phenomena of  the 

ground are (4)—(5) as above, with (4) conceiving of  the phenomena o f  the seeming and (5), o f  

the phenomena o f  the ultimate. The specific manners o f  conceiving o f  the purified phenomena  

o f  the path are (6)—(8) as above, with (6) being the conduct and (7)—(8), the nature o f  the path. 

The specific manner o f  conceiving o f  the purified phenomena o f  the fruition is (9).

858 According to MPZL (pp. 36 -37), under (a), the manner of  conceiving o f  the basis o f  the 

features o f  a person is (1) as above. The manners o f  conceiving o f  the features o f  a person in 

general consist o f  (2) as above and (3 )-(4 )  conceiving o f  the self as the cause that is an agent and 

the cause that is the experiencer o f  objects. The manners o f  conceiving o f  the features o f  a per

son in particular (being the support o f  being bound in samsara and being liberated in nirvana) 

consist o f  (5 )-(6). The manners o f  conceiving o f  the features o f  a person in specific (being the 

support o f  the supramundane path) consist o f  (7)-(9 ) . Under (b), the manners o f  conceiving  

o f  the basis o f  the features o f  a person consist o f  (1)—(3) conceiving o f  a person that is imputed  

onto the skandhas, áyatanas, or dhátus. The manners o f  conceiving o f  the features o f  a person 

(being the support o f  being bound in samsara and being liberated in nirvana), in general, consist 

o f  conceiving o f  a person that is imputed onto (4) the self being bound—the phenomena of  

cycling in samsara in the manner o f  the twelve links o f  dependent origination—and onto (5) 

the  self being liberated—the purified phenomena o f  nirvana. T he manners o f  conceiving o f  the 

features o f  a person in this way in particular consist o f  conceiving o f  a person that is imputed  

onto (6)-(9 )  the path o f  seeing, the path o f  familiarization, the special path, and the path o f  

nonlearning.

859 PGBG (p. 324) says that a supreme nirmánakáya who teaches those to be guided the 

lack o f  nature o f  phenomena by way o f  not intimidating their minds and so on and who has 

abandoned the antagonistic factors (such as miserliness) o f  that is the mentor o f  bodhisattvas 

on the path o f  preparation in every way because he is the spiritual friend who always teaches the 

dharma to these bodhisattvas. MCG (fols. 34a.4-35a.2) explains that the arising o f  the path of  

preparation as described above depends on the outer and the inner mentors. Under the second  

one among the above-mentioned three distinctive features o f  the outer mentor (the spiritual 

friend), MCG adds the páramitás, bodhicitta, and dedication as what is to be taught. The third 

feature—relinquishing adverse conditions—means to abandon the antagonistic factors o f  wis

dom (máras and evil companions who make one give up the maháyána), the antagonistic factors 

o f  the páramitás (such as miserliness), any mental engagement in inferior paths, and so on. The 

inner mentor consists o f  special means and prajňá—through mentally engaging in the knowl

edge o f  all aspects, one engages in the means (great compassion and the six páramitás) and 

through prajňá, all phenomena are not observable as the three doors to liberation. MPZL (pp. 

39-40) says that the inner mentor (the cause) and the outer mentors (the conditions) are what is 

to be relied upon. The inner mentor consists o f  special m eans and prajňá—through prajňá, ones
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mind is not intimidated and so on by profound emptiness and, implicitly, through compassion  

(the means), one engages in the vast welfare o f  others without being afraid. The outer mentors 

possess the feature o f  prajñá (teaching the lack o f  nature) and, implicitly, the feature o f  means 

(not being separated from the means that is compassion). Thus, they teach special means. To 

relinquish the adverse conditions o f  these two types o f  mentor means to abandon any internal 

lack of means and prajñá and to give up those external friends who are máras.

860 MCG (fols. 35b.4-36a.2 and 37a.6-37b.4) agrees with the above, but further glosses (8) 

as the relinquishment o f  the afflictive obscurations; (10) as the foundation for the path o f  lib

eration o f  the eighth bhümi; (11) as the fourfold wisdom of discriminating awareness on the 

ninth bhümi; (12) as accomplishing the welfare o f  others through the intentions and indirect 

intentions; and (13) as referring to the tenth bhümi. In brief, from heat up through the effortless 

operation of wisdom, through focusing on the dharmadhátu (suchness), the clinging to real 

entities is cut through in a progressive manner. Finally, all clinging to any knowable objects 

is eradicated at the root and one is propelled onto the buddhabhümi. All this is due to the 

dharmadhátu—the naturally abiding disposition because suchness is what exists primordially as 

the basic nature, and the relinquishment o f  the obscurations is accomplished through focusing 

on it. MPZL (pp. 40-41) says that ( l ) - (6 )  represent the general division o f  the dharmadhátu— 

the naturally abiding disposition—by way o f  the dharmas that are the nature o f  practice. (7)—(9) 

make up the particular division by way o f  the dharmas that are the factors to be relinquished and 

their remedies, with (7)—(8) being the uninterrupted path that consists o f  the wisdom o f  realiz

ing identitylessness, which functions as the actual remedy for the factors to be relinquished, and 

the relinquishment o f  the two obscurations by the power o f  that. (9) is the path o f  liberation of  

both the factors to be relinquished and their remedies having been completely consumed. The 

specific division by way o f  the dharmas o f  realization consists o f  (10) the nature o f  realization 

(prajñá with compassion), (11) the distinctive feature o f  realization (the clear realization of  such 

means and prajñá not being in com m on with árávakas and so on), and (12)—(13) the functions 

o f  realization (the temporary function o f  promoting the welfare o f  others through the four 

expedient intentions and indirect intentions and the ultimate function o f  the wisdom o f  the 

dharmakáya as one’s own welfare operating effortlessly for the welfare o f  others).

861 MCG (fols. 37a.5-38a.l)  says that, though a jar is a single thing, it can be differentiated 

by virtue o f  its varying contents (such as honey and sugar). Likewise, the disposition is not 

presented as threefold from the perspective o f  the dharmadhátu, but its divisions are expressed 

by virtue o f  the divisions o f  the various manners o f  the mind focusing on, or realizing, the 

dharmadhátu, which are founded on the dharmadhátu.

862 PGBG (p. 325) and MCG (fol. 38a. 1-3) say that the focal object o f  maháyána practice 

consists o f  all phenomena because they are the bases with regard to which superimpositions are 

to be cut through. According to MCG, (1)—(3) are the general focal objects and (4)—(11), the spe

cific ones. MPZL (p. 42) glosses (4) and (5), respectively, as the temporary and ultimate objects 

to be adopted, and (8) and (9) as the spheres o f  temporary consciousness and ultimate wisdom, 

respectively.

863 PGBG (p. 326) glosses “the self-arisen ones” as “the bodhisattvas who bear the name 

buddhas.” MCG (fol. 39a.2) glosses “great m ind” as “nonreferential compassion.” MPZL (p. 43) 

glosses “the self-arisen ones” as “the perfect buddhas”; “great m ind” as “great compassion, the 

distinctive feature o f  means”; “great relinquishment” as the svábhávikakáya; and “great realiza

tion” as the wisdom dharmakáya. Said three greatnesses are to be known in the manner o f  not 

observing. As the knowledge o f  all aspects to be accomplished (the object), the three greatnesses 

exist on the buddhabhümi, while the causal knowledge of  all aspects (the means to accomplish 

the realization that it is not observable) consists o f  the paths o f  learning.
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864 MCG (fol. 40a.3-4) explains that, through the armorlike practice o f  the above combina

tions o f  each one o f  the six paramitas (the vast practice), bodhisattvas cultivate the armorlike 

practice that is the vast motivation for promoting solely the welfare o f  others.

865 MCG (fol. 40a.4-40b.5) says that, am ong the nine objects o f  the practice o f  engagement,

(1)—(8) refer to the path and (9) to the fruition. It further glosses (1) as calm abiding—the foun

dation o f  the path; (2) as the m eans to attain realization (one’s ow n welfare); (3) as the means 

to attain relinquishment; (4) as the means to accomplish the welfare o f  others; (5) as the means 

to purify the welfare o f  others during the superior insight o f  meditative equipoise; (6) as the 

subsequent attainment o f  the mahayana path; (7) as transforming roots o f  virtue for the aim o f  

the three greatnesses; (8) as representing the feature that is the power o f  swiftly completing the  

accumulations; and (9) as engaging through focusing on the knowledge o f  all aspects (the frui

tion). According to MPZL (pp. 44-45), (1)—(6) refer to the path, with (1) being the engagement 

in the mundane paths and (2 )-(6 ) ,  the engagement in the supramundane paths. Am ong the 

latter, (2) represents the supramundane path in general; (3), the particular nature o f  the supra

mundane path; (4), the specific feature o f  means; and (5 )-(6 ) , the specific feature o f  prajna (the 

samadhi o f  being without appearances—focal objects o f  reference points—during meditative 

equipoise and the samadhi with appearances during subsequent attainment). (7)—(9) refer to the 

fruition, with (7) being the fruition in general and (8)—(9), the specific features o f  great realiza

tion (the com m on powers and the uncom m on qualities o f  the wisdom o f  the knowledge o f  all 

aspects).

866 MCG (fols. 42a.3-43b.4) says that, in general, the equipments (or accumulations) are 

divided into two (merit and wisdom), which are then subdivided into the seventeen practices o f  

the equipments. (8) is the one-pointed  mind that arises from the causes o f  having relinquished 

the five flaws o f  samadhi (such as laziness) and having relied on the eight applications (such as 

striving). (9) is the unerring seeing o f  true actuality through the prajna o f  distinguishing the 

general and specific characteristics, the nature, and the distinctive features o f  the actualities o f  

suchness and variety. (12) consists o f  the w isdom s o f  realizing the eighteen emptinesses. (13) 

Generally, merit consists o f  all virtuous karmas, but here it refers to uncontaminated karmas 

and specifically to the  samadhis (such as the  heroic stride and the jewel mudra) that possess 

the power to accomplish infinite merit without difficulty in each moment. MPZL (pp. 46-47)  

explains that ( l ) - ( 7 )  are the general instructions on the equipments in terms o f  (1) motivation  

and (2 )-(7 )  application. (8)—(13) are the particular instructions on the nature o f  the two equip

ments o f  (a) wisdom and (b) merit, (a) The equipment o f  wisdom consists o f  the paramitas 

o f  prajna and dhyana, with (8) being the foundation o f  samadhi; (9), the prajna o f  realizing 

identitylessness, which is superior to the mundane paths; (10), its being in union with great 

compassion, which is superior to the inferior yanas; (11), superior to bodhisattvas who lack 

skill in means; and (12), the clear realizations o f  identitylessness that entail the above features,

(b) The equipment o f  merit consists o f  (13) the first four paramitas. As for the specific features 

o f  accomplishing the two equipments o f  merit and wisdom, (14) refers to the nature o f  the 

path—the paths o f  seeing and familiarization that are the basic foundations for accomplishing  

the two equipments; (15), to the qualities o f  the path that make the two equipments (its causes) 

inexhaustible; and (16)—(17), to the practice o f  the path (accomplishing the equipments o f  merit 

and wisdom, respectively, by way o f  relinquishing the impregnations o f  the negative tendencies 

o f  the obscurations during subsequent attainment and the seeds o f  the obscurations during 

meditative equipoise).

867 As for the question o f  whether said purifications make one attain a bhumi that one  

has not attained yet or purify a bhumi that one has attained already, SZB (pp. 313-14) says 

that, due to the intentions o f  the sutras and the AA forming a pair without contradiction, the 

purifications function in both ways. According to the sutras’ explicit teaching (CZ, pp. 163ff.), 

they m ake an already attained bhumi special and, according to the hidden m eaning of  this as
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expressed in AA I.48ab, they make one attain a bhumi that one has not attained yet. As for the 

manner of  purification, what is to be purified consists o f  the purifications o f  the individual 

bhumis (the nature o f  vast means), while what purifies them is the realization that they are 

not observable as the three spheres (profound prajňá). The purifications occur through per

fecting the dexterity in the samádhi with appearances during subsequent attainment, in which  

these two (means and prajňá) are in union. Therefore, it is said in the Madhyamakávatára and 

so on that the páramitás are only mundane if they are observed as the three spheres, whereas 

they are supramundane if they are embraced by not observing the three spheres. In due order, 

this is explained as being and not being affected by cognitive obscurations. Thus, through the 

purifications o f  each bhumi, that bhumi as well as its corresponding páramitá are perfected. 

PGBG (p. 328) says that the above purifications should be understood as purifications on the 

level o f  seeming reality by way of  not observing any nature o f  theirs ultimately. MCG (fol. 

46a.4-6) explains that, in general, the purifications o f  the ten bhumis are purifications from the 

point o f  view o f  relinquishing the obstructions o f  the special ten páramitás (such as generosity) 

that are respectively perfected on these bhumis. Through these purifications, prajňápáramitá 

and the wisdoms o f  the respectively purified bhumis are accomplished. When said purifications 

have been perfected within a state o f  compassion and the prajňá o f  realizing their being empty  

o f  real existence, the respective bhumi has been perfected, which also constitutes the respective 

main páramitá on this bhumi. MPZL (pp. 48-50) says that the passages in the prajňápáramitá 

sútras explicitly speak o f  the purifications as the distinctive features that make already attained 

bhumis perfect. According to the intention o f the hidden meaning o f  these passages, the AA  

explicitly speaks o f  the purifications as being what makes one attain the bhumis that one had 

not attained. In brief, said purifications represent the purifications o f  the respective bhumis by 

way o f  both being what makes one attain the bhumis that one had not attained and what makes 

already attained bhumis perfect. Those who exclusively cling to either one o f  these two do not 

see the meaning o f  the text fully. The nature of  the purifications o f  the first nine bhumis consists 

of  the special means and prajňá o f  perfecting the relinquishment and realization o f  merit dur

ing their respective subsequent attainments. The purifications o f  the first bhumi are threefold in 

terms o f  the generosity o f  (a) material things, (b) dharma, and (c) protecting from fear, (a) con 

sists o f  (1) a pure unwavering intention toward all sentient beings (the feature o f  the motivation 

of  generosity), (2) pure things that are beneficial for the respective purpose (the feature o f  the 

things to be given), (3) pure objects by virtue o f  an equal mind toward all friends and enemies 

(the feature o f  the objects o f  generosity), and (4) pure giving—giving away all material things 

by way o f  the three kinds o f  giving (the feature o f  the application o f  generosity), (b) consists 

o f  (5) serving spiritual friends (the dominant condition for the explanation o f  the dharma), (6) 

searching for the genuine dharma o f  the three yánas (the substantial cause), (7) being endowed  

with the ethics o f  leaving one’s home (the cooperating condition), (8) longing for attaining the 

dharmakáya o f a buddha as what is to be accomplished ultimately (the focal object), and (9) 

teaching the genuine dharma in this manner (the feature o f  application), (c) means to protect 

others from the fears related to water, fire, and so on through uttering words o f  truth. Through  

knowing how to explain the purifications o f  the first bhumi in this way, one understands how  

the purifications o f  each bhumi primarily teach their respectively corresponding páramitás 

(such as the above ten purifications primarily teaching the páramitá o f  generosity), which is the 

intended meaning asserted by Indian and Tibetan scholars. In particular, one will also under

stand the essential intended points such as that there are various progressive stages o f  practice 

(such as the páramitás) on the respective bhumis, but that, on the first bhumi, the distinctive 

features of superior generosity are taught. As for the manner in which said purifications o f  the 

first bhumi purify, if they entail any clinging to characteristics in terms of  the three spheres, 

they are only mundane páramitás, but do not become supramundane ones. Therefore, what 

relinquishes the manifest clinging to characteristics and so on is the samádhi with appearances 

during subsequent attainment that entails said ten features o f  generosity (the aspect o f  means
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as what is to b e  embraced) and the realization that they are unobservable as the nature o f  the 

three spheres (the aspect o f  prajñá as what embraces these features). This is to be understood as 

constituting the purifications o f  the obscurations that are the impregnations o f  negative tenden

cies o f  this bhumi.

868 PGBG (p. 328) says that (4) refers to the utter joy about practicing virtuous dharmas. 

Both it and MCG (fol. 47a.2 -5 )  agree that (5) means love and compassion for all sentient beings 

and, under (7), add “and practicing it accordingly.” MCG further glosses the first type o f  ethics 

under (1) as being free from the stains o f  corrupt ethics, mental engagement in one’s own wel

fare, and effort. According to MPZL (p. 50), (a) the ethics o f  promoting the welfare o f  sentient 

beings consists o f  (1) the pure ethics o f  doing so (the feature o f  its nature), which promotes  

their welfare by way o f  (2) (the feature o f  its objects) and (3). Its feature o f  application is (4) to 

engage in it with utter joy about the welfare o f  sentient beings and its feature o f  motivation is (5) 

to be endowed with love and compassion for them, (b) The ethics o f  controlling flawed conduct 

consists o f  (6) paying respect to the gurus (such as preceptors and masters) through rendering 

services to them (the feature o f  the dominant condition) and (7) listening to what they teach 

and guarding all points to be trained in (the feature o f  the trainings), (c) The ethics o f  gathering 

virtue consists o f  (8).

869 PGBG (p. 328) says that (4) means that seeing the  shortcomings o f  samsára does not 

make one weary. MCG (fol. 47a.6) says that the third bhumi is The Illuminating One, which  

shines the light o f  the dharma onto oneself and others. According to MPZL (pp. 50-51), the 

purifications o f  patience on the third bhümi are threefold in terms o f  (a) certainty about the 

dharma, (b) taking suffering upon oneself, and (c) not retaliating upon being harmed, (a) con 

sists o f  (1) reflecting about the dharma with the insatiable desire o f  studying by way of  being 

patient with regard to the meaning o f  the profound dharma and (2) giving the dharma to oth 

ers without expecting any reward by way o f  being patient toward hardships for the sake o f  the 

dharma. (b) consists o f  (3) generating, byw ay of  taking suffering upon oneself, the state o f  mind 

o f  purifying pure realms so that all buddha realms are without suffering and (4) not being weary 

by virtue o f  being patient toward the suffering o f  the wrong samsáric engagements o f  other 

impure realms, (c) consists o f  (5).

870 T he Tibetan o f  both 1.54c and PBG has “nirvána.”

871 More literally, the Tibetan in both line I.54d and PBG has “no  views.”

872 MCG (fol. 47b .4-5) says that the fourth bhümi is the one that radiates the light o f  the 

fire o f  the prajñá o f  the thirty-seven dharmas concordant with enlightenment consum ing the 

two obscurations. According to MPZL (pp. 51-52), the purifications o f  the fourth bhümi are 

threefold in terms o f  vigor (a) being armorlike, (b) gathering virtue, and (c) benefiting oth

ers. (a) consists o f  (1) the armor o f  staying in secluded places, (2) little desire for what is not 

obtained (the armor o f  few daily necessities), (3) as above, and (4) as the armor o f  controlling 

one’s conduct, (b) consists o f  (5) collecting virtuous dharmas to be adopted (the training) with

out abandoning them and (6) despising and relinquishing sense pleasures as the antagonistic 

factors o f  the training that are to be relinquished, (c) consists o f  (7) establishing in nirvána (the 

ultimate benefit for others), (8) renouncing all there is (the temporary benefit for others), (9) 

being uncowed with regard to practicing the welfare o f  others in this way, and (10) disregarding 

the entities o f  accomplishing one’s own welfare.

873 MCG (fol. 48a.5) says that the fifth bhümi performs the two difficult activities o f  matur

ing sentient beings and one’s own mind not becoming afflicted through that. According to MPZL 

(pp. 52-53), the purifications o f  the fifth bhümi are twofold in terms o f  (a) the branches of  

dhyána and (b) the nature o f  dhyána. (a) consists o f  (aa) the body being secluded from crowds 

and (ab) the mind being distant from conceptions, (aa) consists o f  relinquishing (1) intimacy
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with the group o f  one’s friends (the basis o f  attachment), be they ordained or lay persons, (2) 

jealousy in terms o f the group of those w h o  are perceived as antagonistic due to one’s taking 

faithful sponsoring families as being “mine” (the basis o f  hatred), and (3) places that invite 

crowds, where many distracted people gather, (ab) consists o f  (4 )-(5 )  relinquishing thoughts 

of  wishing to praise oneself and disparage others. Under (b), the dhyánas o f  childish conduct 

refer to (6) the samádhis o f  calm abiding that relinquish the ten paths o f  nonvirtuous actions. 

The dhyánas o f  the virtue o f  tathágatas consist o f  the samádhis o f  superior insight that relin

quish (7) conceit and arrogance by thinking, “I intend” and (8) the mistaken discriminations o f  

regarding the body, feelings, mind, and phenom ena as pure, happiness, a self, and permanent, 

respectively. The dhyánas o f  discriminating actuality consist o f  those that relinquish (9) defi

cient views and (10) any tolerance for the afflictive obscurations.

874 PGBG (pp. 329-30) says that ( l ) - (6 )  constitute the purifications o f  practicing what is to 

be adopted, while (7)—(12) are the purifications o f  being free from the factors to be relinquished. 

MCG (fols. 48b.5 and 49a.4) says that the sixth bhümi is the one o f  facing not abiding in samsára 

or nirvána due to the páramitá o f  prajňá. Its twelve purifications are described as the six factors 

of  generating the path and the six factors o f  relinquishing what is not the path, respectively. 

According to MPZL (pp. 53-54), the purifications o f  the sixth bhümi consist o f  (a) the perfec

tion o f  the nature o f  prajňá and (b) the perfection o f  its functions, (a) The first five páramitás 

are perfected on the first through fifth bhümis, respectively, so what is perfected here are these 

five páramitás as they are contained in the páramitá o f  prajňá as its branches. Thus, one should 

not conflate the perfection o f  each one o f  the páramitás and the perfection of  their collection. 

Under (b), the function o f  accomplishing the causes o f  the dharmakáya (ones own welfare) 

consists o f  relinquishing (7) and (8) through means and (9) through prajňá. The function of  

accomplishing the causes o f  the rüpakáyas (the welfare o f  others) consists o f  (10)—(12), which  

respectively refer to the beginning, the middle, and the end o f  one’s practicing generosity.

875 The Tibetan in I.63b literally says, “teaching/displaying [all] dharmas as the single aspect 

o f  the nonduality o f  apprehender and apprehender.”

876 MCG (fols. 49a.5-51a.4) says that the seventh bhümi, by virtue o f  being joined with the 

path o f  single progress, has gone far beyond any clinging to characteristics. It explains flaw (4) 

as clinging to the mind with all seeds as being a person. The dhátus under (10) are glossed as 

having the meaning o f  cause, disposition, and seed, while the áyatanas under (11) refer to the 

gates for the arising and expanding o f  consciousness toward its objects by virtue o f  apprehender 

and apprehended. (12) The containers o f  the three realms arise from the respectively general 

collective karmas and afflictions o f  the beings in them and the contents, from their individual 

karmas and afflictions. (17)—(18) refer to conceiving o f  the three jewels and ethics in terms of  

the three spheres due to being conceited about them and (19), to clinging to all phenom ena as 

being really existent. (20) means that, due to taking emptiness as having characteristics, being an 

entity, and so on, one regards dependent origination as being opposed to it, that is, one does not 

realize the union o f  emptiness and dependent origination as the equality o f  appearance and 

emptiness. The seventh bhümi is attained through eliminating these twenty flaws, just as expel

ling some thieves and closing the door behind them. Remedy (11) is glossed as the single flow o f  

the means o f  the maháyána since all dharmas lack the duality o f  apprehender and apprehended. 

The discriminations under (13) refer to the four mistakennesses o f  regarding phenomena as 

pure, happiness, a self, and permanent. The retinues under (20) are glossed as šrávakas, pra- 

tyekabuddhas, and gods such as Indra and Brahmá. According to MPZL (pp. 54-58), the nature 

of the clinging to characteristics that represents the factors to be relinquished here consists of

(a) the clinging to phenomena and persons and (b) not being skilled in means (the flaw o f  such 

clinging), (a) consists o f  clinging to (aa) persons and (ab) phenomena, (aa) consists o f  clinging 

to (aal) the person as the basis o f  certain features and (aa2) its features as the two extremes, 

(aal) consists o f  clinging to (1) the nature o f  a self, (2) sentient beings as having characteristics,
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(3) the character o f  a soul, and (4) a person who is an agent. (aa2) consists o f  clinging to (5) the 

continua o f  sentient beings becoming extinct and (6) their being permanent entities, (ab) The 

clinging to phenomena consists o f  clinging to (abl) their nature (characteristics o f  reference 

points) and (ab2) their distinctive features, (abl) consists o f  (7) clinging to all phenomena as 

having characteristics o f  reference points. (ab2) consists o f  clinging to (ab2a) causes (producing  

phenomena), (ab2b) their natures (divisional phenomena), and (ab2c) their distinctive features 

(the phenomena o f  samsara and nirvana). (ab2a) consists o f  (8) clinging to various types o f  

causes. (ab2b) consists o f  clinging to (9) the five conditioned skandhas; (10) the eighteen condi

tioned and unconditioned dhatus; and (11) the ayatanas o f  knowable objects in terms o f  subjects 

and objects. (ab2c) consists o f  clinging to (ab2ca) samsaric phenomena to be relinquished and 

(ab2cb) nirvanic phenomena to be relied on. (ab2ca) consists o f  clinging to (12) dwelling in the 

three realms (resultant samsaric phenomena), (13) the afflictions such as attachment (causal 

afflictive phenomena), and (14) one’s mind being cowed with regard to the correct path (the 

phenomenon that represents the flaw o f  the above). (ab2cb) consists o f  clinging to (15)—(17) the 

Buddha (the fruition o f  nirvana), the dharma (its cause), and the samgha (its support). Finally,

(b) not being skilled in means as the antagonistic factors o f  the means (the functions o f  the 

above kinds o f  clinging) consists o f  (18) clinging to the means contained in ethics (the nature o f  

not being skilled in means), (19) disputing the object that is profound em ptiness (the function  

o f  not being skilled in means), and (20) being opposed to this profound reality (the flaw o f  not 

being skilled in means). As for the remedies o f  these twenty factors to be relinquished, they 

consist o f  (a) their nature (the purifications o f  realizing identitylessness) and (b) their functions 

(the paramitas that are the means), (a) consists o f  the purifications o f  realizing (aa) personal 

identitylessness and (ab) phenomenal identitylessness. (aa) consists o f  (aal) their nature (the 

wisdoms o f  personal identitylessness) and (aa2) their distinctive features (the purifications o f  

being free from the tw o extremes), (aal) consists o f  ( l ) - (3 )  the doors to liberation o f  the nature 

being emptiness, causes being signlessness, and results being wishlessness by virtue o f  respec

tively having relinquished the clingings to the nature o f  an identity, the characteristics of  

sentient beings, and the aspiring for the character o f  a soul. (4) Being pure o f  the three spheres 

is due to not clinging to a person who is the meditator. (aa2) consists o f  (5) the effortless arising 

o f  compassion (the means) due to not clinging to sentient beings as becoming extinct and (6) 

having no conceit about prajna and emptiness due to not clinging to sentient beings as being 

permanent entities, (ab) consists o f  (abl) their nature (the wisdom o f  the equality o f  phenom 

enal identitylessness) and (ab2) the purifications that are its distinctive features, (abl) consists o f

(7) realizing the equality o f  the identitylessness o f  all phenom ena due to not clinging to phe

nomena as having characteristics. (ab2) consists o f  (ab2a) its cause (the feature o f  signlessness), 

(ab2b) its nature (the feature o f  nonarising), and (ab2c) its result (the features o f  relinquishment 

and realization). (ab2a) consists o f  (8) knowing the single principle o f  the mahayana (the cause) 

due to not clinging to causal characteristics. (ab2b) consists o f  (9) knowing the nature to be 

nonarising due to not clinging to the conditioned skandhas, (10) knowing the poised readiness 

for the actuality o f  profound nonarising due to not clinging to the dhatus o f  phenomena, and

(11) the single flow o f  the nonduality o f  all dharmas o f  apprehender and apprehended due to 

not clinging to the ayatanas. (ab2c) consists o f  the purifications o f  (ab2ca) relinquishing the 

obscurations to be relinquished and (ab2cb) the remedial calm abiding and superior insight. 

(ab2ca) consists o f  (12) overcoming the conceptions o f  improper mental engagement (the 

cause) due to not clinging to the three realms that represent the reality o f  suffering and (13) 

relinquishing the cognitive obscurations (discriminations o f  characteristics) and the obscura

tions o f  views and afflictions due to not clinging to their causes (attachment and so on). (ab2cb) 

consists o f  (ab2cbl) their natures and (ab2cb2) their functions. (ab2cbl) consists o f  (14) famil

iarizing with calm abiding (the support) due to one’s mind not being cowed and (15) being 

skilled in superior insight—the actuality o f  realizing identitylessness—due to not even clinging 

to the fruition o f  buddhahood. (ab2cb2) consists o f  (16) the function o f  calm abiding as the
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support—the mind (conceptions) being tamed due to not even clinging to the dharma as the 

causes o f  conceptions and (17) the function of superior insight as the supported—the wisdom  

of  unobstructedly seeing the manner in which form and so on appear due to not even clinging 

to the samgha (its support), (b) The páramitás that are the means consist of (18) the skill in 

means o f  realizing that, due to lacking the clinging to views about ethics, it is not a ground for 

being attached to the two extremes and (19)-(20) the functions o f  this—going simultaneously  

everywhere as one pleases in the manner o f  having the same fortune as the bodhisattvas in the 

pure realms due to not disputing prajñá and emptiness, and displaying, for the welfare o f  others, 

ones own being everywhere in the worlds o f  those to be guided due to having relinquished any 

conduct that is opposed to such means. Thus, the purifications o f  the seventh bhümi are the 

special means and prajñá that consist o f  these twenty remedies, which are implied by being free 

from their twenty factors to be relinquished. Here the seeds o f  the factors o f  the seventh bhümi 

that are to be relinquished are relinquished through the practice o f  the equipment o f  the reme

dies during its meditative equipoise, while the impregnations o f  their negative tendencies (the 

manifest clinging to characteristics) are exhaustively relinquished during its subsequent attain

ment. It is in this way that the twenty purifications are fully completed.

877 PGBG (p. 331) explains (5) as knowing how to develop the faculty o f  the divine eye. 

MCG (fol. 51a.5-51b.5) says that the eighth bhümi is unmoved by the two discriminations 

of making efforts with regard to characteristics and the lack o f  characteristics. Under (4), the 

genuine dharma is glossed as what eliminates the views o f  tirthikas and proclaims the pure 

dharma. (5) One knows the faculties o f  beings through having developed the divine eye and 

abiding in the ten powers. Under (6), “purifying” is replaced by “delighting the minds o f  all 

sentient beings.” Under (7), the illusionlike samádhi is further glossed as “not engaging in any 

phenomenon through clinging.” Under (8), rebirths are said to be “inconceivable transforma

tions through ones own power.” According to MPZL (p. 59), the purifications o f  the eighth  

bhümi consist o f  (a) their nature (the features o f  the predominant páramitá), (b) the practice 

(the features o f  completion, maturation, and purification), and (c) their aspects (the features of  

mastery), (a) consists o f  (1) as the power o f  knowing the mind streams o f  those to be guided  

and (2) as the power o f  the miraculous powers that guide them, (b) consists o f  (3) manifesting 

a superb buddha realm as pure through having purified impure phenomena, (4) completing the 

accumulations through tending to the buddhas in this realm in scrutiny o f  the dharma, and 

(5) maturing sentient beings through knowing the progression o f  the faculties o f  those to be 

guided, (c) consists o f  (6) as the feature o f  mastering pure realms, (7) seeing that all phenomena  

lack characteristics and abide like illusions (the feature o f  mastering nonconceptuality), and (8) 

as the feature o f  mastering births.

878 The Tibetan omits “perfection.”

879 LSSP (fol. 299a.6-299b.2) says that this refers to the story o f  tw o boys hatching from two 

eggs that developed out o f  two drops o f  Gautama’s sperm mixed with blood, which had been 

ripened by the sun and were fostered by the sage Kálaka. Most other commentaries explain this 

as MCG does (see below).

880 MCG (fols. 51b.6-52b.2) says that the ninth bhümi marks the attainment o f  the excellent 

insight o f  the four discriminating awarenesses by virtue o f  being skillful in teaching the dharma. 

(1) is accomplished through perfecting the six páramitás and (2), through the discriminating 

awareness o f  semantics. (3) represents the discriminating awareness o f  self-confidence. (6) 

refers to a descent such as Buddha Sákyamuni’s, one o f  whose epithets is “the friend o f  the sun.” 

A bodhitree  as described under (12) is like a wish-fulfilling jewel. MPZL (pp. 59-60) says that 

the purifications o f  the ninth bhümi consist o f  (a) their nature (the feature o f  the predominant 

páramitá), (b) their aspects (the features o f  mastery), and (c) the trainings on higher levels (the 

features o f  the manner o f  practicing), (a) consists o f  (1) the páramitá o f  aspiration prayers for
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the sake o f  those to b e  guided, (b) consists o f  mastering (2) as the discriminating awareness o f  

words and (3) as the discriminating awarenesses o f  dharmas, meanings, and self-confidence, (c) 

consists o f  (4) entering the womb through descending from Tusita, (5) being born in families 

such as the royal caste o f  the Šákyas, (6) descents such as from šuddhodana, (7) lineages such as 

the one o f  Màyà, (8) retinues with striving and so on, (9) a birth in these ways (the buddha deed  

o f  taking birth), (10) at the end o f  having delighted in retinues and sustained a kingdom, seeing 

aging, sickness, death, and the approach o f  virtuous effort and thus leaving hom e (the buddha  

deed o f  taking ordination), (11) after having practiced asceticism, going to the bodhi tree and 

defeating the màras at night, and (12) becoming a completely perfect buddha at dawn, which is 

the nature o f  the excellency in qualities.

881 In this list, (1) pertains specifically to the supreme dharma because the šrávaka disposi

tion is definite at this point. (2) bears its name because an approaching stream-enterer is the 

eighth fruition, when counted backward from arhathood as the highest fruition on the šrávaka 

path. (3) is the level o f  seeing the first fruition o f  the approach o f  virtuous effort (fully seeing the 

sixteen aspects o f  the four realities). (4) has this name because most factors o f  the desire realm to 

be relinquished have been relinquished. (5) is so called because one is free from the attachment 

o f  the desire realm. (6) means that šrávaka arhats are finally relieved from their burden—they 

realize that all factors to be relinquished have been relinquished and that everything to be real

ized has been realized (the same applies for pratyekabuddha arhats). Usually, the presentation 

o f  the levels o f  the hïnayàna is eightfold as follows (the numbers in ( ) correspond to those in 

the above list)— [1] the level o f  seeing what is pure (the path o f  accumulation); [2] the level of  

the disposition (1); [3] the eighth level (2); [4] the level o f  seeing (3); [5] the level o f  d iminishing

(4); [6] the level o f  freedom from desire (5); [7] the level o f  guarding what had to be done (pra- 

tyekabuddhas) (8); and [8] the level o f  having realized (or done) what had to be done (šrávaka 

arhats) (6). This usual list (just reversing the order o f  [7] and [8]) is also the one given in the 

sütras (CZ, p. 178) and followed by Bhadanta Vimuktisena’s Abhisamayâlamkâravârttika and 

the Šatasahasrikávivarana. To arrive at the above list as in PBG, the Vrtti (p. 107), the Àlokâ (p. 

104), and the Vivrti (D3793, fol. 94b.3-5) drop level [1] and add the above level (7).

882 PGBG (p. 322) and M CG (fol. 53a.2-53b.2) agree that the tenth bodhisattvabhümi is 

only labeled as “buddhabhümi” because its manner o f  promoting the welfare o f  others dur

ing subsequent attainment is equal to that o f  a buddha. MCG adds that bodhisattvas on this 

bhümi are also able to display the nairmánikakáya o f  a buddha. Said bhümi is called Cloud o f  

Dharm a because cloudlike samádhis and dhàranls pervade its skylike wisdom . The meditative 

equipoise o f  this bhümi possesses appearances—though abiding in true reality, appearances 

are feasible in it, just as in the case o f  a buddha. Therefore, at the time o f  meditative equipoise 

and subsequent attainment being inseparable and the two realities being in union, in the self

appearances o f  the wisdom o f  seeing the suchness o f  the nature o f  phenomena appearances 

arise on their own without being ceased. However, at the time o f  the path, during the meditative 

equipoises o f  noble ones, emptiness is predominant and, during their subsequent attainments, 

appearance is predominant. Once meditative equipoise and subsequent attainment are a unity, 

this is the buddhabhümi. Therefore, it is important to understand the essential point that a bud- 

dha’s manner o f  seeing through the tw o w isdom s o f  suchness and variety and the meditative 

equipoises on the paths o f  learning being with and without appearances are not contradictory. 

According to MPZL (p. 61 ), having passed beyond said nine levels, the páramitá o f  w isdom (the 

basis o f  distinctive features) is predominant as the nature o f  the tenth bhümi. Though it does 

not represent completely perfect buddhahood, its distinctive features—the relinquishments and 

realizations o f  said nine levels being perfected in it and its manner o f  accomplishing the welfare 

o f  others—are the reasons for its being partially similar to buddhahood. As for the purpose of 

the tenth bhümi being taught by way o f  the fruition o f  the path, in general, through teaching 

it through the result o f  having passed beyond the nine levels o f  šrávakas, pratyekabuddhas,
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and bodhisattvas, it is understood that all relinquishments and realizations that are contained  

in the three yánas are complete in it. In particular, through teaching it through the result o f  

having passed beyond the first nine bodhisattvabhümis, it is understood that each one o f  the 

three levels o f  árávakas, pratyekabuddhas, and bodhisattvas entails the two modes o f  cause and 

result. Most specifically, through teaching it through the result o f  all the purifications of the 

bodhisattvabhümis below it being perfected, those to be guided give rise to enthusiasm for the 

bodhisattvayána.

883 Both here and in 1.7la, the Tibetan has “are called . . .” (ces bya instead o f  shes bya). 
M CG (fols. 53b.6-54a.3) says that the eight remedies refer to  the eight uninterrupted paths of  

relinquishing said eight conceptions on the paths o f  seeing and familiarization. (6) is explained  

as observing neither the path nor the fruition.

884 MCG (fols. 54a.6-55a.3) explains that the ultimate final deliverance is the buddhabhümi, 

which is here divided into eight—its uninterrupted path (the vajralike samádhi) and its path 

o f  liberation being sevenfold in terms o f  its qualities. (1) represents the three greatnesses in 

general. Among these, great mind has three features—(2) through ultimate prajñá, not moving  

away from seeing all phenomena as equality, (3) through maturing sentient beings through great 

nonreferential compassion, promoting their infinite welfare at all times and in all directions, and

(4) as above. Great relinquishment has two features—(5) being beyond the two extremes o f  per

manence and extinction or samsáric existence and peace and (6) as above, which mean that the 

connection between what is to be attained and what causes its attainment is not observable ulti

mately. Great realization also has two features—(7) the wisdom of directly knowing all aspects 

to be known and (8) the vajralike samádhi as the cognitive subject o f  the final path o f  learning 

that is able to connect with said wisdom in an uninterrupted manner. MPZL (pp. 62-63) follows 

MCG and adds that (2)-(3 )  represent the feature that is the nature o f  great mind, while (4) is 

the feature o f  its function. (5) and (6) respectively come about through having relinquished the 

two obscurations and the obscurations o f  the three yánas, and thus respectively represent the 

features that are the nature and the function of  great relinquishment. (7) and (8) represent the 

result that is great realization and its cause, respectively.

885 N ote  that LSSP/PSD say the same for the armorlike practice too.

886 This paragraph is not contained in LSSP. MPZL (p. 64) says that the resultant knowledge 

o f  all aspects (what is to be accomplished ultimately) consists o f  what is explained in the AA’s 

eighth chapter (on the dharmakáya), while the causal knowledge o f  all aspects (the means to 

accomplish said result)—knowing the aspects o f  this result to be without arising—is explained  

in the first chapter. These two types o f  the knowledge of  all aspects are also called “the mother 

who accomplishes the desires” (of árávakas, pratyekabuddhas, bodhisattvas, and buddhas, as 

explained in the opening homage o f  the AA) and “the mother who gives birth to the noble ones 

who are buddhas.”

887 In line with most other commentaries, PGBG (pp. 333-34) speaks o f  five branches. It 

presents (1) the eclipsing o f  the light o f  the gods as representing the physical support for the 

arising of  the knowledge o f  the path, while (2) the definite object o f  the arising o f  the knowl

edge o f  the path refers to its mental support. (3) The disposition as the foundation refers to all 

sentient beings being pervaded by the disposition for the knowledge o f  the path. (4) Its nature 

refers to not relinquishing the causes for being reborn in samsára for the welfare o f  others. (5) Its 

function is to always know  the welfare o f  those to be guided. For MCG’s and MPZLs comments, 

see endnote 428.

888 PGBG (p. 334) says that there is a manner in which the path of  árávakas is to be known by 

noble bodhisattvas because, through their mentally engaging in the knowledge o f  all aspects, the 

aspects o f  the four realities are to be known by way o f  not observing them. According to MCG
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(fol. 55a.5-55b.5), what the sutras teach explicitly is the path o f  the mahàyàna free from observ

ing and reference points. What is taught implicitly is that bodhisattvas must know the path 

o f  éràvakas in order to take care o f  others who have the latter’s disposition and in order to go 

beyond it through viewing it with their own way of  seeing. The distinctive feature o f  this knowl

edge o f  the path o f  éràvakas is the aspect that is nonobservation, while its distinctive feature o f  

realization is that bodhisattvas know  the path o f  éràvakas exactly as it is and, at the same time, 

see that it is also without nature. MPZL (pp. 69-70) explains that the path o f  éràvakas consists 

o f  familiarizing with the sixteen aspects o f  the four realities, which represents the realization 

o f  personal identitylessness. Thus, these aspects constitute the focal objects o f  the bodhisattvas’ 

knowledge o f  the path o f  éràvakas. The cognitive aspect o f  this knowledge is to realize said 

path o f  the éràvakas without observing the three spheres and thus to know what is to be known  

through said knowledge.

889 The Tibetan has this line as line II.3a, with all following lines shifting accordingly.

890 PGBG (p. 335) says on the supreme dharma that bodhisattvas on the level o f  the supreme 

dharma do not abide by way o f  taking the ten bhümis for real because the Buddha, upon directly 

realizing all phenomena, did not see any phenomena in which one could abide as being real. 

According to MPZL (pp. 71-72), heat is the realization that form and so on are undifferen- 

tiable from the true nature o f  phenomena, emptiness. Peak is the realization o f  form and so on 

through not observing them as the bases o f  distinctive features. Poised readiness is the realiza

tion o f  form and so on through not abiding in their distinctive features. The supreme dharma 

is the realization that even the wisdom  o f  the ten bhümis (the cognizing subject o f  the four 

realities, such as form) does not abide. You may wonder, “For what reason does one have to real

ize all phenomena (subjects and objects) without observing them?” Because the Buddha, upon  

realizing all phenomena with his omniscient valid cognition o f  seeing suchness, did not see that, 

ultimately, there are any phenomena that consist o f  subjects and objects.

891 The Sanskrit ca in II.6a (which fills the meter and is not rendered in the English) is ren

dered by yang  (“also”) in the Tibetan.

892 Like many other commentaries, PGBG (p. 335) says that this verse teaches the wisdom of  

pratyekabuddhas to be more profound and eminent than the one o f  éràvakas because the former 

directly realize self-arisen enlightenment in their last existence without needing to rely on any 

instructions by others. MCG (fol. 60a.5-60b.2) largely follows PBG, glossing “the self-arisen” 

as the pratyekabuddhas who possess the wisdom o f  realizing one-and-a-half identitylessnesses 

and realize the profound path by themselves. Thus, their wisdom is more profound than the 

one o f  éràvakas. According to MPZL (pp. 72-73), verses II.6-7 teach the greatness o f  the psy

chophysical support o f  pratyekabuddhas in general, with II.6 describing the manner in which 

they manifest the wisdom o f  realizing their own welfare. Here their distinctive feature o f  pro

found cognition is that they clearly realize the profound wisdom  o f  realizing the self-arisen by 

themselves and thus manifest the enlightenment o f  knowing termination and nonarising. Their 

distinctive feature o f  profound nonteaching is that they do not need to depend on any instruc

tions by spiritual friends in their last life. For these reasons, the wisdom o f  pratyekabuddhas on 

the path is said to be profound in being more eminent than the enlightenment o f  éràvakas.

893 PGBG (p. 335), MCG (fol. 61a.3-4), and MPZL (p. 73) agree that pratyekabuddhas, 

through the physical expression o f  their miraculous powers, produce a realization in the con 

sciousness o f  the listeners in accordance with what the latter wish to hear. MCG and MPZL add 

that this ability o f  the pratyekabuddhas is due to their former aspiration prayers. According to 

MPZL, it is this verse that teaches the distinctive feature o f  profound silence, that is, the man

ner in which pratyekabuddhas teach the dharma through their body and without words for the 

welfare o f  others.
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894 MCG (fol. 6 la .5) compares realizing the lack of nature o f  the apprehended, while not 

realizing the same for the apprehender, to perceiving an illusion or a dream, in which the objects 

that appear are clearly not established by any nature o f  their own, but the clinging to the appre

hender o f  these objects appearing as, and in fact being, the apprehender has not been stopped. 

According to MPZL (pp. 73-74), this verse teaches the three distinctive features o f  the path o f  

pratyekabuddhas. (1) Its feature o f  being superior to the one of the šrávakas is that pratyekabud- 

dhas realize the apprehended to be without nature. (2) Its feature o f  being inferior to the path of  

bodhisattvas is that pratyekabuddhas do not realize the same for the apprehender, but conceive 

of it as being the mind. (3) Its feature o f  the foundation (the disposition) is that pratyekabud

dhas possess the disposition that functions as the basis for said relinquishment and realization 

o f  those o f  middling faculties. Thus, it is this path o f  pratyekabuddhas as characterized by said 

three features that represents the focal object o f  the knowledge o f  the path o f  bodhisattvas of  

knowing the path o f  pratyekabuddhas. The cognitive aspect o f  this knowledge is the same as 

in the knowledge o f  the path o f  knowing the path o f  šrávakas—nonobservation. Therefore, the 

nature o f  the knowledge o f  the path o f  knowing the path o f pratyekabuddhas is to know this 

path in a nonobserving way.

895 MCG (fols. 61b.3-62a.2) says that heat has the aspect o f  pointing out that, while focusing 

on the four realities, the mere existence o f  superimpositions and imputations o f  conventional 

names and even the manner o f  imputing them are not rejected. Ultimately, however, no mat

ter how one imputes them, this do not contradict the nature o f  phenomena because it does not 

go beyond the inexpressible dharmadhátu. As for peak, since form and so on do not exist, they 

are distinguished by being without increase and decrease. As for poised readiness, the eighteen  

emptinesses were taught for the sake o f  putting an end to clinging to all kinds o f  inner and outer 

phenomena. Thus, by virtue o f  phenomena such as form (the factors to be relinquished) being 

the emptiness o f  the internal and so on, they are not observable and therefore not apprehended. 

The supreme dharma, with its aspect o f  form and so on being without arising, abiding, and ceas

ing, is what definitely delivers one onto the supramundane path. According to MPZL (p. 74), 

heat is to realize the distinctive feature that the appearing bearers o f  the nature o f  phenomena  

(such as form) are mere imputations o f  conventions. Peak is to realize the distinctive feature that 

said form and so on are the ultimate empty nature o f  phenomena without increase and decrease. 

Poised readiness is to realize the distinctive feature o f  not apprehending the nature o f  the union  

of appearance and emptiness o f  form and so on as anything whatsoever. The supreme dharma 

is to realize the distinctive feature that the equal nature o f  phenomena such as form is without 

the characteristics o f  arising, ceasing, and so on.

896 MPZL (p. 75) says that, by virtue o f  the particulars o f  focusing on the focal objects that 

are the four realities (the four realities that make up the factors o f  the desire realm to be relin

quished and their remedies and the four realities that make up the factors o f  the higher realms 

to be relinquished and their remedies), the cognitive aspects o f  the maháyána path of  seeing 

consist o f  sixteen moments o f  w isdom —the four moments o f  dharma readiness, dharma cogni

tion, subsequent readiness, and subsequent cognition for each one o f  these four realities.

897 PBG has an “and” between “buddhahood” and “prajňápáramitá,” but in LSSP, “buddha

hood” is followed immediately, and thus glossed by, “prajňápáramitá.”

898 PBG reads “lack o f  nature” (ngo bo nyid med) but LSSP’s ngo bo nyidyin pa  is in line with

the meaning.

899 This could also be read as “empty of  a nature.”

900 In the last sentence, PBG elaborates, mostly in its own words, on a passage in the Áloká
(p. 200) that is also paraphrased in LSSP (fol. 355b.2-3). Note, however, that the gist o f  this 

sentence is also found in PGBG and MCG (see below). More in line with II. 13bc, PGBG (pp.
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338-39) says about (6) that the nature o f  form and so on is ascertained to be buddhahood by the 

bodhisattvas who abide in the prajñápáramitá o f  the dharma cognition of  the origin o f  suffering 

ascertain. (8) is justified by saying that cultivating the four immeasurables raises the awareness 

o f  bodhisattvas about the danger o f  potentially falling into the cessation of  personal nirvána on 

the ninth m oment o f  the path o f  seeing due to having clearly and directly seen the shortcom

ings o f  the reality o f  suffering and its origin during the first eight moments. (12) Bodhisattvas 

are protected by the buddhas because they engage in prajñá and skill in means. The reasons 

for (15) and (16) are that bodhisattvas respectively wish to attain buddhahood for the welfare 

o f  others and make generosity and so on inexhaustible for said welfare. The basic reason for 

the realizations o f  these sixteen moments is said to be the realization that all phenomena are 

natural emptiness and without nature. In sum, these sixteen aspects are the m oments o f  the 

path o f  seeing in the context o f  the knowledge o f  the path because they represent the distinctive 

features o f  the capacity o f  the meditative equipoise o f  the path o f  seeing to induce the benefits 

during subsequent attainment that are taught in them. According to MCG (fols. 63a.6-65b.3), 

it is from the perspective o f  those to be guided that the mere natures o f  the aspects o f  realizing 

the lack o f  nature o f  suffering, its origin, its cessation, and the path are temporarily taught to 

be different. Implicitly, this teaches the sixteen wisdom moments o f  the path o f  seeing. Most 

o f  them are aspects o f  realization and most o f  them refer to the benefits in this and future lives 

and so on that are induced during subsequent attainment through the power o f  the preced

ing meditative equipoise. To (1), MCG adds that it represents the wisdom o f  realizing that all 

objects and subjects are free from any assertions. (2) Not only form and so on (the objects), but 

also prajñápáramitá (the subject) are o f  the great nature o f  the dharmadhátu free from arising, 

abiding, and ceasing. The benefit o f  (7) is that máras have no chance to harm such bodhisattvas. 

The benefits o f  (8) are to be protected from falling into cessation and to be able to rise from it as 

well as fears being eliminated through relying on generosity and so on. (9) It is not that, through 

the power o f  emptiness as what is to be realized, entities are ceased. Rather, to focus on entities, 

despite their nonexistence, through various discriminating notions means to see that objects are 

without nature. Through this, bodhisattvas eliminate clinging to them and familiarize with the 

actual true nature o f  form and so on as being the sixteen emptinesses. (10) By way o f  focusing 

on all phenomena primordially being empty, cessation, and the true end, the buddha realms are 

purified and buddhahood is attained through the roots o f  virtue that are equal to the immeasur

able dharmadhátu. (13) happens because all phenomena up through nirvána are not established  

ultimately. Thus, it is the wisdom o f  realizing that, ultimately, an attainment o f  nirvána is not 

observable. In sum, though these sixteen moments are divided by way o f  levels and aspects, in 

actual fact they are nothing but the true nature o f  the four realities being perceived, just as it is, 

by the wisdom o f  seeing the equality o f  all phenomena. According to MPZL (pp. 75-77), the 

inseparability o f  subject and object is realized as the basic nature o f  (1) the synonyms o f  support 

and supported being inexpressible, (2) the great ultimate, (3) there being no verifying valid cog

nition because o f  said inseparability, (4) the spacelike lack o f  measure, (5) being free from the 

extremes o f  permanence and extinction, (6) natural nirvána, (7) there being nothing to adopt or 

to reject, (8) being endowed with means such as love, (9) emptiness, the nature o f  phenomena, 

(10) attaining the final fruition, (11) laying hold of  remedial purified phenomena, (12) suffering 

(what is to be relinquished) having subsided, (13) the clinging to nirvána being at peace, (14) 

entailing the benefit o f  being protected by the buddhas o f  the ten directions, (15) entailing the 

function o f  accomplishing the two welfares o f  oneself and others, and (16) entailing the func

tion o f  dedicating roots o f  virtue for perfect enlightenment.

901 According to MCG (fol. 65b.4-5), the physical supports o f  the path o f  familiarization are 

the same as for the path o f  seeing. As for its mental supports, due to the skill in means o f  bod 

hisattvas, they cannot only use the dhyánas, but even the mental states o f  the desire realm and 

the Peak o f  Existence. MPZL (p. 80) divides the four temporary functions ( l ) - (4 )  o f  the path o f
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familiarization into (a) accomplishing favorable conditions and (b) relinquishing adverse con 

ditions. Under (a), (1) one’s thoughts being disciplined in every respect due to mastering one’s 

mind represents the inner cause. (2) Bowing to all beings who teach one what to adopt and to 

reject (such as spiritual friends) represents the outer condition. Under (b), (3) being victorious 

over the afflictions is the cause and (4) being invulnerable to any attacks o f  suffering is its result.

902 According to MCG (fol. 66b. 1-3), the contaminated and the uncontaminated paths of  

familiarization correspond to subsequent attainment and meditative equipoise, respectively. 

Buddhaérijnàna presents them as “pure mundane wisdom ” and “supramundane wisdom ,” 

respectively. MPZL (p. 80) says that the former has the nature o f  merit during subsequent 

attainment and the latter, the nature o f  wisdom during meditative equipoise.

903 MCG’s (fol. 66b.4-5) reasons for the first two aspirations are as follows. During the subse

quent attainment o f  the seven impure bhümis, the afflicted mind is not relinquished yet and thus 

there arises subtle pride or subtle clinging to a self. On the eighth and ninth bhümis, by virtue 

o f  the afflicted mind having changed state, the equality o f  oneself and others becomes manifest. 

MPZL (p. 81) says that the threefold aspiration consists o f  aspiring for prajnaparamita as being 

the source o f  one’s own welfare (the dharmakaya), both welfares (the nonabiding nirvana), and 

the welfare o f  others (the rüpakàyas).

904 PGBG (pp. 340-41) explains these as dedication (2) not referring to the  substances to  

be dedicated, (3) having the characteristic o f  the mind that makes the dedication being unm is

taken, (4) being free from clinging to the one who makes the dedication as being really existent,

(5) being the sphere o f  mindfulness about emptiness as being the nature o f  one’s own virtues 

and the accumulations o f  merit o f  the buddhas, (6) possessing the skill in the means o f  not 

referring to generosity and so on ultimately, (7) being without characteristics in the sense o f  

being emptiness, (8) in which the two realities are in union and in which the buddhas rejoice, (9) 

through not observing the three realms and its fruition not being included in the three realms. 

According to MCG (fols. 68a.2-69b.2), (1) is the nature o f  dedication and (2)—(12) are its divi

sions. (3) Dedication has the characteristic o f  unmistakenness because there is no mind, self, and 

so on that makes the dedication. (4) The nature o f  dedication is that the merit to be accumulated 

is free from clinging to it as such and such. To (5), MCG adds that it lacks clinging to the merits 

o f  buddhas and éràvakas as being superior and inferior or better and worse, respectively. (6) To 

put an end to the clinging to the virtues o f  the six paramitas as being better and worse entails 

the skill in means o f  mentally engaging in the knowledge o f  all aspects and the prajnà o f  not 

observing generosity and such. (7) Through lacking the characteristics o f  observing the three 

spheres or clinging solely to nonentities, one puts an end to clinging to anything to be dedicated. 

(8) refers to unified dedication in which the buddhas rejoice and dwell because they realize its 

qualities to be conventional illusionlike dependent origination, or to dedicating in exactly the 

same way as the buddhas. (9) This dedication is not included in the three realms because it does 

not dedicate anything as a cause for them. Since the merits o f  sentient beings mentioned in (10-  

(12) entail referential discriminating notions, they do not even amount to a small fraction of  the 

nonreferential merit o f  the dharmadhàtu dedication. In terms o f  the manners o f  dedicating, 

the above twelve can be summarized into two—dedicating on the level o f  seeming conventional 

reality by way o f  turning virtues into the branches o f  enlightenment and dedicating ultimately 

in a nonreferential manner. MPZL (pp. 82-83) says that the nature o f  dedication is (1) the 

wisdom during the subsequent attainment o f  the path o f  familiarization that is special dedica

tion. What is dedicated are all accumulations o f  roots o f  virtue. That which dedicates them are 

special means and prajnà. They are dedicated as the causes for the function o f  the fruition (the 

path) and the supreme fruition itself. The eleven divisions o f  dedication are in terms o f  (a) the 

accumulations that are to be dedicated, (b) the means and prajnà that dedicate them, and (c) 

the supreme function to which they are dedicated, (a) is twofold in terms o f the accumulations 

of  (a) wisdom and (b) merit, (aa) The accumulation of  wisdom to be dedicated is the special
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accumulation o f  realization without referring to the three spheres. (2) Through not conceiving  

o f  the nature o f  its activity, it has the aspect o f  the path not being observable. (3) Through not 

conceiving o f  the aspect o f  the agent, it has the characteristic o f  mind being unmistaken. (4) 

Through not conceiving o f the entities that are its objects, it bears the aspect o f  realizing the 

freedom from a self and so on. (ab) The accumulation o f  merit corresponds to (5) as explained 

in PBG. (b) consists o f  the distinctive features o f  (6) the means to dedicate roots o f  virtue for 

perfect enlightenment and (7) the prajňá of being without the characteristics of conceiving of  

the three spheres, (c) The function o f  dedication is twofold—(a) general and (b) special, (ca) (8) 

It accomplishes the intention o f  the buddhas by way o f  the buddhas’ permission and rejoicing 

(the favorable condition). (9) It is not limited by being included in the three realms (the adverse 

factors), (cb) (10)—(12) Its special function consists o f  dedicating for the attainment o f  the final 

fruition o f  unsurpassable enlightenment, which teaches the paths o f  lesser persons (the supports 

of  the actual path, such as the ten virtues), middling persons (the temporary path o f  stream- 

enterers and so on), and great persons (the final path to unsurpassable enlightenment). In this 

way, these three other aspects o f  dedicating roots o f  virtue as the causes o f  buddhahood, which 

possesses the function o f  teaching the path through the three yánas to those to be guided with 

the three dispositions, have the function o f  dedicating virtues as the causes for the welfare o f  all 

limitless sentient beings never becoming exhausted. Therefore, these three have the character of  

producing great immeasurable merit.

905 PGBG (p. 341) says that the wisdom o f  subsequent attainment o f  the second bhumi is 

expressed in this section as the path o f  familiarization o f  mentally engaging in rejoicing because  

it is the maháyána contaminated subsequent clear realization o f  rejoicing in roots o f  virtue 

through skill in means on the level o f  seeming reality and nonobservation on the level o f  the 

ultimate.

906 MPZL (p. 84) says that the path o f  familiarization as accomplishment has the nature o f  

the uninterrupted path and the pure path o f  familiarization, the nature o f  the path of  liberation.

907 Note that the description and division o f  the above five points differ from PSD, which  

accords with LSSP. PGBG (pp. 341-42) agrees with PSD/LSSP, phrasing (1) as “directly seeing  

the basic nature o f  form and so on.” MCG (fol. 70a.3 -70b.l)  follows PBG up through “n o n 

formation o f  anything,” further glossing the latter as “accomplishment through realizing the  

freedom from reference points without clinging to real existence and clinging to characteristics.” 

Thereafter, it follows PSD/LSSP, without singling out the mental aspect as PBG does. MPZL (p. 

85) says that (1) the feature o f  the nature o f  this path is the prajňápáramitá o f  familiarizing 

during meditative equipoise with all phenomena being without nature. (2) The feature o f  the 

quality o f  this path is that it is the supreme o f  all branches o f  the means to accomplish the 

knowledge o f  all aspects. (3) Its aspect is the nonformation o f  any phenomena that constitute 

reference points in terms o f  observation and characteristics since all characteristics o f  clinging 

and observing are at peace. (4) Its feature o f  focusing is that the phenomena o f  the path (such as 

generosity) are embraced by the aid o f  nonconceptuality, which is the feature o f  procuring them  

without observing. (5) is as above.

908 Both MCG (fols. 70b.2-71a.3) and MPZL (pp. 85-86) say that, under the favorable condi

tions, (1) is the outer condition and (2)-(3 )  are the inner conditions. According to MCG, under 

the unfavorable conditions, (1) being under the power o f  máras is due to having only little merit 

and consists o f  their shooting the five flower arrows that paralyze and make one dull, very dull, 

faint, and lose one’s mind (for details, see Appendix I4H in Brunnhólzl 2011). (4) Bad friends 

are those that separate one from nonreferential prajňápáramitá. According to MPZL, said favor

able conditions are explicitly taught as the causes for the arising o f  the path o f  familiarization  

as accomplishment, but implicitly are also established as the causes for the pure path o f  famil

iarization. For by virtue o f  being the causes for the uninterrupted path (the direct cause o f  the
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following path o f  liberation), they are also established as the causes for the path o f  liberation 

(the direct result o f  that uninterrupted path). Under the unfavorable conditions, (1) represents 

the general one and (2)-(4 ) , the particular conditions that, respectively, first obstruct entering 

the path; in the middle, prevent the path from becoming pure; and, in the end, obstruct reaching 

the end o f  the path.

909 PGBG (p. 342) says that, once the fruition o f  the approach of virtuous effort has become  

pure o f  the stains o f  its specific cause, the corresponding uninterrupted path, the seeing o f  the 

true nature o f  its objects (such as form) is also pure o f  these very stains. For these two purities 

are not different substances in terms o f  specifically characterized phenomena and they cannot 

be divided into different isolates in terms o f  generally characterized phenomena. Therefore, 

said purities are proclaimed to be o f  the same type. According to MCG (fols. 71a.6-72a.4), at 

the point o f  the path o f  liberation that is the fruition o f  the approach o f  virtuous effort, the 

pure wisdom  (the realizing subject) o f  having relinquished the factors to be relinquished (such 

as clinging to real existence) is nothing but the purity o f  form and such (the objects). For when  

being em pty o f  real existence is realized with regard to a vase or a pillar, the clinging to their 

real existence has become pure. The (seeming) real existence o f  said vase or pillar is o f  one  

taste with the purity that is primordial purity. Other than realizing their being pure in this way, 

thereafter there is no other impurity within that vase itself or that pillar itself, just as one sees 

forms clearly by virtue o f  an eye problem having been cleared away. However, it is not the case 

that all impurities are terminated if one awakens to the single purity o f  one specific factor to 

be relinquished. The fruitions o f  the types o f  realization o f  the three yánas are presented by 

virtue o f  the manner in which the obscurations o f  clinging to real existence and clinging to the 

characteristics o f  dualistic appearances are purified. W hen the perceiving subject has become  

pure in said manner, just like seeing clearly upon an eye problem having been cleared away, the 

nature o f  the object is seen exactly as it is. Therefore, the object also appears to be pure. That 

these two purities o f  subject and object are not different is by virtue o f  a pure mind seeing the 

actual nature o f  the object. However, the purity o f  the object naturally abides like that—it is not 

manufactured as pure by the mind. Therefore, ultimately, all phenomena always abide as having  

the nature o f  great primordial purity free from obscurations. Still, the pure actual m ode of  being 

of  all entities is seen progressively only through the correct path purifying what is observed 

in a mistaken way through becoming affected by the mistaken mind (just as a conch is white, 

but appears as yellow for som eone with jaundice). This is the essential point here. MPZL (pp. 

86-87) refers to 11.28 as the general topic o f  identifying the nature o f  purity and says that this 

nature is represented by the statement “Mind is naturally luminous, the stains are adventitious.” 

Accordingly, the wisdom  o f  the path of  liberation, which is pure o f  adventitious stains and is the 

fruition o f  the uninterrupted path (its cause) having relinquished the adventitious stains that are 

to be relinquished in the naturally pure basic nature o f  form and such, comes about by virtue o f  

the essence o f  the naturally pure basic nature o f  all phenomena. For these two purities are only 

different in terms o f  isolates, but not in terms of  the nature o f  objects, and they are indivisible 

even by the mind. Therefore, the sütras proclaim that the nature o f  the fruitional path o f  libera

tion is the nature o f  purity.

910 MPZL refers to 11.29 as the elaboration that teaches purity through dividing it into the 

purities o f  the four noble ones. Both MCG (fol. 72b.l) and MPZL (p. 87) gloss “the utter purity 

o f  buddhas” as “having relinquished both afflictive and cognitive obscurations, including their 

latent tendencies.”

911 MPZL (p. 86) refers to 11.30-31 as the pertinent topic o f  this section—the actual pure 

path o f  familiarization.

912 PGBG (p. 343) adds that, by contrast, the ninefold paths of familiarization o f  the inferior 

yánas only purify limited factors to be relinquished. MPZL (p. 88) says that the above-mentioned
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nine levels o f  samsara include all innate factors to be relinquished, which are relinquished 

through the wisdoms o f  the paths o f  liberation o f  the pure path o f  familiarization from the 

second through the tenth bhümis. As for the manner in which these factors to be relinquished 

are relinquished, on the second bhümi the greater o f  the great degrees o f  all the factors o f  said 

nine levels to be relinquished are relinquished together. The same goes for the following bhümis 

and the corresponding degrees o f  factors to be relinquished until, finally, on the tenth bhümi the 

lesser o f  the lesser degrees o f  all the factors o f  the nine levels are relinquished. In this way, the 

entirety o f  both afflictive and cognitive obscurations is purified.

913 In other words, the objector holds that great factors to be relinquished must be relin

quished by correspondingly great remedies and small ones by small remedies.

914 MCG (fol. 73a.2-73b.2) adds “that it is not reasonable for the remedies in one realm  

to be able to eliminate the obscurations o f  all three realms” to the above qualm. The reply on 

the ultimate level is that neither factors to be relinquished and remedies nor greater and lesser 

are established, while the conventional example is as above. The nonreferential wisdom of  the 

meditative equipoise o f  the path o f  familiarization does not conceive o f  any real verifying cog

nition and what is verified by it as being different as subject and object. It is by virtue o f  realizing 

their equality that this wisdom is asserted as the special type o f  realization o f  the mahàyàna that 

serves as the remedy for the factors o f  the three realms to be relinquished. MPZL (p. 89) further 

glosses “great equality” as “lack o f  arising.” Through explicitly teaching the division o f  the pure 

path o f  familiarization and the rebuttal o f  disputes about it, the manner in which the purities 

o f  ¿ràvakas and pratyekabuddhas are limited and the purity o f  buddhas is utterly so will also be 

realized. It is for this reason that master Haribhadra emphasizes the explanation o f  this implicit 

meaning. However, it appears that those who do not understand this and present explanations 

that confuse what is explicit and implicit lose the explicit meaning, which consists o f  the pure 

path o f  familiarization.

915 The Tibetan has “extreme” (mtha ).

916 PGBG (p. 344) says that the realization o f  noble bodhisattvas who wish for path 

prajnàpàramità abides neither in samsara, nor nirvana, nor in between because it is the knowl

edge o f  noble bodhisattvas o f  directly realizing all phenomena in the three times as equality, that 

is, lacking real existence. For MCG’s comments in addition to PBG, see endnote 480. According 

to MPZL (p. 90), emptiness with a heart o f  compassion—the wisdom o f  seeing samsara and 

nirvana as equality (not abiding in samsara through prajnà, not abiding in nirvána through 

compassion, and therefore not abiding anywhere in between either)—realizes the fundamental 

nature o f  entities, that is, the inseparability o f  the seeming phenomena o f  the three times (skan

dhas and so on) and their true nature, great ultimate equality. Therefore, it is asserted as having 

the nature o f  prajnàpàramità.

917 PGBG (pp. 344-45) says that the reason for being distant from the fruitional mother 

is to not know how to accomplish this mother because o f  observing characteristics o f  enti

ties (due to not realizing the equality o f  the three times) and lacking skill in means (due to 

lacking mahàyàna mentors). Noble bodhisattvas are close to the fruitional mother because they 

possess the skill in means o f  the two realities being in union. According to MCG (fol. 75a.3- 

75b.2), the hlnayàna system is to be distant from the perfect mother (the knowledge o f  entities 

or the fruitional mother) for the following reasons. Due to clinging to the characteristics of  

the phenomena o f  ground, path, and fruition, one does not realize equality, just as it is. If one  

engages in that way through observing the characteristics o f  entities and nonentities, one lacks 

the means to accomplish enlightenment (such as prajnà and means in union). The knowledge of  

entities o f  bodhisattvas does not conceive o f  the characteristics o f  entities and nonentities, but 

realizes them as equality. Thus, though suchness is neither close nor distant from phenomena, 

through possessing the skill in the means to properly realize this, the knowledge o f  entities of
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bodhisattvas is close to the ffuitional mother. MPZL (p. 92) adds that the knowledge o f  entities 

o f  šrávakas and pratyekabuddhas is like illusionists clinging to their own illusions, thus being 

distant from the fruitional mother.

918 PGBG (p. 345) says that the knowledges o f  entities o f  šrávakas and pratyekabuddhas are 

the antagonistic factors o f  the bodhisattva path because they are factors to be relinquished by 

this path, that is because these knowledges entail the above three sets o f  discriminating notions. 

MPZL (p. 93) classifies the first two discriminating notions as clinging to the phenomena con 

tained in the tw o realities and the third one as clinging to the person w ho engages in the path. 

That is, one clings to the skandhas as being the ultimate phenom enon that is emptiness and to 

the bearers o f  the nature o f  emptiness as being the seeming phenomena included in the three 

times. One also clings to the six páramitás (the uncomm on path) and the factors concordant 

with enlightenment (the com m on path) as “I,” the one who engages in the path. Implicitly, 

the discriminating notions o f  clinging to the remedies o f  these notions are also taught to be 

antagonistic factors to be relinquished. There appear different systems such as saying that these 

notions exist only in the mind streams o f  šrávakas and pratyekabuddhas. However, it appears to 

be the intention o f  the AA here that said notions exist in šrávakas and pratyekabuddhas in a gen

eral way, but that bodhisattvas also possess them in the form of factors to be relinquished. Up  

through the seventh bhumi, they sometimes even have manifest clinging to characteristics. Their 

relinquishment o f  the clinging to a person is complete from the seventh bhumi onward, while 

their relinquishment o f  the clinging to phenomena is complete at the end o f  the continuum of  

the ten bhumis.

919 PGBG (p. 345) says that the uninterrupted path o f  the path o f  seeing o f  noble bodhisat

tvas, which does not cling to “m e” (in the form o f the three spheres) with regard to generosity 

and such and enjoins others to this, is the remedy for the imputational obscurations o f  clinging 

to the characteristics o f  generosity and such because it is the maháyána uninterrupted path 

o f  stopping all extremes o f  attachment through engaging in the basic nature o f  phenomena. 

MCG (fol. 75b.4-6) glosses “extreme o f  attachment” as “clinging to real existence in terms of  

the fruition (the victors and so on)” and says that III.4ac describes the remedial knowledge o f  

entities o f  bodhisattvas. MPZL (p. 94) takes III.4ab as representing the knowledge of  entities 

that is com mon to bodhisattvas and šrávakas—the realization o f the remedy that is personal 

identitylessness.

920 MPZL (p. 94) takes III.4cd-6 as representing the uncommon maháyána knowledge of  

entities o f  realizing phenomenal identitylessness. III.4cd explains the reason for having to real

ize entities as being free from extremes. Bodhisattvas must stop all coarse and subtle extremes 

o f  attachment in terms o f  observing and clinging. For otherwise there would be the flaw o f  the 

subtle extreme o f  attachment to the perfect buddhas and so on.

921 PGBG (p. 346) says that focusing on special objects as being really existent is also a factor 

to be relinquished on the path o f  bodhisattvas because the path that is the basic nature o f  all 

phenomena is free from being established by any nature o f  its own. Therefore, natural emptiness 

is the profound actuality. MCG (fol. 76a.3) glosses “free by nature” as “free from all reference 

points such as samsára, nirvána, entity, and nonentity.”

922 PGBG (p. 346) says that the wisdom of directly knowing that the phenomena o f  noble 

bodhisattvas are o f  a single nature in that they are empty o f real existence is the remedy for 

clinging to characteristics of the fruition because it is the wisdom that relinquishes the attach

ment o f  clinging to characteristics. According to MCG (fol. 76a.4-6), through realizing that all 

phenomena of samsára and nirvána have the single nature o f  great profound equality without 

anything to be divided or eliminated, all clinging attachment will be relinquished. Through this, 

the extremes o f  both existence and peace are naturally put to an end. MPZL (pp. 94-95) takes 

III.5 as describing the feature o f  the wisdom of realizing entities as equality. Since the path of
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realizing the identitylessness o f  dharmas (the entities) is the basic nature o f  objects (all phe

nomena being free from any reference points o f  a nature), suchness is profound. Through the 

cognizing subject o f  this—the clear realization o f  the profound knowledge o f  entities—knowing  

that phenomena (the entities) are one in being the equality o f  identitylessness, all coarse and 

subtle extremes o f  attachment to be relinquished are relinquished.

923 According to PGBG (p. 346), natural emptiness is said to be difficult to realize and thus, 

implicitly, to be profound because it has the nature o f  being rejected through valid perceptions 

such as the direct seeing o f  minds that entail clinging to extremes.

924 PGBG (p. 346) says that natural emptiness is asserted to be inconceivable by the mind  

that realizes it because said mind does not cognize it as any entity such as form. MCG (fol. 76a.6- 

76b.6) comments on III.6 as a unit—the reason why the nature o f  phenomena is profound. 

The nature o f  phenomena is not to be known as anything such as entities (form and so on) or 

nonentities. Therefore, it rejects the conventions o f  seeing and hearing and so on through the 

cognizing subjects o f  conventional valid cognition (such as an eye consciousness). By virtue of  

that, this nature is said to be profound and difficult to realize. Since it is beyond the scope o f  

the minds o f  ordinary beings, it is the object o f  personally experienced wisdom. It is not seen  

by conventional valid cognition because the character o f  all phenom ena from form up through 

the unique buddha qualities is the basic nature o f  the mother. The unity o f  appearance and 

emptiness—great equality—is never separated or newly conjoined with appearances, but they 

are emptiness from the very time o f  their appearing. Therefore, prajñápáramitá is held to be 

inconceivable. Since árávakas and pratyekabuddhas do not realize this equality, they fall into the 

extreme o f  nirvana. On the other hand, this represents the ultimate essential point o f  it being 

impossible for bodhisattvas who see it to deviate from the maháyána path. Therefore, it is the 

crucial point o f  prajñápáramitá and one should know how to explain all its topics in the begin

ning, middle, and end in accordance with this principle, thus grasping the heart o f  the matter. 

Similarly, MPZL (p. 95) takes III.6 as describing the distinctive feature o f  the great profundity 

of prajñápáramitá. As for its feature o f  being difficult to realize through the cognizing subjects 

that consist o f  the valid cognitions o f  seeing just this life, the basic nature o f  prajñápáramitá 

is profound by virtue o f  not being the sphere o f  any mental states that are consciousnesses 

because it rejects what is seen by them. Thus, in the sütras it is said to be profound because it is 

difficult to be realized by any other yánas. As for the nature o f  the object being inconceivable, 

since the sütras teach that the profound nature o f  entities is not known as any of  the aspects 

o f  the four extremes in terms o f  existence and nonexistence (such as form), it is asserted to be 

inconceivable.

925 See PSDs more detailed explanation o f  this.

926 PGBG (p. 347) explains under (3) that imaginary and the perfect forms are, respectively, 

incomplete and complete as the support o f  qualities. (4) refers to not clinging to the lack o f  

attachment to form and so on being really existent. According to MCG (fols. 77a.3-78b.4), (1 )-

(4) are classified in terms o f  their objects; (5)—(7), in terms of their natures; (8)—(9), in terms o f  

their functions; and (10), in terms o f  the examples that cause understanding. Under (3), MCG 

comments that imaginary form means that form and so on are incomplete as the foundation of  

qualities, which refers to the perception o f  form by ordinary beings. That is, no matter how much 

they focus on forms as being forms by way o f  clinging to these forms while they are appearing 

in a dualistic manner, the qualities o f  the path are not produced. The form o f  the nature o f  

phenom ena is the perfect nature em pty o f  a real other-dependent nature, which refers to the 

subsequent attainments o f  noble ones. If they focus on this form that is specified by lacking a 

nature o f  its own, they see it as illusionlike and therefore the qualities o f  the path are produced 

in a complete manner. (4) refers to not clinging to the lack o f  attachment to these three kinds 

o f  form (imaginary, other-dependent, and perfect) as being really existent ultimately. Among
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these four trainings, the first three focus on the seeming and the last one, on the ultimate. Thus, 

they counteract various ways o f  clinging to the bearers o f  the nature o f  phenomena. The next 

five trainings deal with clinging to the nature o f  phenomena, prajnaparamita. Thus, (5) refers 

to not clinging to the realization o f  prajnaparamita being without change because, in its nature, 

there is no increase or decrease through it being taught or not taught. (6) means that one does 

not cling to prajnaparamita ultimately not existing as an agent that pacifies praise, blame, attach

ment, hatred, and so on. That is, one does not cling to the nature o f  phenomena because, by 

virtue o f  its being unconditioned, it is neither produced by anybody nor does it ultimately pro

duce anything. (7) It is difficult to aim at the knowledge o f  all aspects, train in the knowledge 

of the path, and make the knowledge of entities workable because, ultimately, there is nothing 

to be attained, to be generated, and to be taught, respectively. On the level o f  seeming reality, 

one must rely on these three knowledges because they are what is to be attained, what is to be 

known, what is to be relinquished, respectively. However since it is not appropriate to cling to 

them as such, they are difficult to engage in. Under (8), “wishing for fruitfulness” is glossed as 

“one’s training in prajnaparamita not going to waste.” (9) One does not cling to the fo l lo w in g -  

all the qualities o f  the path and the fruition are complete, when the mother is present because 

they do not depend on anything other than this very mother. Under (10), “dreams” are glossed 

as “appearing as transformations o f  the latent tendencies of clinging” and optical illusions are 

explained as reflections, circling firebrands, and shadows. According to MPZL (pp. 96-98), this 

tenfold division o f  the training represents its objects and the fourfold lack o f  conceit in IILlOcd, 

the cognitive aspects o f  the training that are the subjects. The ten trainings are divided into 

(a) those that have the nature o f  meditative equipoise and (b) the one that has the nature o f  

subsequent attainment. The first are twofold—the trainings that stop engaging in clinging to 

(aa) appearances (the bearers o f  the nature o f  phenomena) and (ab) emptiness (the nature of  

phenomena), (aa) consists o f  stopping such clinging with regard to (aal) objects and (aa2) the 

subject, (aal) One stops clinging to (1) form and such as the bases o f  the attributes o f  appear

ances, (2) impermanence and so on as their general attributes, and (3) their being incomplete  

and complete, respectively, as their com mon and uncommon particular attributes. (aa2) consists 

of  (4)—stopping clinging to the nature o f  detachment, which is the subject o f  stopping clinging 

to ( l ) - (3 ) .  (ab) The trainings in stopping clinging to emptiness refer to clinging to emptiness 

as (abl) an object and (ab2) the subject, (abl) One stops clinging to (5) the nature o f  emptiness 

(the nature o f  phenomena) not changing into anything else throughout all situations and (6) 

its feature o f  there being no agent that is not produced by causes and conditions. (ab2) consists 

of  not clinging to (7) the threefold feature o f  the nature o f  realization as the subject—the three 

knowledges as explained by MCG, (8) the feature o f  the function of  the subject—wishing for 

attaining the fruitions o f  the four kinds o f  noble ones, according to ones destiny, through the 

three knowledges, and (9) the distinctive feature o f  the subject—said fruitions not being depen

dent on any other causes and conditions because they arise from the three knowledges, (b) The 

training during subsequent attainment consists o f  (10) not clinging to the seven examples that 

make one understand that all conventional appearances during subsequent attainment have the 

nature o f  illusory phenomena—being nonexistent and yet appearing.

927 MCG (fols. 78b.4-79a.2) says that the realization of the equality o f  subject and object, 

which is free from the four kinds o f  conceit, represents the general mode of apprehension of  

these ten trainings. It adds that the fourfold lack o f  conceit can also be explained as respectively 

referring to the four doors to liberation—emptiness, signlessness, wishlesness, and nonforma

tion. MPZL (pp. 98-99) also explains this in terms of  said four doors and identifies the four 

lacks o f  conceit as the cognitive aspects o f  the training (the cognizing subjects), also referred to 

as “the four equalities.” It says that the third lack of  conceit (about form as being “m ine”) refers 

to the aspects o f  form (such as its being impermanent), while the fourth one refers to unarisen 

phenomena (such as the cognizing subject o f  form).
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928 The Sanskrit o f  lines III.1 lab (dharmajňánánvayajňánaksántijňánaksanátmakah; cor

responding to lines be in the translation) is a single and—given the usual order o f  the four 

readinesses and cognitions—somewhat peculiar com pound, which may be broken dow n in more 

than one way. For example, the Tibetan has an “and” between “dharma cognition, subsequent 

cognition” and “readiness . . .” However, most commentaries simply read this as “readiness for 

dharma cognition, dharma cognition, readiness for subsequent cognition, and subsequent cogni
t ion” From a Sanskrit perspective (as represented in the translation), it seems more likely that 

ksántijňánaksanátmakah represents a compound on its own, with its general sense being instan

tiated by dharmajňána and anvayajňána. This seems to be how PBG reads it. Alternatively, the 

overall com pound could also be read as “has the character o f  momentary cognitions—dharma 

cognition, subsequent cognition, and their readinesses.”

929 MCG (79a.5-79b.3) says that all phenomena are primordially and naturally pure and 

luminous and never stray away from this natural state. Therefore, even at the time when they 

appear as if mistaken, impure entities are impossible and they do not go beyond complete 

purity. Thus, the wisdom o f  realizing that suffering is neither permanent nor impermanent is 

the dharma readiness o f  suffering. Being beyond the extremes o f  suffering and nonsuffering is 

the dharma cognition o f  being free from permanence and extinction. (3) and (4) are as in PBG. 

These four are the aspects o f  realizing that all phenomena o f  the reality o f  suffering are naturally 

pure.

930 The Tibetan o f  line III. 12d has “being without attachment” (chags pa spangs pa) and PBG 

comments accordingly.

931 Under (8), against all other commentaries, PGSD (p. 348) has “because o f  being liberated 

from flaws and nonflaws.” However, this is most probably due to a scribe mistaking the sim i

larly sounding Tibetan words for “condition” and “flaw.” Under (7), MCG (fol. 79b.3 -6 )  glosses 

“grasping” as “grasping at real existence” and says in conclusion that these are the four aspects 

of  realizing that all aspects o f  karma and afflictions (the origin of suffering) are completely pure.

932 Under (11), PGBG (p. 349) adds “being beyond the extremes o f  permanence and extinc

tion” to “being utterly pure.” MCG (fol. 80a.3) says that these are the four aspects o f  perfect 

wisdom realizing prajňápáramitá—the reality o f  cessation—in a nonreferential manner.

933 Under (16), MCG (80a.6-80b .l)  glosses “permanent benefit” as “the knowledge o f  all 

aspects and its causes” and says in conclusion that these are the four aspects o f  not observing the 

true nature o f  the reality o f  the path.

934 MPZL (p. 101) says that the wisdom that bears the aspects o f  being free from said 

thirty-two superimpositions and includes all types o f  realization o f  the three yánas is taught 

in the sútras by way o f  the isolates o f  these sixteen moments o f  the knowledge o f  entities. 

What is explicitly taught in this way represents the path o f  seeing of  bodhisattvas that includes 

all realizations o f  the three yánas. There is no reason given here for not teaching the path of  

familiarization o f  bodhisattvas because this path is easy to understand implicitly from what was 

taught on it in the context o f  the knowledge o f  the path. The path o f  seeing in the mind streams 

o f  šrávakas is explained implicitly through the path o f seeing taught here, but their path of  

familiarization is not taught because this chapter is not a suitable context f  or teaching it in either 

an explicit or an implicit manner, which is clearly explained in the Vivrti (see the corresponding 

section in PSD).

935 As for the order o f  the three knowledges in this summary, MCG (fol. 80b.5 -6 )  agrees 

with PBG, while PGBG (p. 350) and MPZL (pp. 101-2) have the reverse order. The latter justi

fies this by saying that this summary represents the link to the complete training in all aspects. 

Generally, both explanations are found in different Indian and Tibetan commentaries (for
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example, Haribhadra’s commentaries present the regular order, while the two Vimuktisenas 

have the reverse order).

936 PGBG (p. 351) says that the specific instances o f  the wisdom o f maháyána noble ones 

cognizing the basic nature o f  entities represent “aspects” and fully qualified remedies because 

they are the remedies for wrongly engaging in entities (the aspects o f  the four realities) as being 

permanent and so on.

937 On the aspects o f  the first three realities, MCG (fols. 82a.6-83b.5) comments as fol

lows— (5) lacking a basis for the production o f  suffering, (6) being the mode o f  being o f space 

without arising and ceasing, (8) there being no names (the four name skandhas not existing 

ultimately), (9) lacking going anywhere because there is nothing to be attained in terms o f  com 

ing or going, (10) what cannot be seized not being taken away through any aspects, and (11) 

ultimately, the stains will not b e  exhausted, are not exhausted, and have not been exhausted. 

As for the aspects o f  the reality o f  the path, they consist o f  the object to be realized that is in 

com m on with the šrávakas—aspects (13)—(16) taught through the isolates o f  personal identity

lessness—and the realization o f  pratyekabuddhas that apprehended objects are without nature. 

The latter is divided into the subsequent attainment o f  the contaminated path o f  familiariza

tion taught through the five examples (17)—(21) and the meditative equipoise o f  the path o f  

seeing taught through (22)-(27), which are the remedies for coarse cognitive obscurations and 

the cognitive obscurations o f  the path of  seeing, respectively. (17)-(27) are presented from the 

point o f  view o f  pratyekabuddhas realizing only that outer referents are without nature. In the 

maháyána, they are to be taken literally in the sense o f  all phenomena being without nature. 

Differing from PBG, said aspects are to realize that there are (13) no self that engages in the path 

(no agent), (14) no one who cognizes the appropriate path, (15) no one who transits higher or 

accomplishes an unmistaken m ind stream based on a mistaken one, (16) no one w ho subdues 

the afflictions through the path that delivers from karma and afflictions, and (22)-(23) neither 

afflicted nor purified outer referents because there are no outer referents or because the wisdom  

o f  equality is without afflicted and purified outer referents. (24) means to be untainted by the 

latent tendencies o f  afflicted phenomena and (27), to be immovable because o f  realizing that 

one does not deteriorate from having already attained the realization o f  outer referents not 

existing. According to MPZL (pp. 103-4), the aspects o f  the reality o f  suffering are to realize 

that its basic nature (1) lacks the reference points o f  being or not being impermanent, (2) is 

without the arising o f  the reference points o f  suffering and nonsuffering, (3) is free from the 

reference points o f  being or not being empty, and (4) is not subdued by the reference points o f  

a self and realizing the lack o f  a self. The aspects o f  the origin o f  suffering are to realize that its 

basic nature (5) lacks a basis for the reference points o f  causes and noncauses, (6) is like space in 

lacking the reference points o f  origin and nonorigin, (7) is inexpressible as the reference points 

of arising and nonarising, and (8) lacks the names of  the reference points o f  conditions and 

nonconditions. The aspects o f  cessation are to realize that its basic nature (9) does not go any

where in that it lacks the reference points o f  cessation and noncessation, (10) is not taken away  

by the reference points o f  peace and nonpeace, (11) is inexhaustible in that it lacks the reference 

points o f  excellence and nonexcellence, and (12) is without the arising o f  the reference points 

of  what is and what is not final deliverance. The four aspects o f  the path o f  realizing personal 

identitylessness as the remedy for the afflictive obscurations are to realize that its basic nature 

has (13) no agent, (14) no cognizer, (15) no one who transits, and (16) no subduer because o f  

respectively lacking the reference points o f  the path and what is not the path, what is and what 

is not appropriate, accomplishment and nonaccomplishment, and what is and what is not con

ducive to deliverance. The next five and the last six, respectively, are the aspects o f  the paths 

that are the contaminated wisdom of subsequent attainment and the uncontaminated wisdom  

o f  meditative equipoise o f  realizing phenomenal identitylessness as the remedy for the cogni

tive obscurations. Am ong these, one realizes that (22)-(23) the nonexistence o f  afflicted and
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purified phenomena, (24) being untainted, (25) lacking reference points, (26) no conceit, and 

(27) being immovable, respectively, are the remedies for conceptions about afflicted and purified 

phenomena, latent tendencies, characteristics o f  reference points, one’s own clear realizations, 

and deterioration. One should understand that these aspects o f  the knowledge o f  entities also 

comprise the com m on types o f  realization o f  árávakas and pratyekabuddhas.

938 In this section, words in italics represent the well-known sixteen aspects o f  the four reali

ties in the abhidharma.

939 According to MCG (fols. 83b.5-85b.4), ( l ) - (3 )  are the respective remedies for the desir

ous striving to obtain what one desires and has not encountered (the main cause o f  samsára), 

craving for and clinging to what one has obtained, and delight in rebirths under the influence 

o f  (1) and (2). (7 )-(8 )  respectively relinquish the mistaken imagination o f  former and later 

and the clinging to sentient beings. (16)—(19) are respectively glossed as momentarily changing, 

either one o f  the three types o f  suffering, being devoid o f  a self that is another referent, and 

lacking a personal identity—being devoid o f  such an identity’s own nature. (20) That suffering 

does not have any characteristics is due to the above four being one as the nature o f  phenomenal 

identitylessness. The emptinesses (21)—(31) are all pure o f  adventitious stains and represent the 

afflictions being at peace because they are free from the corresponding modes o f  apprehension. 

The emptinesses (32)-(36) are endowed with both purities. MPZL (pp. 105-6) glosses “striv

ing,” “desire,” and “delight in rebirths” in ( l ) - (3 )  as “cause,” “nature,” “and result,” respectively. 

Through relinquishing them, one is respectively free from desire, does not dwell in samsára, and 

is at peace. (7) Through having relinquished imagination (the cause), one lacks afflictions (the 

result). (8) Through having relinquished clinging to sentient beings, one realizes that there are 

no sentient beings. That the Buddha gave no reason for (15) is due to his having in mind the 

special greatness o f  dependent origination. (20) means that the nature o f  suffering does not have 

any characteristics o f  reference points.

940 Both PGBG (p. 352) and MCG (fols. 85b .4-86a.l, 88b.5-6, and 89a.3) say that the aspects 

o f  the knowledge o f  all aspects are divided in terms o f  the three knowledges because the knowl

edge o f  all aspects consists o f  the qualities that accord approximately with those that exist in 

árávakas and bodhisattvas, respectively, and the uncommon qualities that exist solely in perfect 

buddhas. MCG adds that since the knowledge o f  all aspects is the cognizing subject o f  all aspects 

o f  entities and the path, it knows all the aspects o f  the above two knowledges as well. The last 

three aspects o f  suchness, the self-arisen, and buddhahood are respectively explained as realiz

ing the basic nature in an unmistaken manner, attaining self-arisen wisdom without depending  

on anything else, and realizing all aspects o f  knowable objects without exception without mixing  

them.

941 Am ong the three features o f  those who are vessels for listening, PGBG (p. 352) classifies 

the first two as the inner mentor o f  having trained their mind streams and the third one as the 

outer mentor. These vessels for listening are the bodhisattvas on the path o f  accumulation who  

are held by these two kinds o f  mentors. The remaining three vessels refer to the bodhisattvas on 

the path o f  preparation who are held by the outer mentor o f  having attended to buddhas and 

having asked them and the inner mentor o f  having engaged in the páramitás. MCG (fol. 90a.5-  

90b.4) speaks o f  rendering duties and so on to past and present buddhas in their actual forms or 

through visualizing them. In due order, the above four are the vessels f  or not only listening to the 

mother, but also for not being afraid upon hearing her and thus accepting her readily and taking 

her to mind, retaining her meaning through reflecting and meditating without forgetting, and 

mentally engaging in her and practicing her in a proper manner, thus giving rise to experiences 

and realizations. According to MPZL (pp. 111-12), lines IV.6ab represent the condition and 

the cause for being a proper vessel for prajñápáramitá in general. In terms o f  being particular 

vessels, those who are protected by genuine spiritual friends in this life are the vessels for first
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listening to profound prajnaparamita with the prajnà o f  hearing. Those who have attended to 

the buddhas in this and former lives and have asked them questions about the meaning o f  pro

found prajnàpàramità are the vessels for taking the words of profound prajnàpàramità to mind 

and retaining their meanings with the prajnà o f  reflecting. Those who have trained in a supreme 

manner in the six pàramitàs for many lifetimes are the vessels for mentally engaging in profound  

yoga in a proper manner with the prajnà o f  meditating.

942 D3791, fols. 184b.7-185a.2 (for the quote, see the corresponding section in PSD).

943 Like most commentaries, PGBG (p. 353) divides these twenty trainings into the five natu

ral and the fifteen situational ones. The obstructions under (10) are explained as the four màras 

and the levels o f  éràvakas and pratyekabuddhas. (15) is the training in not seeing any phenom 

ena o f  samsàra, what are not phenomena o f  samsàra, and so on as really existent. (19) is the 

training in the nature being pure of  the stains o f  apprehender and apprehended. MCG (fols. 

90b.6-92b.6) says that the first five are classifications in terms o f  the nature o f  the training, while 

the next fifteen are classifications in terms o f  the boundary lines o f  the training. The first two  

trainings are the actual trainings in familiarizing with prajnàpàramità because they represent 

the nonconceptual wisdom o f  prajnàpàramità in which subject and object are ultimately not 

two. When this prajnàpàramità is divided in terms o f  the isolates o f  entities, path, and aspects,

(3)—(5) are the trainings as named in PBG because the suchness o f  entities (such as form) is 

profound, the phenomena o f  the path are difficult to fathom, and the nature o f  what consists 

o f  all aspects (the fruition that is the knowledge o f  all aspects) is immeasurable, respectively. 

The names o f  these five trainings refer to their respective cognizing subjects. Linder (7), those 

on the path o f  accumulation with sharp faculties are glossed as “those who mentally engage 

in prajnàpàramità even in their dreams.” ( 13)—( 17) The five trainings on the eighth bhumi are 

explained from the point o f  view o f  its qualities. They are explained in the ways they are because, 

on the eighth bhümi, nonconceptual wisdom has matured, due to which bodhisattvas dwell 

in equality throughout meditative equipoise and subsequent attainment. In particular, (14) is 

glossed as the means to perfect the familiarization with prajnàpàramità. Under (15), what is not 

observed also includes what is to be adopted and what is to be rejected. (19) The wisdom o f  the 

tenth bhümi is called “the training in pure familiarization.” It is referred to as pure because it is 

pure o f  even the most subtle obscurations o f  the impregnations o f  negative tendencies o f  which  

the lower bhümis were not pure. Thus, it is the most supreme purity o f  the path o f  learning. 

(20) means to meditate in set periods o f  time and thus draw a line between meditating and not 

meditating. This is the means for accomplishing all the other trainings. MPZL (pp. 112-14) clas

sifies these trainings as follows. ( l ) - (2 )  represent the nature o f  profound prajnà—the samàdhi 

of great equality; (3 )-(5), the aspects o f  vast means—the divisions o f  the trainings in the three  

knowledges; and (6)—(20), the specific practices o f  the situational trainings in terms o f  their 

boundary lines. ( 1 ) is the training in nonabiding because one realizes that the nature o f  the em p

tiness o f  objects (the entities that consist o f  ground, path, and fruition) does not abide in any 

extreme. (2) is the training in nontraining because the subject—the aspect o f  prajnàpàramità 

that is the nature o f  the three knowledges—is not involved in any extremes o f  reference points. 

These two trainings consist o f  the meditative equipoise o f  familiarizing with all 173 aspects of  

the complete training in all aspects in a combined manner as the single aspect o f  lacking arising 

(the samàdhi without appearances) and o f  the subsequent attainment o f  familiarizing with all 

of  said aspects individually (the samàdhi with appearances). (3)—(5) are the three divisions o f  

(1) and (2) in terms o f  their objects and are glossed as familiarizing, in the manner o f  not abid

ing and not training, with the twenty-seven aspects o f  the knowledge of  entities, the thirty-six 

aspects o f  the knowledge o f  the path, and the 110 aspects o f  the fruition, respectively (beyond 

that, they are explained as in MCG). The familiarization with these five natural trainings is 

understood from the progression o f  the situational trainings (6 )-(20). That is, one familiarizes, 

through not abiding and not training, with said 173 aspects in the manner o f  alternating the
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above-explained meditative equipoise and subsequent attainment from  the path o f  accumula

tion up through the tenth bhumi during the respective situational trainings. In particular, on  

the eighth bhumi, bodhisattvas (13) turn the wheel o f  dharma for the welfare o f  others through  

great compassion (the means), (14) by virtue o f  having gained mastery over conceptuality, real

ize in general that all phenomena are without increase and decrease, and, (15)—(17) in particular, 

conceive neither o f  dharmas and nondharmas (such as form), nor o f  form and so on being 

inconceivable, nor o f  any characteristic or nature o f  form and so on. Training (20) exists from 

the path o f  accumulation up through the end o f  the continuum, separating the sessions and 

breaks o f  all the preceding trainings.

944 This verse and the next ones on the flaws are not found in LSSP, but represent Patrul 

Rinpoche’s m nemonic synopses based on the more detailed explanations in PSD/LSSP. PGBG 

(p. 354) does not com m ent on III. 12. MCG (fols. 93a.l-94a.2) largely agrees with the corre

sponding section o f  PSD except for (6), which accords with PBG. According to MPZL (p. 117),

( l ) - (5 )  are the general qualities, with (1), (2), and (4) additionally being glossed as being the 

qualities o f  being free from adverse conditions, the favorable conditions being complete, and 

the fruition, respectively. (6)—(13) are the particular qualities, in due order being additionally 

glossed as being the qualities o f  one’s birthplace in other lifetimes, the path (the supported), the 

persons (the supports), not being affected by adverse conditions, practicing the dharma (the 

cause), the distinctive feature that is the condition, the fruition to be attained, and the distinctive 

feature o f  the activity. (14) represents the special quality o f  perfecting prajnaparamita.

945 PBG has “measure” (tshad), which in PSD belongs to (11), while (10) is “aim” (ched). 

Thus, since this is most probably a typo in the Tibetan, it is em ended here accordingly.

946 Note that the numbering here follows PSD— (21)—(23) in PSD are presented last in PBG.

947 For the divisions o f  these flaws in MCG and MPZL, see endnote 583.

948 PGBG (p. 354) says that what defines is able to define what is to be defined. Therefore, it 

should be known as the defining characteristic. Here it is twofold. (1) What establishes an agent 

is threefold (knowledge, distinctiveness, and activity) and (2) what establishes an object is one 

(the defining characteristic o f  the nature, which is also what is defined). According to MPZL (p. 

120), what defines the mahayana training—the nature o f  special prajna and means—should be 

understood as having the nature o f  being the defining characteristic in this context. It is three

fold in terms o f  being presented by way of  knowledge, distinctiveness, and activity. In this way, 

the nature o f  the training is the basis that is defined.

949 Here PBG has ngo bo nyid med p a i , which does not make much sense. LSSP says ngo 
bo nyid med paam —“For within the lack of nature, or for the five visions of tathagatas, it does 

not appear as something visible.” Both MCG and MPZL read ngo bo (nyid) med pas. Since this 

makes the most sense, the translation follows it, emending PBG accordingly.

950 The Sanskrit for “furthermore” in IV.16d is rendered in the Tibetan as de las gzhan yang  

in IV. 16c, while “knowing these as aspects o f  suchness” makes up IV.16d. Thus, PBG includes 

de las gzhan yang  in its comments on (15) as the phrase “in another way than the . . . ”

951 Here PBG mistakenly repeats “com municate” (bstan p a ), but LSSP has btagspa.

952 According to MCG (f ols. 98b. 1 -1 00b.2), through relying on the m other w h o  is the train

ing in the knowledge o f  entities, one knows that (1) tathagatas appeared in the past and so 

on. Under (2), one also knows the five skandhas without error conventionally. Under (3), the 

eighty-four thousand conducts o f  the mind are divided into twenty-one thousand each in terms 

of  desire, hatred, ignorance, and all three equally. Under (6), “the aspect o f  inexhaustibility” is 

glossed as “the essence o f  the nature o f  phenomena.” Under (10), “m ind” is glossed as “the one 

who analyzes.” Some texts say that these sixteen are not definite in number because the Buddha
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enumerated them in the prajriaparamita sutras while having in mind the mental framework 

of those to be guided who were present at that time. However, though it is true that he taught 

exactly these sixteen from the perspective o f  the mental framework o f  said disciples, they can be 

summarized into two— (1) conventionally seeing the five skandhas o f  sentient beings in general 

and their mental conducts in particular in a distinct manner and (2) ultimately seeing that they 

are without nature. When classified in detail, they are indeed countless, but the sixteen taught 

here are important to know in order to promote the welfare o f  those to be guided. Therefore, 

they implicitly contain all other points to be known too. Consequently, one understands that 

it is not the case that there is no reason for teaching exactly sixteen here. This way o f  under

standing should also be applied to all other such cases. According to MPZL (pp. 121-22), these 

sixteen consist o f  knowing the basic nature o f  entities (a) in general, (b) in particular, and (c) 

specifically, (a) consists o f  (1) knowing that the fruition of a tathagata appears in dependence  

on realizing the basic nature o f  entities and (2) knowing the seeming nature o f  entities—the five 

skandhas arising and perishing—and that they do not arise and perish ultimately, (b) consists o f  

the manners o f  knowing (a) m inds divisions and summaries in general, (b) the divisions o f  the 

factors to be relinquished and their remedies in particular, and (c) the divisions o f  the focuses 

o f  mind in specific, (ba) When the forms o f  mental conduct are divided conventionally, they 

are eighty-four thousand and so on as in (3). When summarized, they are (4) and (5)—mind  

being or not being in meditative equipoise. (6) Ultimately, they have the nature o f  inexhaustible 

suchness. Under (bb), (7) and (8) represent the factors to be relinquished and their remedies, 

respectively, while (9) both have the nature o f  the vast dharmadhatu ultimately, (be) consists o f

(10)—(13). (10) Since said m ind engages in all kinds o f  focal objects conventionally, the range o f  

its focus is great. (11) The cognizing subjects—the aspects that apprehend these focal objects— 

are immeasurable in number. (12)—(13) are as above, (c) consists o f  (14) knowing, through 

the particulars o f  the fourteen undecided views, the views about phenomena and persons on 

the conventional level, (15) knowing, through the distinctive feature o f  entities being without 

nature ultimately, the true nature o f  the m ind (suchness and identitylessness), and (16) knowing  

that, through realizing suchness in this way, the dharmakaya of  realization manifests and that 

teaching this to others makes the dharmakaya appear in them too.

953 This could also be read as “all phenomena are the emptiness o f  any nature.”

954 MCG (fols. 90b .4-91b .l)  glosses “no arising” in knowledge (4) further as “from itself, 

something other, both, or without a cause.” (5) There is no ceasing o f  anything that existed 

before. “Foundation” in (10) is also glossed as “or is established by a nature o f  its own.” (11) 

All phenomena are suchness and the natural nirvana, in which all reference points are at peace, 

thus having the defining characteristics o f  space. That is, the nature o f  phenomena cannot be 

produced, or it is uncontrived. (12) Whether buddhas have arrived or not, the basic nature o f  

phenomena cannot be changed by anybody am ong gods and humans. Therefore, the nature o f  

phenomena is unperturbed. To (15), MCG adds “and that, ultimately, there are no such distinc

tions.” Through resting in the actuality o f  the nature o f  phenomena that is w ithout affirmation 

and negation, the suchness and intention o f  all phenomena are o f  equal taste. It is the mean

ing of  what is taught by way o f  the isolates o f  this—suchness—that is asserted as the defining 

characteristic o f  knowledge in the context o f  the knowledge of  the path. According to MPZL 

(pp. 122-24), these sixteen consist o f  knowing the basic nature o f  the path (a) in general, (b) 

in particular, and (c) specifically, (a) consists o f  ( l ) - (3 )  as above, (b) consists o f  the manners 

of  knowing the path in terms o f  the particulars o f  (a) its nature being empty, (b) causes being 

signless, and (c) results being wishless. (ba) Thus, the nature has (4)-(7)  no arising and so on, 

(8) no entities to be rejected, (9) no remedies, (10 no abiding foundation, and (11) is suchness, 

which has the characteristics o f  space, (bb) consists o f  (12) the nature o f  the path being unper

turbed by any reference points o f  characteristics, (be) consists o f  (13) the nature o f  the path not 

being formed as the phenomena o f the fruition and (14) the nonconceptuality with regard to
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its distinctive features, (c) consists o f  (15) the  nature o f  the path being conventionally distin

guished by the three yánas and (16) the defining characteristics o f  these also being unobservable 

ultimately.

955 PBG mistakenly has rang bzhin, but LSSP has the correct ranggzhan.

956 MCG (fols. 101b.2-102b.6) explains that one knows the following. (1) The buddhas, 

through relying on their own uncomm on distinctive feature (the fruitional mother who is the 

knowledge o f  all aspects), abide in the equality o f  samsáric existence and peace—the wisdom  

o f  blissfully abiding amidst visible phenomena. Under (5), “worshipping through practice” is 

added. (8) The buddhas teach the profound nature o f  phenomena that is not seen by worldly  

beings, or they teach that not seeing form and so on as any extreme whatsoever is to see the 

ultimate. (11) They mature the mind streams o f  those to be guided through the latter under

standing what they have heard by way o f  reflecting upon it. (12) They liberate the mind streams 

o f  those to be guided by way o f  the latter familiarizing themselves with, and thus directly real

izing, the meaning about which they have gained certainty through reflecting. (13) They teach 

the essence o f  the nature o f  phenomena to be inconceivable because it is beyond being an object 

o f  mundane examination and analysis. (14) They teach that all phenomena are the peace of  

natural nirvana, or that all reference points o f  a cognizing subject are at peace in the nature of  

phenomena. In brief, through the training in the knowledge o f  entities, one realizes the seeming  

and ultimate modes o f  being o f  the five skandhas and, in particular, o f  the four name skandhas. 

Through the training in the knowledge o f  the path, one understands how the path to be culti

vated is. Through the training in the knowledge o f  all aspects, one understands that those who  

have gained mastery over the knowledge o f  all aspects in their mind streams perform the deeds 

listed above. According to MPZL (pp. 124-25), the sixteen defining characteristics o f  knowl

edge o f  the knowledge o f  all aspects consist o f  the manners o f  knowing the knowledge o f  all 

aspects (a) in general, (b) in particular, and (c) specifically, (a) consists o f  knowing that (1) the 

mighty sages, who teach the final fruition (the basic nature o f  all aspects), abide in the equality 

o f  the dharmakáya through relying on their possession o f  the dharma that they manifested on 

their ow n—ultimate relinquishment and realization, (b) consists o f  the manners o f  knowing  

the distinctive features o f  (a) the miraculous powers o f  the bodies o f  buddhas, (b) the expres

sions o f  their minds, and (c) teaching through their speech, (ba) consists o f  (2 )-(6 ) ,  which are 

distinctive features o f  the dharmakáya demonstrating the welfare o f  others, (bb) consists o f

(7) engaging and knowing all phenomena in terms o f  suchness and variety without attachment 

and obstruction through the power o f  ultimate relinquishment and realization, (be) consists 

o f  (8) the buddhas first teaching the dharma wheel o f  the four realities (the profound actuality 

that is not seen by worldly beings) and (9) in the middle, letting the dharma wheel o f  the lack 

o f  characteristics appear (the nature o f  the world o f  the five skandhas being emptiness). As for 

how they do this, (10) for those beings who wish to listen through hearing, they proclaim said 

dharma wheels through gathering these beings as their retinues. (11) As for those who wish for 

prajfia through reflecting, they make them know the teachings in the manner o f  maturing their 

mind streams. (12). As for those w ho wish for realization through meditating, they make them  

directly realize the teachings in the manner o f  liberating their mind streams. (13) In the end, 

they let the dharma wheel o f  excellently discriminating the inconceivable nature o f  phenom 

ena appear. (14) In this context, they show that all phenomena have the nature o f  the peace o f  

natural nirvána, (c) consists o f  the basic nature o f  all aspects— (15) the svábhávikakáya (the 

nirvána in which the contaminated world o f  the five skandhas has ceased) and (16) the wisdom  

dharmakáya (the realization that all discriminations o f  what is to be adopted and to be rejected 

with regard to samsára and nirvána have ceased and are at peace). According to SZB (p. 323), (1) 

is the general teaching that, through knowing the buddhadharmas (such as the powers) as the 

abode o f  not abiding in samsára or nirvána, one knows the manner o f  attaining the dharmakáya 

(ones own welfare). Then, one knows (2)-(5 )  the greatness o f  the bearers o f  this nature, (6)
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that (2)-(5)  lack an agent ultimately, (7) the manner o f  knowing knowable objects through 

the power of  the knowledge o f  all aspects in which appearance and emptiness are inseparable,

(8)—(13) entities (the two realities), (14) the path (the nature of peace), and (15)—(16) the frui

tion—the cessation o f  the five skandhas and the cessation o f  discriminations o f  clinging to 

samsára and nirvana (the display of  the nonabiding nirvana).

957 Similar to PBG, MCG (fol. 102b. 1-5) explains that the defining characteristic of knowl

edge o f  the knowledge o f  all aspects represents an exclusion of  nonpossession, but not an 

exclusion o f  possession by others. Therefore, through explaining the defining characteristic o f  

the distinctiveness of the knowledge o f  the path, its fruition—the knowledge o f  all aspects—is 

understood by implication and it is also implied that the remedial knowledge of  entities is more 

eminent than that o f  árávakas and pratyekabuddhas.

958 PGBG (p. 357) explains (15) as being held by mentors who are maháyána spiritual frineds. 

MCG (fols. 103a.4-104b.6) explains that (1) the instances o f  the reality o f  suffering (form and 

so on) are inconceivable because they are ultimately invisible like space, are the causes o f  the 

four buddha wisdoms, and are beyond the sphere o f  dialecticians. (2) This inconceivable nature 

is incomparable to any examples. (5) is what is to be known by wise bodhisattvas, who possess 

the subtle and astute intelligence o f  knowing the ultimate (suchness) and the seeming (variety).

(8) means to manifest enlightenment through swiftly knowing how to realize true actuality as 

it is by virtue o f  not being separate from the prajñápáramitá that abides as the maháyána type 

of  realization. (9) is the knowledge that all phenomena, from the perspective o f  seeming real

ity, lack any decline in terms o f  flaws ceasing or lack any denial and, from the perspective of  

ultimate reality, lack any increase through qualities or lack any superimpositions. (10) What 

accomplishes nirvána is the path o f  the inseparable union o f special prajñá and means (just as a 

mother cow and her calf), such as generosity pure of  the three spheres. (11) The two unmistaken  

accumulations are completely accomplished through having practiced for many eons through 

the power of not being separate from the prajñápáramitá o f  not abiding in the two extremes.

(12) By way o f  focusing on the suchness o f  all phenomena in a nonconceptual manner, it is 

seized through the effort o f  not abandoning prajñápáramitá (just like holding on to a plank 

when on es  ship has been destroyed on the ocean). (13) Only bodhisattvas who focus on unsur

passable enlightenment—the nature o f  the dharmadhátu—through the superior intention are 

endowed with the foundation o f  practice (just like a clay vase being fired in a kiln and thus 

holding water). (14) is illustrated by the example o f  entering the ocean in a ship whose leaks 

have been repaired. (15) also includes the outer mentors, maháyána spiritual friends. To not fall 

away from the path depends on both inner and outer mentors (just like an old and feeble person 

of  120 years relying on a powerful person). Under (16), MCG speaks of “relishing in terms of  

taking the path as paramount and clinging to it.” According to MPZL (pp. 126-28), (11) refers 

to completely accomplishing the fruition o f  great enlightenment through having accomplished  

the two accumulations; (12), to focusing on all phenomena in a nonconceptual manner; (13), 

to the distinctive feature o f  the foundation being the nature o f  the dharmadhátu; (14), to the 

completeness o f  all aspects o f  the path; (15), to being held by inner and outer mentors; and (16), 

to not relishing clinging to the path. The former Indian masters came up with various manners 

of explaining this defining characteristic o f  distinctiveness, such as asserting that these sixteen 

define the trainings in all three knowledges or asserting that, in general, the knowledge of  enti

ties lacks the defining characteristic o f  distinctiveness (with the intention that the knowledge 

of  entities that represents the types o f  realization o f  šrávakas and pratyekabuddhas lacks said 

defining characteristic). However, what appears to be the essential point here is found in the 

assertion that, actually, this is the defining characteristic of the distinctiveness o f  the maháyána’s 

complete training in all aspects in general.

959 Skt. gati (the Tibetan has rten—’’support”).
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960 Under (2), MCG (fols. 105a.l-106a .l)  replaces “finally, they establish them in nirvana” 

by “establish them temporarily in the higher realms in later lives.” (3) Through establishing 

beings in the nirvana without remainder, they protect them from all suffering in a lasting man

ner. Under (6), beings are glossed as “those who are seized and tormented by concepts about 

characteristics.” (7) They act like an island in the middle o f  a river through putting an end to the 

extremes o f  permanence, extinction, samsáric existence, and peace. (8) They lead beings to the 

dry shore o f  the two welfares being accomplished temporarily and ultimately. (9) Through being 

without reference points, they accomplish the welfare o f  others spontaneously without effort.

(11) Though having attained the wisdom káya o f  the knowledge o f  all aspects, this káya acts as 

the resource for bestowing all temporary and ultimate welfares o f  all sentient beings in all direc

tions and times without exception in accordance with their wishes. That is, while never wavering 

from seeing that all phenomena have the nature o f  being fully awakened in that they do not go 

beyond the natural state o f  the knowledge o f  all aspects, they effortlessly engage in the enlight

ened activity that is permanent throughout all times and pervades all directions. Through this, 

temporarily, they establish beings in the support o f  the path and the path itself, and, ultimately, 

in the great enlightenment o f  the nonabiding nirvana. According to MPZL (pp. 128-29), the 

three activities o f  the training in familiarizing with the identitylessness o f  entities are to establish 

beings in (1) nirvana—the benefit o f  no more rebirths in the future, (2) pratyekabuddhahood— 

the happiness o f  suffering being at peace in this life, and (3) great enlightenment—the ultimate 

protection from all suffering o f  samsára and nirvana. Am ong the seven activities o f  the train

ing in the knowledge o f  the path, (a) the four activities o f  prajňá consist o f  its two activities o f  

relinquishment—(4)-(5)  acting as a refuge and a place o f  rest through relinquishing suffering 

(the result) and its cause, respectively—and its two activities o f  realization— (6)-(7 )  acting as an 

aid and an island through respectively realizing samsára and nirvána as equality and realizing 

the welfares o f  oneself and others, (b) The three activities o f  means consist of, (8) through the 

power o f  compassion, generally guiding those to be guided (9) in the manner of  effortlessly and 

spontaneously accomplishing the welfare of  others (10) without manif esting the fruitions o f  the 

three yánas for one’s own welfare. (11) refers to the activity o f  accomplishing the dharmakáya 

(in others), which is the ultimate resource for spontaneously promoting the two welfares and 

turning the wheel o f  dharma.

961 The Tibetan in both line IV.29c and in PBG is nges pa  (“certain,” “definite”).

962 Both LSSP and PBG have yum, but one w ould rather expect yul  (object), which is indi

rectly confirmed by MCG having the usual formula “from form up through the knowledge o f  all 

aspects.”

963 PGBG (p. 358) has (7) unmistaken aim, (10) the focal objects being all aspects without 

exception, (11) being antagonistic to what is worldly, (13) realizing that there is no ground or 

basis ultimately, (14) realizing the nature o f  phenomena—that there is no going higher from 

lower, and (15) realizing that the aspects of the path are without arising. MCG (fols. 106b. 1-  

107a.6) explains that (5) it is seemingly hard to don the armor for liberating all sentient beings 

despite sentient beings being unobservable ultimately. (10) The training in the knowledge o f  all 

aspects focuses on the suchness o f  the three knowledges. (11) It is antagonistic to everything 

worldly by virtue o f  having relinquished clinging to entities and nonentities. (12) Due to see

ing the suchness o f  all phenomena, wisdom sees the entire variety o f  knowable objects without 

obstruction, which is the ultimate wisdom of realizing the inseparability o f  the two realities.

(13) There is no ground or basis for realizing the knowledge o f  all aspects as having the nature 

of  apprehender or apprehended. (14) There is no going higher and higher to the fruition by 

virtue o f  the nature o f  suchness. (15) Since there are no causes, there is no arising by virtue 

o f  any nature o f  its own. According to MPZL (pp. 129-30), as for the distinctive features of 

means in terms o f  the nature o f  the training in the knowledge of the path, (5) means that this 

training is hard to do because o f  having given rise to the motivation of  bodhicitta, (6 )-(7 )  are as
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explained in PBG and represent the application of  that motivation and its fruition, respectively. 

The distinctive features o f  prajňá consist o f  (8) as in PBG and (9) refraining from clinging to the 

aspects of meditation, with meditation being the object and the aspects, the subject, respectively. 

The sevenfold nature o f  the training in the knowledge o f  all aspects consists o f  its focus (a) in 

general and (b) in particular, (a) consists o f  (10) focusing on all aspects o f  the knowledge of  

all aspects (the fruition), (11) focusing on the qualities that are antagonistic to all worldly phe

nomena (its distinctive feature), and (12) focusing on the wisdom  that engages in all knowable 

objects without obstruction (its nature), (b) consists o f  respectively focusing on the aspects that 

approximately accord with (13) the knowledge o f  entities (seeing that the qualities o f  conven

tional appearances are without a basis—a self)» (14) the knowledge o f  the path (knowing that the 

path is without going), and (15) the knowledge o f  all aspects (knowing that aspects are without 

arising). (16) refers to focusing on all o f  these as the ultimate unborn nature o f  suchness, which 

is unobservable.

964 PBG’s gloss o f  this term follows the Tibetan version o f  Áryavimuktisenas Vrtti (D3787, 

fol. 145a.5), being based on the Tibetan thar pa cha mthun (“concordant with  a part o f  libera

tion”) for the Sanskrit moksabhágiya (lit. “belonging or connected to liberation”). PGBG (pp. 

358-59) says that the clear realization o f  beginner bodhisattvas, w ho are skilled in the means 

to fully accomplish the realization o f  the basic nature o f  signlessness and the arising o f  the 

qualities o f  generosity up through the knowledge o f  all aspects, is asserted to represent the fac

tors conducive to liberation that are taught in this chapter o f  the training in clearly realizing all 

aspects because it is the clear realization of the dharma o f prajňá and means being in union. 

MCG (fol. 108a.2-3) adds to PBG that the páramitás and the knowledge o f  all aspects are the 

phenomena o f  the path and the fruition that are respectively accomplished in direct and indirect 

manners. According to MPZL (p. 131), the factors conducive to liberation here consist o f  the 

special prajňá and means o f  being skilled in the characteristics o f  fully accomplishing all aspects 

of  prajňápáramitá (as explained above) through the prajňá that is specified by signlessness and 

the means that are specified by generosity and so on.

965 PGBG (p. 359) speaks o f  (3) the mindfulness o f  the consummate intention o f generat

ing bodhicitta and so on, (4) the samádhi that is nonconceptual in terms o f  the three spheres, 

and (5) the prajňá o f  knowing the general and specific characteristics o f  phenomena in all their 

aspects. MCG (fol. 108b.5-6) explains (3) “the mindfulness o f  the consummate intention” as 

focusing, in the manner o f  not clinging to it as being really existent, on the knowledge o f  all 

aspects that is induced by the generation o f  bodhicitta which knows that the welfare o f  others 

and enlightenment are not observable. According to MPZL (pp. 131-32), the three distinctive 

features o f  means are (1) the confidence o f  focusing on the three jewels (the supports), (2) the 

vigor whose sphere are the six páramitás (the application), and (3) the consummate intention— 

the mindfulness o f  the aspects o f  prajňápáramitá (the nature). The two distinctive features of  

prajňá are (4) nonconceptual samádhis such as “the sky treasure” (calm abiding) and (5) the 

prajňá of  knowing the phenomena of  entities and the path in all their aspects (superior insight). 

These represent the five purified faculties o f  the path o f  accumulation whose nature consists of  

special prajňá and means, but they are not identical to the five faculties o f  the path o f  prepara

tion because they are not yet specified by having the four realities o f  the noble ones as their focal 

objects.

966 According to SZB (p. 326), within the maháyána, those o f  duller and sharp faculties 

are those to be guided by *Svátantrikas and *Prásaňgikas, respectively, which represent the 

approaches o f  gradualists versus simultaneists.

967 According to SZB (pp. 326-27), the reason for not explaining the practices during sub

sequent attainment in the first chapters, while teaching them here, is to easily understand the 

boundary lines o f  progressively cultivating the complete training in all aspects from the path of
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accumulation onward. However, if one were to teach this by virtue o f  the signs o f  meditative 

equipoise, one would just repeat what is said in the first chapters. On the other hand, to rebut 

the flaw of repetition through distinguishing the paths in the earlier chapters and in this one in 

terms o f  being fully qualified and nominal, respectively, is a sign of  not understanding the above 

essential point.

968 Both MCG and MPZL have “through the body.”

969 According to PGBG (p. 360), the aspect o f  medium poised readiness is to familiarize 

with the knowledge about the fruition o f  a stream-enterer in order to manifest this knowledge. 

MCG (fols. 109a.6-110b.l)  says that, in the chapter o f  the knowledge o f  all aspects, the focal 

objects o f  the realizations during meditative equipoise are characterized by emptiness, while 

here they consist o f  all sentient beings as the objects o f  compassion. Thus, as the outcome of  

having familiarized with emptiness during meditative equipoise, the power of compassion and 

one’s engagement in the welfare o f  others increase during subsequent attainment. Under the 

aspects o f  great peak, “making others conform ” is alternatively glossed as “making them con 

form through giving the dharma and material goods.” The aspect o f  m edium  poised readiness 

is to abide in knowing the manners o f  accomplishing the fruitions such as stream-enterers, but 

not manifesting them. MPZL (p. 134) describes the aspect o f  the medium supreme dharma as 

“abiding in oneself producing the cognitions o f  the clear realization o f  bodhisattvas.”

970 PGBG (p. 361) says that bodhisattvas with sharp faculties attain the signs o f  irreversibility 

on the path o f  preparation; those with medium faculties, on the path o f  seeing; and those with 

duller faculties, on the path o f  familiarization.

971 The Tibetan has “sentient beings” instead o f  “world.”

972 Under (8), PGBG (pp. 363-64) further glosses sleep and dullness as the obstructions 

of  calm abiding; agitation and regret as the obstructions o f  superior insight; and doubt as the 

obstruction o f  equanimity. (10) Bodhisattvas are endowed with mindfulness and alertness dur

ing all forms o f  conduct by virtue o f  always resting with an undistracted mind in meditative 

equipoise in the points to be adopted and to be rejected. (11) They are pure because there is 

nothing to be disrespected by others in their conduct in terms of  dharma robes, bedding, and 

so on. (13) Their minds are without crookedness, such as mentally engaging in the levels of  

árávakas and pratyekabuddhas, because they attained the root o f  virtue that consists o f  the pure 

mind o f  the maháyána. (16) They proceed to enlightenment through not being in contradiction 

with the nature o f  phenomena and being endowed with prajñápáramitá because all phenomena  

are perfectly included in emptiness. (17) They even wish and search for the hell realms for the 

welfare o f  all sentient beings because, out o f  compassion, they take all beings as their own chil

dren. Under (19), fake paths are glossed as “paths that contradict the six páramitás,” while the 

páramitás are the means to attain buddhahood. Through these signs, bodhisattvas with sharp 

faculties on the path o f  preparation are shown to be irreversible from perfect enlightenment. 

MCG (fols. 112b.3 - 1 14b.3) explains that, (1) by virtue o f  turning away from the manifest cling

ing to form up through the knowledge of  all aspects as being really existent, these bodhisattvas 

are free from discriminating notions in terms o f  difference. They know that such a profound  

dharma exists in their own mind streams due to their speaking reasonable words without con 

tradicting the profound nature o f  phenomena. Because o f  (2) as explained in PBG, except for 

the teachings o f the Buddha, they do not rely on any other áramanas or brahmans as refuges who  

teach the path. An additional reason for (3) is that they have relinquished manifest nonvirtues 

as the causes for rebirth in the lower realms. (5) Through exchanging themselves with others, 

they engage in generosity and so on for the welfare o f  others (such as teaching the dharma 

without concern for material goods) and dedicate this to enlightenment. (6) Because o f  not 

having doubts about the profound nature o f  phenomena free from reference points, they solely 

delight in the dharma. (10) That they are endowed with mindfulness and alertness throughout
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all conduct is pointed out by their walking without looking any farther than the length of  a yoke, 

their minds being without mistakenness, and so on. To (20) as explained by PBG, MCG adds “. . .  

and thus accomplishing the two welfares without even a speck of  impurity.” According to MPZL 

(pp. 136-37), (2) they have no doubt about the path by virtue o f  their informed confidence. (13) 

Because o f  their roots o f  virtue, they are without crookedness toward sentient beings. (16) They  

proceed by being endowed with the nature o f  phenomena by virtue o f  perfectly collecting the 

dharma.

973 Here, like most Tibetan commentaries, PBG has “kings,” but the sutras speak o f  “prime 

ministers.”

974 PBG has rjes su mthun pas ’bras bu, but LSSP has rjes su mthun pa’i ’bras bu.

975 Under (3), PGBG (pp. 365-66) glosses “practicing the special maháyána” by “as the union  

o f  prajňá and means.” Under (6), “sentient beings” are glossed as “those with attachment.” (7) 

The reason for constantly pure conduct is seeing that all suffering in this and future lifetimes 

arises from the shortcomings o f  objects and so on. (10) The reason for not clinging to obstacles 

is that the antagonistic factors o f  the path o f  seeing have been eliminated. (11) The reason for 

not clinging to the accumulation of  the causes o f  enlightenment is to know the flaws o f  concep

tions. (12) The reason for not clinging to names, that is, not clinging to the battle o f  the faculties 

and so on, is that apprehender and apprehended are the factors to be relinquished. (13) The 

reason for not clinging to greed and so on is the realization of  the special páramitás. (14) refers 

to not the least permanent phenomenon (such as the dharmas concordant with enlightenment) 

being observable. (15) Through the certainty about the three knowledges, just as they are, one  

dwells on the triple bhúmi that oneself has attained because one has attained the kind o f  trust in 

o n es  own realization that cannot be taken away by others. (16) One renounces ones life for the 

dharma that is the cause o f  the knowledge o f  all aspects because one is absolutely immersed in it 

fo r th esa k eo f  the knowledge o f  all aspects. Under (5), MCG (fols. 115b.6-117b.6) glosses “light

ness o f  mind” as “not being ensnared by anger and so on.” (6) By virtue o f  not being attached 

to any phenomena, even if one is a householder, one is skilled in the means o f  being without 

clinging, even if one uses sense pleasures, and of  guiding sentient beings through whatever 

means. (7) By virtue o f  seeing the shortcomings o f  households and the flaws o f  clinging to the 

pleasures o f  objects, one does not meet with women, nor engage in wrathful mantra practices. 

(10)—(12) are respectively related with the sutras’ “talk about robbers,” “talk about war,” and 

“talk about battle, villages, cities, market towns, themselves, and prime ministers and ministers.” 

Here these are referred to as “talk” in order to indicate not clinging to what is only established  

as a name, but not as a referent. Through the essential point o f  nonclinging, the desire for what 

is explicitly taught in the sutras (villages and so on) and what is pointed to (the faculties and so 

on) vanishes. Therefore, I think that this implicitly also teaches such things as not talking about 

these topics repeatedly and not engaging for their sake physically. For talk follows what one has 

in mind and thus is a sign that points to certain internal aspects. To (13), MCG adds that the 

signs o f  nonobservation are to not harm others through wrathful mantras and so on. (14) By 

virtue o f  knowing that all phenomena are not established as any nature o f  the three doors to 

liberation whatsoever and thus observing not the least phenomenon o f  realization (the path and 

the fruition) to be realized, one always makes efforts in familiarizing with prajňápáramitá. (15) 

Through having gained the certainty o f  trusting the irreversibility o f  the three knowledges (one’s 

own level), one dwells on the triple bhumi o f  entities, path, and aspects without being separated 

from it by máras. (16) By virtue of absolutely merging into the knowledge o f  all aspects and real

izing it as being empty through the firm generation o f  bodhicitta, one renounces one’s life for the 

sake o f  such as listening to and explaining the dharma that teaches the knowledge o f  all aspects 

and so on. Though the large, medium, and brief prajňápáramitá sutras differ in their sixteen 

signs o f  irreversibility on the path o f  seeing, their meanings are similar. According to MPZL 

(pp. 138-40), the reason for (3) is to have realized the greatness o f  the maháyána. The reason
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for (5) is to be free from nonvirtue. (6) The reason for being skilled in the means for using sense 

pleasures is to be skilled in the means for taming the mind. The reason f or (10) is to not conceive 

o f  antagonistic factors. (11) The reason for not clinging to the sense objects and so on is to not 

cling to them as apprehender and apprehended. As for (10—(12), the hidden meanings o f  the 

sutras speaking o f  “talk about robbers,” “talk about war,” and “talk about battle” consist o f  not 

talking in a clinging way about the obstacles to be relinquished, their remedies (the accumula

tions), and the battle between the factors to be relinquished and their remedies. The same applies 

for talk about villages and so on referring to the sense faculties and so on as above. The reason 

for (13) is to realize the distinctive features o f  generosity and so on. (14) The realization o f  the 

nature that is endowed with the three doors to liberation is not observed as the least remedial 

phenomenon. The reason for (16) is that, ultimately, there is definitely only a single yána. All 

o f  these are resultant signs (or result reasons) during subsequent attainment o f  the respective 

particular wisdom moments during the meditative equipoise o f  the path o f  seeing. Thus, they 

are taught through labeling the results with the names o f  the causes.

976 MCG (fol. 118a.3-6) explains that emptiness is the profound locus that perfects all bud- 

dha qualities through bodhisattvas abiding in it. In this sense, the path o f  familiarization is 

profound in that its ground or basis cannot be found in the manner o f  observing its distinctive 

features. There are no signs, wishes, or formations that are generated by the mind that focuses 

on profound emptiness. The cognizing subject that depends on emptiness as its object is with

out arising and so on (the remaining six terms listed in PBG). According to MPZL (p. 140), 

bodhisattvas on the path o f  familiarization are established as irreversible due to the following  

sign. They realize the profound basic nature in a manner that is free from superimposition and 

denial. That is, the cognizing subject that is the wisdom o f the meditative equipoise o f  the path 

o f  familiarization realizes the profound basic nature o f  the object (the nature o f  profound emp

tiness and so on) as being liberated from the extremes o f  superimposing existence onto it and 

denying it by taking it to be nonexistent. Through these particular features o f  realization, during 

subsequent attainment these bodhisattvas are able to explain the profound basic nature to others 

in a manner that is free from superimposition and denial.

977 MCG (fols. 118b.6-119a.2) explains that “reflections,” verifications,” and “absorptions,” 

apart from respectively referring to the paths o f  preparation, seeing, and familiarization, can 

also be matched with the prajňás arising from studying, reflecting, and meditating or from the 

preparation, main phase, and conclusion o f  samádhi. In terms of  the manner o f  focusing, they 

can also refer to repeated reflections through the four reasonings, repeated verifications through 

the nine mental states o f  calm abiding, and repeated absorptions through the four kinds of  

superior insight. On the path o f  preparation, emptiness is realized in the manner o f  an object 

generality; on the path o f  seeing, one knows its nature; and on the path o f  familiarization, one is 

able to know what one has realized already to be more and more profound.

978 According to MPZL (p. 141), the factors to be relinquished on the path of  familiarization 

are the innate conceptions.

979 The Tibetan omits “true” (Skt. bhutah).

980 PGBG (p. 368) says that the descriptions o f  each part o f  the path o f  familiarization 

generating merits that are countless and so on do not hold out in terms o f  the ultimate because, 

ultimately, in the defining characteristic o f  emptiness, there is no difference even by way of  

expressions. In terms o f  the seeming, the merits that are countless and so on represent the 

fruitions o f  the path o f  familiarization because the sage whose nature is great nonreferential 

compassion asserted them to be the fruitions that are the natural outflows o f  having familiarized 

with the dharmadhátu through the path o f  familiarization. MCG (fols. 119b.2-120b.3) presents 

the objection here as follows. “If the sutras explain the results o f  the path o f  familiarization to be 

merits that are countless and so on, their causes (the stages of the path o f  familiarization) cannot
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be ninefold because the qualities o f  these results arise from the realizations o f  relinquishing the 

factors to be relinquished, which are equally countless. Also, if there are countless results, their 

causes must also be countless.” The teachings on merits that are countless are not divisions in 

terms o f  quantitative numbers such that countless results that are really established ultimately 

arise from a single cause that is really established ultimately. Since both causes and results are 

not established ultimately, they do not exist in any greater or lesser numbers. O f course, it is 

realized here that if there were really established causes and results, the arising o f  limitless 

results from limited causes is not justifiable. However, this is not what is asserted here. Rather, 

merely on the level o f  the seeming, each part o f  the path of familiarization results in merits that 

are countless and so on, which the Buddha asserts to be the natural outflows o f  compassion. This 

is not a teaching with an underlying intention, but the Buddha teaches such due to having seen 

that it is actually the case ultimately. Here the mere arising o f  many results from a single cause is 

established by facts such as many fruits arising again and again from a single seed. On the level 

of the seeming, the merit o f  familiarization in the following manner is also established through 

reasoning as being limitless. It is the merit o f  familiarization that operates by way o f  focusing 

on countless sentient beings and dedicating it, for their sake, as the cause o f  buddhahood with 

its countless qualities, all o f  which is embraced by the skill in means o f  not clinging to it and 

is o f  the nature o f  the dharmadhátu in which the two realities are o f  one taste. According to 

MPZL (p. 142), the dispute in terms o f  superimposing existence ultimately says, “It follows that 

the aspects o f  the path o f  familiarization are not definitely nine in number because the sutras 

teach that their results exist as merits that are countless, immeasurable, and infinite.” The answer 

o f  saying that said teachings do not hold out in terms o f  the ultimate means that the subject 

property in this objection is not established. It also shows the skill in explaining this in a m an

ner o f  being free from superimpositions. The dispute in terms o f  denying existence on the level 

of the seeming says, “It follows that these results—the merits that are countless, immeasurable, 

and infinite—do not even exist conventionally because their causes are definitely nine in num 

ber.” The answer to this is that, on the level o f  the seeming, said results, which are the natural 

outflows o f  the causes that consist o f  the special means of  nonreferential compassion and the 

special prajňá o f  realizing the nature o f  phenomena (the nature o f  the path o f  familiarization), 

are actually countless and so on in these ways. This is realized by the Buddha w ho possesses the  

power o f  knowing the very hidden object that consists o f  all karmic actions and their matura

tions and then asserts it in this way in the sutras o f  definitive meaning. This answer means to 

refute the positive entailment in the above objection and shows the skill in explaining this in a 

manner that is free from denying the conventional existence o f  said countless results.

981 The Tibetan simply has “path” (lam), while the Sanskrit is vartmaná.

982 PGBG (p. 368) says, “It follows that the path of  familiarization cannot perform the 

functions o f  decreasing the factors to be relinquished and increasing the remedies because this 

path—the entity whose nature is the nature o f  phenomena—is not expressible as factors to be 

relinquished and remedies, nor is there any familiarization to be perfected on it.” M CG’s formu

lation of  this dispute (fol. 120b.6) is similar to PBG’s, but starts with “If entities are inexpressible 

emptiness, decrease o f  factors to be relinquished . .  .” According to MPZL (pp. 142-43), this is 

a dispute in terms of  denying that relinquishment and attainment are tenable in the phenom 

enon that is the realization o f  the ultimate, saying, “In general, in the nature o f  the ultimate 

that is inexpressible as any one o f  the entities o f  the four extremes, presentations o f  decrease 

and increase are not tenable. Therefore, through the progression called “familiarization,” which  

has this very nature, what antagonistic factors to be relinquished could decrease and what puri

fied remedies could be obtained?” This is reformulated as a two-branched proof statement: “In 

whatever is inexpressible as an entity, decrease o f  factors to be relinquished and increase o f  

remedies are necessarily not tenable. Just as in the case o f  a sky flower, this maháyána path o f  

familiarization is also inexpressible.”
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983 MCG (fol. 121 a. 1 -121 b.6) says that the enlightenment o f  knowing termination and non 

arising is merely characterized by the obscurations being terminated and not arising any more, 

but it does not exist as an entity. However, by way o f  being absolutely free from all samsáric 

suffering after having attained this fruition, it is capable of protecting those who strive for 

liberation too. Likewise, by way o f  relinquishing the factors to be relinquished and attaining 

the realizations, the path o f  familiarization also accomplishes the desired goals o f  both one

self and others. For it is asserted that both this enlightenment and the path o f  familiarization 

have the defining characteristic o f  empty suchness. Thus, this is the answer to the dispute by 

realists saying that it is pointless. However, some phrase the answer to that dispute by saying, 

“Just as the nature o f  the uncontaminated wisdom o f  unsurpassable enlightenment is beyond  

decrease and increase ultimately, but promotes the welfare o f  those to be guided conventionally, 

so does the path o f  familiarization.” Since realists do not accept the example o f  unsurpass

able enlightenment being without decrease and increase ultimately, said answer seems to be not 

so good. Therefore, Nágárjuna says, “In the sense o f  termination and nonarising, they are the 

same. Thus, give rise to poised readiness!” Accordingly, for the realists who do not know how  

to present cause and result as well as relinquishment and attainment as soon as something is 

emptiness, it is better to take their own ultimate fruition—the enlightenment that has the nature 

o f  an analytical cessation—as an example. Whether this is considered to be empty by virtue of  

something previously existing having been terminated or to be empty by nature, it is the same 

in meaning in that it is empty. Therefore, in its essential point, I think this accords with saying, 

“D o n ’t be afraid o f  the relinquishment o f  the maháyána, but give rise to poised readiness for it.” 

Thus, what appears as samsára does not appear by virtue o f  being established ultimately, but by 

virtue o f  one’s own imagination. Once samsára has been relinquished, its having been put to an 

end is also nothing but a thought. Consequently, that there are the progressive relinquishment 

o f  said imagination and the obscurations that arise under its influence as well as the progressive  

attainment o f  the wisdoms o f  realization by virtue o f  the wisdom of focusing on the equality 

free from decrease, increase, adopting, and rejecting is not so from the perspective o f  suchness, 

but it appears in this way due to the manner in which one’s own conceptions o f  straying from 

suchness are terminated. Therefore, one should understand that the seeing o f  the equality of  the 

nature o f  phenomena, just as it is, represents the buddhahood that is the nirvána o f  not abiding 

in either samsára or nirvána. MPZL (p. 143) agrees with MCG’s answer and says that this means 

to deny the entailment in the above dispute and represents the skill in means to explain this in 

a way o f  being free from denying that the path o f  familiarization performs the functions of  

relinquishing and attaining.

984 PGBG (pp. 368-69) says, “It follows that, on the level o f  the seeming, the generations of  

bodhicitta o f  the path o f  familiarization o f  bodhisattvas are not what make them attain their 

desired goal o f  enlightenment because enlightenment is produced neither through an earlier 

nor a later moment and because it is impossible for many earlier and later moments to come  

together.” According to MCG (f ol. 122a. 1 -4 ),  those who take the two realities to be contradictory  

say, “If it is like this ultimately, then the path o f  familiarization does not perform any function 

on the level o f  the seeming either. Mind has the property o f  arising and ceasing moment by 

moment. Since all o f  its moments cannot arise simultaneously in a single moment, they must 

arise sequentially. However, in that case, it is not reasonable to attain enlightenment through the 

first moment o f  mind (both ultimately and seemingly), nor can it be attained through solely a 

later moment that is not preceded by earlier ones. For each individual earlier or later moment  

lacks the complete capacity for attaining enlightenment and the earlier m oments have ceased 

and thus do not exist at the time o f  the later ones.”

985 PGBG (p. 369) explains IV.58cd together, saying that the explanation o f  unsurpass

able enlightenment being attained through the series o f  mutually dependent earlier and later 

moments o f  the maháyána path o f  familiarization (just as a wick is burned in the same way
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through a flame) is taught for the purpose o f  understanding the eightfold profundity o f  the 

nature of phenomena, including its objects, as being the sign o f  irreversibility on the path of  

familiarization. MPZL (pp. 143-44) explains IV.58 as a whole, saying that this is the dispute 

about great enlightenment not being attained through a seeming momentary phenomenon  

because its earlier moments do not exist later and its later moments do not exist earlier, nor 

can they com e together at the same time. Therefore, enlightenment is not attained through the  

path of familiarization, which is o f  the nature of seeming reality, that is, neither through its 

first m om ent nor a later m om ent alone that is not preceded by former ones. The answer is that 

the example o f  a wick being burned completely as a mere process of dependent origination 

justifies that enlightenment is attained by the path o f  familiarization despite its being a seeming 

momentary phenomenon. Again, this is an answer that denies the entailment in said dispute and 

represents the skill in means to explain this in a way of  being free from denying that enlighten

ment is attained through the path o f familiarization. Thus, the eight signs that establish the 

irreversibility o f  those on the path o f  familiarization consist o f  the eightfold skill in the means 

to explain the eightfold profundity o f  the nature o f  phenomena without superimposition and 

denial during subsequent attainment.

986 PBG has rang rgyud la (“in their own continuum ”), but this is emended here according to 

LSSP’s rang rgyu las.

987 MCG (fols. 122b.2-124a.4) says that (1) is the special unified realization that ultimate 

nonarising and conventional arising by virtue o f  undeceiving dependent origination are not 

contradictory—not just as an object o f  understanding, but as seeing that they actually are equal 

and do not have to be mutually exclusive in a single basis. (2) is the realization that the two  

realities are inseparable and o f  one taste because it is not contradictory that entities cease by not 

abiding for a second moment after their arising and do not cease ultimately due to lacking any 

nature o f  their own. These two profundities are presented in terms o f  the manner o f  realizing 

entities. (5) Since all phenomena are not established by any nature o f  their own, ultimately there 

is not even the least to be seen through observing entities, nonentities, and so on, which means 

“to see true reality.” Other than it being taught that not seeing is the genuine seeing, one is free 

from conceptions about there being no seeing whatsoever and seeing true reality being con

tradictory. This is the self-illuminating wisdom free from all reference points. (6) is the special 

realization of the teaching on genuine nonengagement by virtue o f  there being no engagement 

in any phenomena whatsoever ultimately. (7) is the realization o f abiding in the nature o f  phe

nomena that is primordially equal, with what is to be accomplished and what accomplishes 

not being dual in the basic nature, though the fruition is manifested through not rejecting the 

accomplishment o f  the entire path. These five profundities are presented in terms o f  the m an

ner o f  practicing engagement. They are phrased in terms o f  the ground (knowing that, though  

suchness exists in everything without any difference, one does not manifest it through complet

ing the triad o f  completion, maturation, and purification during the untimely period of not yet 

being free from the two obscurations), the path (what is to be cognized, cognition, and engage

ment in practicing the path), and the fruition (seeing that what is to be accomplished and what 

accomplishes are not dual). (8) refers to conventionally completing the two accumulations, but 

not being conceited about attaining their fruition—buddhahood. For one sees that, in actual 

fact, anything to be attained is unobservable and what is self-arisen or the unconditioned kaya 

o f  self-arisen wisdom cannot be accomplished through causes. From the perspective o f  those 

who cling to emptiness and dependent origination being contradictory in that they mutually 

eliminate each other, it is difficult to realize that they are equal and of  one taste, while the wis

dom that is endowed with these eight profundities o f  realizing them to be equal is attained on 

the eighth bhumi. The texts say that the conventionalities o f  body and speech that accord with 

these profundities serve as the signs o f  irreversibility from the perspective o f  others. Obviously, 

they do not only serve as such signs from the perspective o f  others, but also exist as one’s own
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trust. In general, these eight profundities share the same essential point o f  realizing the great 

equal taste o f  appearance and emptiness. According to MPZL (pp. 144-45) these eight represent 

the distinctive features o f  the manners o f  knowing entities (1)—(3), the path (4 )-(6 ) , and all 

aspects (7)-(8). In particular, (4) means that, though the path to be cognized (such as generos

ity) does not exist ultimately, it appears as what is to be cognized conventionally. (5) Though, 

ultimately, the path cannot be seen as the mode o f  being o f nonarising, conventionally, seeing 

it is unceasing. (6) Though, ultimately, there is no engaging in any o f  all the engagements in the 

path, conventionally one engages in them. (7) Though, ultimately, nondual wisdom (what is to 

be accomplished) is not anything to be accomplished, conventionally one does not reject the 

manner o f  accomplishing it. (8) The fruition o f  having completed the accumulations neither 

abides in the extreme o f  samsára nor in the extreme of nirvána.

988 PGBG (p. 369) says that the wisdom o f  the eighth bhúmi is the training in not concep

tualizing samsáric existence and peace as different in terms of  what is to be rejected and to be 

adopted because it is the w isdom  o f  the pure realization that all phenom ena of  samsára and 

nirvána are like dreams—appearing, but not really existing. MCG (fol. 124b. 1) agrees with this 

being the training in the equality o f  samsára and nirvána because all phenomena do not show  

the slightest difference, but have the same mode o f  being in being the dhátu o f  the inexpressible 

equality o f  appearance and emptiness. Ultimately, in this equality, any arising, ceasing, increase, 

decrease, afflicted phenomena, or purified phenomena do not exist. However, for those persons 

who are entirely fettered by not realizing this, under the sway o f  their own conceptions, arising, 

ceasing, afflicted phenomena, purified phenomena, bondage, and liberation do exist. Therefore, 

the accumulating o f  virtuous and nonvirtuous karma as well as their respective results exist for 

them. According to MPZL (p. 146), said training in the equality of samsára and nirvána is the 

special accumulation o f  the wisdom o f  realizing said equality. In terms o f  what this training is 

primarily, through its mastery over nonconceptuality, it is the distinctive feature o f  the profound 

nonconceptual wisdom that is the cause o f  the result that consists o f  the dharmakáya—equality.

989 The Tibetan has “answers” (lan).

990 See CZ, p. 415 and endnote 625.

991 MCG (fol. 126a. 1-4) adds that bodhisattvas both make aspiration prayers to accom

plish such pure realms and gather the accumulations to actually accomplish them. Here 

Abhayákaxagupta says that Haribhadra’s presentation o f  the two trainings in equality and puri

fying realms as being special paths is not justified because Áryavimuktisena describes them as 

the level o f  nonlearning. However, Áryavimuktisena says this with having in mind the frui- 

tional level o f  these two training or that there is nothing to be learned beyond these two. Thus, 

Haribhadra is correct. According to MPZL (p. 148), the training in purifying buddha realms 

is the distinctive feature o f  the accumulation o f  vast merit, which is the cause that, through  

the mastery over pure realms, accomplishes the result that consists o f  the rúpakáyas and pure 

realms. In these pure realms sentient beings are irreversible bodhisattvas who possess the visions 

and supernatural knowledges and so on.

992 The Tibetan omits “hordes of.”

993 PGBG (p. 370) explains (2) as the skill in means o f  abiding in not abiding in the two 

extremes. (4) Though bodhisattvas are very much familiar with the hardships o f  šrávakas and 

pratyekabuddhas, they do not manifest the fruitions o f  these two and thus their own fruition is 

uncomm on in comparison with árávakas and pratyekabuddhas. Through having familiarized 

with the three doors to liberation, in due order, bodhisattvas (6) do not observe any entities o f  a 

self and have terminated (7) the characteristics o f  reference points and (8) wishes for samsára. 

(9) As the sign o f  being irreversible, they express the dharma o f irreversibility that makes oth

ers understand this. (10) They know all objects, such as the five fields o f  knowledge. MCG
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(fols. 126a.6-127a.4) explains that this tenfold training refers to bodhisattvas being skilled in 

the means o f  (a) perfecting their own buddha qualities through the union o f  emptiness and 

compassion and (b) the manner of  maturing other sentient beings not blocking each other, but 

becom ing mutual aids. In detail, (2) they prom ote the welfare o f  sentient beings without abid

ing in the two extremes by virtue o f  taking the two realities as a unity. (5) They do not relish 

any qualities o f  the path or the fruition. (7) means not clinging to the characteristics o f  either 

samsára or nirvána. Here one may think, “In that case, nirvána, which is a nonentity, would be 

manifested merely through not seeing anything whatsoever.” This is not the case—bodhisat

tvas see all phenomena while not clinging to their characteristics, but to mentally manifest a 

nonentity represents nothing but clinging to the characteristics o f a nonentity. (8) Bodhisattvas 

have terminated any hopes fo ra  fruition through not abiding in either conditioned samsára or 

the nirvána that is characterized as a mere nonentity. (9) Under the sway o f  their experiences, 

they are skilled in explaining the vast and profound uncomm on dharma o f profound emptiness, 

which is the sign o f  their irreversibility. Therefore, they are skilled in the means o f  explaining 

the signs o f  irreversibility. MPZL (pp. 148-49) divides this training into (a) the skill in means 

in terms o f  the object to be accomplished (the skill in means o f  spontaneously accomplishing 

the twofold welfare o f  the fruition that is the buddhabhümi) and (b) the skill in means in terms 

of the training that accomplishes this (the skill in means o f  the special practices o f  the pure 

bhümis). Under (a), the skill in means in terms o f the dharmakáya as one’s own welfare con

sists o f  (1) overcoming the enemies (the four máras) by virtue o f  having relinquished the two 

obscurations and their latent tendencies (the distinctive feature o f  relinquishment) and (2) not 

abiding in any extremes by virtue o f  realizing all phenomena as equality (the distinctive feature 

of  what is to be realized). The skill in means in terms o f  the rüpakáyas as the welfare o f  others is

(3) the spontaneous engagement o f  the rüpakáyas according to one’s former aspiration prayers,

(b) consists o f  its (a) nature, (b) distinctive features, and (c) function, (ba) consists o f  (4). (bb) 

consists o f  (5) not being attached by virtue o f  having relinquished the antagonistic factor that 

is the clinging to the three spheres (the distinctive feature o f  relinquishment), (6) not observing 

any nature because o f  having realized the true end as identitylessness (the distinctive feature o f  

realization), (7) causes being signless because o f  having realized the path as lacking characteris

tics, and (8) results in being wishless because o f  having realized their wishlessness. (be) consists 

o f  (9) the temporary function—being skilled in explaining the signs o f  irreversibility to others 

because, from one’s own perspective, the realization o f  the path has manifested and (10) the 

ultimate function—manifesting the unlimited skill in means o f  the knowledge o f  all aspects (the 

object) through completing the training in means (the cause).

994 This is an epithet o f  Vajrapáni.

995 MCG (fols. 127b.l-128a.4) says that (1)—(6) occur in dreams by virtue o f  being familiar 

with the calm abiding and superior insight o f  focusing on emptiness during the waking state. (5) 

While dreaming, there arises the mindset o f  teaching the dreamlike dharma to sentient beings 

who are overpowered by suffering. (6) refers to both the states o f  dreaming and waking. (9) 

refers to relying on spiritual friends through doing what is said under (9) in PBG. (10) One relies 

on prajñápáramitá in all aspects o f  meditative equipoise and subsequent attainment by virtue o f  

wishing to fulfill the hopes of those to be guided. (11) One does not cling to any purified phe

nomena by virtue o f  knowing the nature o f  form and so on. (12) One is close to enlightenment 

by virtue o f  engaging in the mother—the nature o f  phenomena without anything to be removed  

or to be added. According to MPZL (pp. 150-51), the six dream signs consist o f  (1) the sign 

o f having accomplished the training in the path, (2) the sign of  relinquishing adverse condi

tions (both described as in PBG), (3)-(5)  the general, particular, and special signs o f  possessing 

favorable conditions (seeing buddhas, seeing their physical miraculous powers, and seeing their 

teaching the dharma through their verbal miraculous powers, respectively), and (6) the sign of  

the distinctive features o f  the fruition (as in PBG). The six signs o f  the waking state consist o f
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(7 )-(8 )  the signs o f  having accomplished the power o f  the path and the four signs o f  having per

fected the distinctive features o f  the path—the distinctive features in terms o f  (9) the condition  

(relying on spiritual friends), (10) the remedy, (11) what is to be relinquished, and (12) the frui

tion (the latter three described as in PBG). These twelve are the signs that indicate the samádhi 

o f  attaining the illumination o f  prajňá.

996 As PSD and LSSP say, this means not only that the gods approach these bodhisattvas, but 

also that the bodhisattvas go to all god realms in order to benefit them.

997 According to PGBG (p. 372), the comparison in (1) is the virtue o f  all beings in 

Jambudvipa worshipping all buddhas in the ten directions. MCG (fol. 129a.l-129b.6) explains 

that all o f  these sixteen arise by virtue o f  the power o f  loving-kindness and prajňá. The first 

eight are primarily external because they are pointed out in dependence on other examples and 

other persons. Due to (2)—(4), respectively, bodhisattvas on the level o f  peak serve as genuine 

objects o f  generosity, liberate beings, and seize the dharmas o f  enlightenment through deliber

ate efforts while not observing them. (9) The training o f  these bodhisattvas is pure by virtue o f  

lacking the mental engagements o f  the formless realm, šrávakas, and pratyekabuddhas and by 

virtue o f  being skilled in means. (14) Said bodhisattvas know how to practice through includ

ing all páramitás in prajňápáramitá. (15) Through the power that arises from meditation, they 

attain all excellencies o f  the types o f  realization o f  the three yánas. The above twelve signs and 

the sixteen kinds o f  increase o f  merit refer to the boundary lines o f  first attaining them, but 

this does not mean that they do not exist later too. They even exist in a partial manner before 

(such as during the training in purifying buddha realms), but their completely pure special 

forms are attained on the pure bhumis. The same applies for the following levels o f  the path of  

preparation. MPZL (pp. 151-52) points out that the example under (1) in the sutras refers to 

worshipping all sentient beings in Jambudvipa who have become buddhas. The eight primarily 

external increases o f  merit consist o f  (a) their nature and (b) their benefit, (a) The nature is (1) 

general, (2) particular (mentally engaging in  the profound yoga o f  prajňápáramitá in a proper 

manner), and special with regard to prajňápáramitá as (3) object and (4) subject (the efforts o f  

not conceiving o f  profound prajňápáramitá in terms o f  the three spheres), (b) The benefit is 

also (5) general, (6)—(7) particular (being protected by bright gods and outshining dark máras), 

and (8) special. The eight primarily internal ones are (a) general and (b) particular, (a) consists 

o f  (9) the training o f  these bodhisattvas being pure by virtue o f  the nature o f  their path being 

free from antagonistic factors, (b) consists o f  increase in terms o f  (a) causes, (b) nature, and

(c) results, (ba) consists o f  (10)—(11) as cause and condition, respectively, (bb) consists o f  the 

increases in terms o f  relinquishment—the nonarising o f  (12) the afflictions (such as miserli

ness) that are the antagonistic factors o f  the páramitás and (13) the cognitive obscurations o f  

conceiving o f  phenomena (such as form)—and the increase in terms o f  remedies— (14) the 

special realization that all páramitás are included in prajňápáramitá. (be) consists o f  (15) the 

temporary increase o f  attaining the path o f  seeing o f  the excellent types o f  realization o f  the 

three yánas and (16) the ultimate increase o f  being close to perfect enlightenment. This is the 

sixteenfold increase that indicates the increase o f  the illumination o f  prajňá.

998 According to PGBG (p. 372), (1) the stability o f  realization as one’s own welfare is to dedi

cate the thirty dharmas o f  the three omnisciences to unsurpassable perfect enlightenment, while 

(2) the stability o f  enlightened activity as the welfare o f  others is to not abandon the welfare 

o f  sentient beings out o f  the great compassion o f  wishing to eliminate the suffering o f  others. 

According to MPZL (p. 153), (1) and (2) are the stabilities o f  prajňá and means that define the 

samádhi o f  poised readiness here.

999 MCG (fol. 130a.4) explains that the rejoicing on this level is supreme by virtue o f  having 

attained the special samádhi o f  settling the mind. According to MPZL (p. 153), the samádhi o f
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the supreme dharma that is the direct and immediate cause o f  the path o f  seeing is endowed  

with the distinctive features of the accumulations o f  merit and wisdom being immeasurable.

1000 The Sanskrit o f  V .5-7  always has the dual case for “conceptions,” which is absent in the 

Tibetan o f  V.5.

1001 According to MPZL (pp. 153-54), the nature o f  these imputational conceptions about the 

apprehended is to apprehend the apprehended as phenomena to be adopted and to be rejected, 

respectively. They are a portion o f  the imputational factors to be relinquished through seeing 

because their character is that what they apprehend does not correspond to the natures o f  their 

objects as they are.

1002 PGBG (p. 373) says that these conceptions about the apprehender do not engage in the 

basic nature o f  their respective objects and thus are conceptions that cling to them in mistaken 

ways because they are deluded cognitions whose apprehended referents do not exist as suchness. 

Therefore, said conceptions have the characteristic o f  being empty o f  a nature o f  an undeluded  

apprehender because they have the nature o f  not apprehending their objects as they are. MCG  

(fol. 13lb .4—5) explains that the conceptions about the apprehender resemble the cognition of  

mistaking a mirage for water. Thus, since no object or characteristic was ever substantially or 

imputedly established, said conceptions are like the child o f  a barren woman. According to 

MPZL (pp. 154-55), the nature o f  these imputational conceptions about the apprehender is to 

apprehend the apprehended as substantially or imputedly existent persons. They are divided  

by ordinary beings and noble ones (those who do not directly realize identitylessness and those 

who do, respectively). They represent a portion o f  the imputational factors to be relinquished  

through seeing because, in the basic nature, their apprehended referents are not established as 

they apprehend them. Thus, they are mere mistaken superimpositions.

1003 PBG mistakenly has la Itos pa’i srid mthai ched, but LSSP reads la Itos pas srid mthai tshe.

1004 Under the first nine conceptions about the apprehended, PGBG (p. 374) has (1) the 

nature o f  the path, (4) the unmistakenness about the focal object o f  being conscious about the 

path, (6) attaining ones own realization that consists o f  the three knowledges, (7) distancing 

oneself from the mental engagements o f  éràvakas and pratyekabuddhas, (8) performing the 

activity for the welfare o f  sentient beings, and (9) the fruitions (the nirvanas o f  the three yànas) 

in which others are to be established. As for the second nine, their objects are (2) lacking spiritual 

friends who mentor one in the mahàyàna, (4) progressing by virtue o f  the condition o f  other 

masters, and (9) thinking that following bodhisattvas is flawed. As for the first nine, MCG (fol. 

132b.2-6) has (4) the focal object being unmistaken because o f  realizing that the focal object of  

being conscious about the way things are is illusionlike, (6) one’s own realization o f  the knowl

edge o f  all aspects as the fruition o f  the mahàyàna (one’s own welfare), (7) distancing those 

with the mahàyàna disposition from the levels o f  éràvakas and pratyekabuddhas (the welfare 

o f  others), (8) the activity o f  emanations who guide those to be guided promoting their welfare 

in accordance with their thinking, and (9) its result—establishing sentient beings in the great 

nirvana. According to MPZL (pp. 156-58), the first nine conceptions are about (a) the ground, 

(b) the path, and (c) the fruition of  the mahàyàna. (a) consists o f  the distinctive features of  

(1) the empty essence (the nature o f  it being difficult to realize that all phenomena o f  ground, 

path, and fruition are ultimately void) and (2) the luminous nature (the mahàyàna disposition 

as the cause), (b) consists o f  (3) its nature (the mahàyàna paths o f  seeing and familiarization 

perfectly accomplishing great enlightenment) and its distinctive features—(4) the unmistaken

ness about the focal object because o f  realizing the focal object o f  the path—appearance and 

emptiness inseparable—as being like a reflection (the distinctive feature o f  the focal object) and

(5) the distinctive features o f  the factors to be relinquished that are understood as flaws and their 

remedies that are understood as qualities, (c) consists o f  (6) the manner in which one mani

fests enlightenment (one’s own realization) through the power of complete relinquishment and
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the nature o f  this enlightenment— (7) acting for the welfare of others through the rüpakáyas 

(the distinctive feature o f  not abiding in the extreme o f  peace) and (8)—(9) their activity and 

its result—the dharmakáya as one’s own welfare (the distinctive feature o f  not abiding in the 

extreme o f  samsáric existence). As for the second nine, their objects are (a) the path and (b) the 

fruition o f  the hínayána. (a) consists o f  (a) its nature and (b) its distinctive features, (aa) refers 

to (1) the realization o f  merely personal identitylessness being deficient because o f  falling into 

either samsára or nirvána. (ab) consists o f  (2) lacking the inner and outer mentors (the inferior 

cause o f  the path), (3) there being only the sixteen aspects o f  the four realities as the remedies 

for the afflictive obscurations, while the aspects o f  being free from the thirty-two superimposi

tions—the remedies for the cognitive obscurations—are incomplete (the inferior aspects o f  the 

path), and (4) relying on spiritual friends even at the end of  their samsáric existence (the infe

rior function o f  the path), (b) consists o f  the fruition (a) in general and (b) in particular, (ba) is 

represented by (5). (bb) consists o f  (6) relinquishment being limited because o f  relinquishing 

merely the afflictive obscurations (inferior relinquishment), (7) various conceptions because of  

focusing on personal identitylessness as the different reference points o f  the sixteen aspects of  

the four realities (inferior realization), (8) being ignorant about abiding and engaging because 

o f  lacking the relinquishment o f  the cognitive obscurations—the svábhávikakáya (the inferior 

function), and (9) pursuing the maháyána subsequent to their own fruitions because o f  not hav

ing attained the complete realization o f  phenomenal identitylessness—the w isdom dharmakáya.

1005 Under the first nine conceptions about the apprehender, PGBG (pp. 375-76) has (2) 

not mentally engaging in real existence, but mentally engaging in the lack o f  real existence, (4) 

clinging to abiding in emptiness in the manner o f  nonabiding, (5) clinging through not clinging 

to entities, (6) clinging to all phenomenal entities as being mere imputations because they are 

not established as substantially existent, (7) clinging to the practice o f  the six páramitás through  

not clinging to them during subsequent attainment by virtue o f  not being attached to them  

during meditative equipoise, (8) clinging to the remedy for clinging to what is to be adopted 

and to be rejected, and (9) the impairment o f  proceeding toward the knowledge o f  all aspects 

as one wishes if one lacks the mother. The objects o f  the second nine consist o f  (1) focusing 

on the enlightenment o f  the hínayána, in which there is no final deliverance according to the 

aim, and clinging to it as an imputed entity, (3) focusing on the arising o f  results that entail the 

ceasing o f  causes, (4) clinging to being conjoined with the entities o f  the path during meditative 

equipoise while not being conjoined with them during subsequent attainment, and (5) clinging 

to abiding in form and so on through not abiding. As for the first nine, MCG (fols. 134a.2- 

135b.2) has clinging to the real existence o f  (1) the persons w ho seize and discard qualities and  

flaws, respectively (the nature o f  conduct), (2) those who mentally engage in an actuality that 

does not accord with the basic nature (the cause o f  conduct), (3) those who take birth in the 

three realms, (5) those who cling to the lack o f  real existence o f  all phenomena through taking 

them as objects, (7) those who have attachment to the six páramitás in terms o f  what is to be 

adopted and to be rejected, and (8) the remedy for the clinging to characteristics as being the 

experiencer. The second nine consist o f  clinging to (1) the persons who are not finally delivered  

according to the aim (the three greatnesses), or who do not attain the fruition according to their 

wishes, as being merely imputed experiencers, (3) those persons who cling to the seeming (the 

arising o f  results that entail the ceasing o f  causes) as being the ultimate, (4) those who cling to 

being uninterruptedly conjoined or not being so conjoined with the entities o f  the path (the 

continuum  o f  the maháyána), (5) those who abide in form and so on through clinging to their 

real existence, (6) those who destroy the disposition o f  árávakas through generating bodhicitta  

and so on, (7) those without striving for buddhahood or the maháyána by virtue o f  contenting  

themselves with mere emptiness, and (8) those in whom  the cause (prajñápáramitá) is absent 

and who thus lack activity, the teaching, meditation, and so on. As for the manner o f  relinquish

ing the clinging to substantially and imputedly existent persons w ho are experiencers, the sütras
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teach the examples o f  illusions and so on, in which there is no conceiving o f  object, agent, and 

the result of activity. Accordingly, once the nonconceptual wisdom in which all reference points 

o f  apprehender and apprehended are at peace has matured, while there is no conceiving o f  any 

object whatsoever by thinking, “I experience this object,” noble bodhisattvas engage and reject 

objects through effortless enlightened activity. Other noble ones cling to objects being experi

enced by a merely imputed self and thus engage in and reject them in this way. Ordinary beings 

cling to objects being experienced by a substantially existent self, thus engaging in and rejecting 

them through clinging to their real existence. Therefore, one should abide in nonconceptuality  

through relinquishing conceptions in said way. According to MPZL (pp. 158-60), the first nine 

conceptions are in terms o f  conceiving (a) ordinary beings, (b) šrávakas, and (c) maháyánists 

as being substantially existent, (a) consists o f  the persons who (1) seize and abandon births like 

illusory machines (the nature o f  ordinary beings), (2) entertain improper mental engagement 

(the cause), and (3) thus adhere to the three realms (the result), (b) consists o f  (4) the persons 

who do not abide in the realization o f  emptiness, but abide in the limited realizations that entail 

clinging to the real existence o f  form and so on. (c) consists o f  the maháyána persons in terms of

(a) the path and (b) their faculties, (ca) consists o f  (5) the persons on the impure bhiimis who do 

not conceive o f  real entities, but cling to all phenomena through apprehending characteristics, 

and (6) the persons on the pure bhiimis who do not cling to phenomenal entities as phenomena  

in terms of  substance and characteristics, but cling to them as imputations—mere illusions, (cb) 

As for persons of sharp faculties, they consist of (7) the persons who are skilled in relinquish

ing attachment through knowing true reality (the distinctive feature o f  relinquishment) and (8) 

the persons who are skilled in giving rise to remedial wisdom through realizing equality (the 

distinctive feature o f  the remedy). The persons o f  duller faculties are (9) those whose proceed

ing toward the final fruition as they wish is impaired through not being skilled in the means to 

familiarize with prajňápáramitá. The second nine conceptions o f  clinging to imputedly existent 

persons are in terms o f  (a) hlnayána and (b) maháyána persons, (a) consist o f  the persons who, 

in general, (1) by virtue o f  inferior fruitions, are not finally delivered into the ultimate fruition 

as represented by the aim o f  the maháyána and, (2) by virtue o f  having entered the path o f  the 

hlnayána, identify the maháyána path as not being the path that they themselves should enter. 

In particular, these persons (3) cling to the ground—the seeming phenomena o f  causes and 

results, which arise and cease—as being the ultimate, (4) are conjoined or not conjoined with  

a long continuum o f  the entities o f  the path by virtue o f  there being or not being obstacles in 

their meditative equipoise, and (5) abide in phenomena such as form by virtue o f  clinging to 

real existence during subsequent attainment, (b) consists o f  (6) the persons who destroy the 

hlnayána disposition through means (such as generating bodhicitta), (7) realize through prajňá 

that, ultimately, by virtue o f  the nature o f  suchness, there is no fruition to be accomplished that 

one could strive for, (8) realize that, ultimately, by virtue o f  the lack o f  nature, there is no cause 

such as cultivating the phenomena o f  the path, and (9) conventionally know the antagonistic 

factors o f  the path (máras and opponents) through observing them.

1006 PGBG (p. 376) says that the first two causes represent the cooperative causes o f  great 

enlightenment, while the third one is its substantial cause because they respectively aid 

enlightenment in the form o f  cooperative conditions and in a substantial way. MCG (fols. 

135b.2-136a.2) explains that (1) “enlightenment” refers to the realization o f  ultimate great 

enlightenment, while the path is the wisdom o f  knowing termination and nonarising (explained  

in V.18). Therefore, in order to establish others in these two, bodhisattvas teach the path and 

introduce others to meditation. (2) As the cause o f  that realization, they grant prajňápáramitá 

to others. (3) The uninterrupted cause for attaining the path of seeing is to rest in meditative 

equipoise in the nature o f  phenomena. During subsequent attainment, bodhisattvas illuminate 

the dharma o f  scriptures and realization to others and during meditative equipoise, they famil

iarize with their own prajňápáramitá. These three are the causes of the path o f  seeing and each
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one o f  them entails an abundance o f  merit. According to MPZL (p. 161), (1) the conditions 

for the arising o f  the path o f  seeing are to establish others in the dharma o f  scriptures and 

realization—(a) teaching others the path o f  seeing and so on (the path toward the fruition o f  

great enlightenment—the dharma o f  realization) and (b) entrusting the cause o f  that realiza

tion (scriptural prajñápáramitá as the dharma o f  scriptures) to others through explaining it to 

them and so on, which is illustrated by the explicit passage in the sütras in which the Buddha 

entrusts prajñápáramitá to Ánanda. (2) The uninterrupted substantial cause for attaining the 

special wisdom o f  the path o f  seeing is the accumulation o f  merit—the special samádhi o f  uni

fied calm abiding and superior insight that has the characteristic o f  an abundance of  merit by 

virtue o f  having completed said accumulation during the first countless eon (of the three it takes 

to become a buddha).

1007 PGBG (p. 376) says that this verse teaches the nature o f  enlightenment and the reason for 

it The ultimate wisdom of termination and nonarising is called “great enlightenment” because 

one must understand that what accomplishes the termination and nonarising o f  knowable 

objects means to realize that there are no previously existent stains to be terminated newly by 

any remedies and that there is nothing to be caused to arise newly from causes and conditions. 

According to MPZL (pp. 161-62), this verse presents the fruition in terms o f  relinquishment 

and attainment according to the system o f  Great Madhyamaka. The svábhávikakáya as the 

nature o f  the purity o f  being free from adventitious stains (the relinquishment o f  having termi

nated the two obscurations) and the dharmakáya (the realization o f  the basic nature—the lack 

of  arising) are called “the enlightenment o f  being free from adventitious stains.” These two are 

also naturally pure because there is no termination o f  any essence o f  the two obscurations that 

is established by a nature o f  its own and because remedial uncontaminated wisdom is primordi- 

ally nonarising. Said two purities, in due order, are to be understood as the nature o f  the great 

enlightenment that is endowed with twofold purity.

1008 The Tibetan o f  the last two lines reads, “What type o f  conceptions could be terminated 

and what kind o f  nonarising could be attained?” (mam par rtogrigs ci zhigzad/ skye med mam  

pa ci zhig ’thob). PBG com ments accordingly.

1009 PGBG (p. 377) says that this verse teaches the manner in which enlightenment is with

out arising and ceasing. Through the path o f  seeing, what cognitive obscurations (the types 

o f  conception) to be relinquished could be terminated and ceased, and what kind o f  remedial 

wisdom o f  realizing nonarising could arise or be attained? It follows that there is no ceasing and 

arising o f  factors to be relinquished and their remedies, respectively, because enlightenment 

has the nature o f  lacking the kind o f  cessation that has the characteristics o f  having terminated 

what has arisen and obstructing the arising o f  what has not arisen. MCG (fols. 136b.4-137a.3) 

explains that, in terms o f  the fundamental nature o f  phenomena that is primordially pure, 

within abiding in the nature in which there is nothing to be ceased whatsoever, there is nothing  

to be terminated or to be attained (as explained in PBG). As for the reason o f  this, if the true 

nature o f  phenomena is stainless, it is suitable for an unmistaken state o f  mind to see it in this 

way, but if this nature is intrinsically stained, it would not be suitable to be seen as stainless. 

Rather, a state o f  mind that sees it as being stained would be a correct cognition, whereas seeing 

it as stainless would be a mistaken cognition, and a person with the latter state o f  mind would  

not be pure. According to MPZL (pp. 162-63), the reason for there being no termination and 

attainment is that, contrary to the assertions o f  realists, any stains that exist by a nature o f  their 

own cannot be terminated and a substantially existent cessation as the cause for such stains not 

arising again cannot be attained either.

1010 PGBG (p. 377) says this verse implicitly teaches the four yogas in the manner o f  saying 

that great enlightenment is not tenable if there were arising and ceasing. According to MCG  

(fol. 137b. 1-2), if all phenomena were ultimately existent, how could one ever terminate the
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cognitive obscurations through not observing phenomena as the three spheres? MPZL (p. 

163) says that realists hold  the contradictory position that phenomena em pty of the duality 

o f  apprehender and apprehended exist ultimately, while, in the mind stream o f a buddha, all 

obscurations of conceiving o f  the three spheres have been terminated.

1011 PGBG (p. 377) says that, in dependent origination, no nature o f  appearances is to be 

removed through denying that appearing phenomena exist at all and no nature o f  the ultimate 

is to be added through superimposing ultimate existence. For if there were such a nature, one 

could not be liberated from clinging. Through relinquishing anything to be removed or to be 

added, actual reality is seen as it is. Through seeing it, one is liberated from the two obscura

tions because the mistakenness o f  clinging to real entities is put to an end. According to MCG 

(fols. 137b.2-138a.2), in the true nature o f  entities, there are no previously existing two types 

of  obscurations that are to be removed and no previously nonexisting qualities (such as being 

empty) that are to be added newly. For the nature o f  entities, which cannot be produced, can

not be contrived through removal or addition. Therefore, if one rests in meditative equipoise 

in the actual reality or nature free from superimposition and denial (equality without anything 

to be removed or to be added) by way o f  seeing it as it is through a state o f  mind that concords 

with it in being free from denying and affirming, through the power o f  having familiarized with 

that, actual true reality—the basic nature o f  not abiding in any extreme whatsoever—is seen. 

Through this, one’s mind stream is liberated from the bondage through conceptions about char

acteristics. This presents the ultimate essential point o f  the profound yoga o f  prajňápáramitá. 

Thus, it is only in terms o f  the sheer way o f  how things appear that putting an end to the 

conceptions in one’s mind stream that are mistaken about the nature o f  phenomena free from 

anything to be removed or to be added is called “relinquishing the factors to be relinquished,” 

while the arising o f  a state o f  mind that concords with the nature o f  phenomena is referred to 

as “the arising o f  realization.” However, in the basic nature, neither relinquishment nor arising 

are established.

1012 MCG (fol. 138a.5-138b.2) explains that the wisdom o f  the path o f  seeing consists o f  the 

amazing prajňá that is endowed with the aspect o f  means—all thirty-six subdivisions in terms 

of the isolates o f  the six páramitás (the generosity o f  generosity and so on) being complete. Or 

it is referred to as the wisdom o f  seeing the nature o f  all aspects o f  means (such as generosity) 

without exception as emptiness. For it means to rest, in the manner of  dualistic appearances 

having vanished, in meditative equipoise in the actuality o f  the inexpressible equality o f  appear

ance and emptiness.

1013 PGBG (p. 378) says that the lion’s sport is the path of  liberation of the path o f  seeing. 

Just as a lion is not afraid o f  any other animals, in this samádhi one is not afraid o f  the factors 

to be relinquished through seeing. The purpose o f  examining dependent origination during its 

subsequent attainment is to distance oneself further from the factors to be relinquished through 

seeing, train one’s dexterity in samádhi, and become learned in the topic o f  dependent origina

tion. According to MPZL (pp. 163-65), the nature o f  the culmination of  the path o f  seeing 

is described in verses V.21-23, referring to (a) its wisdom o f meditative equipoise and (b) an 

illustration o f  the practice during its subsequent attainment, (a) consists of (a) the wisdom of  

poised readiness (the uninterrupted path as the cause) and (b) the lion’s sport (the wisdom  o f the 

path o f  liberation as the result), (aa) is threefold— (1) profound prajňá (the distinctive feature 

o f  being free from anything to be removed or to be added), (2) vast means (the aspect o f  being 

endowed with all páramitás), and (3) the nature o f  the wisdom of poised readiness (the union 

o f  prajňá and means), (aal) is taught by V.21—in this nature o f  the meditative equipoise of  

the path of  seeing, in terms o f  the profound basic nature o f  objects, no phenomenon is to be 

removed or ceased and none is to be established or added. If this true end—the nature o f  great 

equality free from extremes, in which there is nothing to be removed, added, ceased, or estab

lished—is directly seen through the wisdom that sees in precise concordance with true reality,
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one is liberated from the obscurations to be relinquished through seeing. (aa2) is explained by 

V.22ab. (aa3) is described in V.22cd—the vast and profound wisdom o f  the union of prajňá and 

means, which has the nature o f  being in the process o f  becoming liberated from the factors to 

be relinquished, is divided in terms o f  isolates into the eight poised readinesses, but they are all 

included in the poised readiness o f  a single moment, (ab) The lions sport as the path o f libera

tion is found in V.23ab. (b) The practice during subsequent attainment is illustrated by V.23cd. 

However, besides the examination o f  the twelve links o f  dependent origination, the distinct 

features o f  practice during the subsequent attainment o f  the first bhúmi include the ten puri

fications o f  this bhúmi, its twelve times one hundred qualities, the supramundane páramitás, 

and the many meditative absorptions that make up its illusionlike subsequent attainment, such 

as the eight liberations, the four immeasurables, and various dháranls and samádhis. This also 

eliminates the assertion that the path o f  seeing has no subsequent attainment, which is an expla

nation that conflates the systems o f  the maháyána and the hlnayána.

1014 PBG wrongly has “origin [of suffering” (kun ’byung).

1015 For the differing descriptions o f  crossing in one leap by PGBG, MCG, and MPZL, see 

Appendix XI. MCG (fol. 141a.l) adds that the function o f  cultivating the samádhis o f  crossing 

in one leap and so on is to terminate the conceptions to be relinquished through the path of  

familiarization. MPZL (pp. 165-66) adds that the culminating training o f  the path o f  familiar

ization is the special remedy for the innate factors to be relinquished through familiarization. 

It consists o f  calm abiding (the support) and superior insight (the supported). Here the focus 

is on the former, which consists o f  the preparatory stage (the lion’s sport) and the actual stage 

(crossing in one leap). As for the great crossing in one leap, the sutras explicitly teach only the 

descending progression, but the ascending one should be understood implicitly through that.

1016 The Tibetan has “being abandoned.”

1017 As for (4 )-(6 ) , PGBG (pp. 379-80) has the qualities o f  the path o f  preparation not exist

ing at the time o f  the path o f  seeing, the qualities o f  the path o f  seeing not really existing, and 

the qualities o f  the path o f  familiarization not existing at the time o f  the path o f  seeing. MCG 

(fols. 141a.3-142a.3) explains that the factors to engage in here consist o f  the scriptures and the 

realizations o f  the maháyána, while the factors to withdraw from (the second set o f  nine concep

tions about the apprehended) are the paths o f  šrávakas and pratyekabuddhas. Thus, the former 

are the objects to be engaged through the maháyána training, while the latter are not taken up 

through this training, but are mere objects o f  engagement o f  the primary minds and mental 

factors o f  bodhisattvas. In terms o f  what is to be known and the path, conceptions (1)—(2) refer 

to what is to be known; (3), to conduct; (4)—(6), to the qualities o f  the path; and (7)-(9 ) , to 

the nature o f  the path. As for (4)—(6), the qualities o f  the paths in the three times do not exist 

ultimately, while existing seemingly because, in terms o f  the path o f  seeing being taken as the 

present, the path o f  preparation has already ceased, the path of  seeing does not abide, and the 

path o f  familiarization has not yet arisen. MCG takes “training” (Tib. sbyor ba) in V.27b to 

mean “preparation” and thus says that these nine conceptions are relinquished during the pre

paratory stage o f  the path o f  familiarization. Generally, it says, the explanation o f  preparatory 

stage and actual stage refers to the difference in terms o f  the manifest factors to be relinquished 

being more or less easy to be relinquished, but their seeds are always relinquished at the time of  

the uninterrupted path o f  the actual stage. According to MPZL (pp. 167-68), the conceptions  

about the apprehended are about phenomena, while the conceptions about the apprehender are 

about persons. Here ( l ) - ( 2 )  represent the conceptions about the maháyána scriptures and the 

remaining seven, the conceptions about the maháyána realizations. The latter consist o f  (a) the 

conceptions about the flaws to be relinquished and (b) the qualities to be adopted, (a) consists  

o f  (3), which refers to seeming kinds o f  prajňápáramitá that are to be relinquished, (b) consists  

o f  (a) the ultimate qualities o f  emptiness and (b) the conventional qualities o f  appearance, (ba)
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consists of (4)-(6) conceiving o f the qualities o f  the path o f  preparation, which have ceased 

before the path o f  seeing, as phenomena that are without ceasing ultimately; the qualities o f  the 

path of  seeing that arise from the path o f  preparation as phenomena that are without nature 

ultimately; and the qualities o f  the path of familiarization as phenomena that are without arising 

ultimately, (bb) consists o f  (7)-(9 )  conceiving o f  the path of  preparation as what prepares one 

for nirvana through invalidating the factors to be relinquished; the path of  seeing as the path o f  

directly seeing the actuality o f  the nature o f  phenomena through relinquishing the seeds o f  the 

imputational factors to be relinquished; and the path o f  familiarization as the path o f  familiar

izing again and again with the actuality o f  the basic nature through relinquishing the seeds of  

the innate factors to be relinquished.

1018 PGBG (p. 380) has (3) mentally engaging in the árávaka path among the two paths o f  the 

hínayána and—implicitly taught—manifesting the pratyekabuddhayána, (5) familiarizing with 

enlightenment as impermanence and so on, (6) not familiarizing with it as such, and (7)—(8) 

neither familiarizing nor not familiarizing. MCG (fols. 142a.5-143a.l) says that árávakas and 

pratyekabuddhas deal with what is listed under these conceptions because, on their path of 

accumulation, (1) they lack maháyána spiritual friends and (2) their focusing on the welfare of 

others is narrow. On the path o f  preparation, (3) they possess their respective dispositions. On 

the path o f  seeing, (4) they lack the practice o f  prajñápáramitá in which pra jñá and means are a 

union. (5) On the path o f  familiarization, they familiarize with a reflection o f  prajñápáramitá or 

impermanence and so on for the sake o f  attaining the nirvánas o f  árávakas and pratyekabuddhas 

because they entertain reference points. (6) On the path o f nonlearning, they do not familiarize 

with the actuality o f  the basic nature o f  having fully completed the maháyána path, or they do 

not depend on familiarizing again through focusing on impermanence and so on. (7)—(8) can 

also be understood as lacking the familiarization with the basic nature, while possessing the 

familiarization with impermanence and so on, or not familiarizing with impermanence and so 

on in a nonreferential manner, while familiarizing with the basic nature through clinging to real 

existence. (9) Therefore, they are not in accord with the true reality o f  the basic nature by virtue 

of falling into the extreme o f  clinging to the skandhas as being impermanent and so on. MPZL 

(pp. 168-69) also divides these nine according to the five paths, but differs with regard to the  

boundary line between the last two paths. ( l ) - (2 )  Srávakas and pratyekabuddhas on the path 

o f  accumulation belong to the inferior path of  bodhicitta (the cause) not arising because their 

motivation is inferior, and they do not mentally engage in perfect enlightenment (the result) 

because the application o f their motivation (the two accumulations) is inferior. (4) On the path 

of  seeing, they do not mentally engage in unsurpassable enlightenment because they lack the 

prajñápáramitá o f  special prajñá and means. On the path o f  familiarization, (5) they familiarize 

with the limited aspects o f  the four realities because they entertain reference points, and (6) they 

do not familiarize with the aspects o f  being free from the thirty-two superimpositions through 

being nonreferential. On the path o f  nonlearning, (7) they lack the complete ultimate familiar

ization with the basic nature because they lack the ultimate relinquishment and realization. (8) 

They possess the complete limited familiarization with the reference points o f  the  aspects o f  the 

four realities. (9) They do not realize the basic nature in accord with true reality because they 

have not relinquished the cognitive obscurations of clinging to impermanence and so on.

1019 MCG (fol. 143a.4-143b.5) explains that (1)—(3) are in terms o f  prajñá or what is to be 

known; (4)—(5), in terms o f  the prajñá or view  o f árávakas and bodhisattvas; (6)—(7), in terms 

o f  their means or conduct; and (8)—(9), as in PBG. (1) What are regarded as substantially exis

tent experiencers are the persons who focus on ordinary beings and so on—the spheres that 

are helplessly imputed onto sentient beings (the skandhas)— and cling to them as substantial. 

The same applies for those who cling to (2) what does not exist ultimately as being really exis

tent as the mere imputations o f  the phenomena of subject and object, (3) the real existence o f  

conventionally nonempty phenomena such as the knowledge of  all aspects, (4) árávakas being
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attached to the real existence o f  the phenomena o f  ordinary beings or purified phenomena, (5) 

bodhisattvas clinging to  the real existence o f  the  prajňá o f  fully discriminating the actuality o f  

the basic nature, (6) šrávakas practicing through forming, or aiming at, the path and the frui

tion o f  their own welfare (mere peace) as entities o f  clinging to characteristics, (7) bodhisattvas 

being finally delivered in terms o f  the three yánas, (8) the impurity o f  offerings—identityless- 

ness being incomplete due to ordinary beings and šrávakas on the path o f accumulation clinging 

to real existence, and (9) disordered conduct with regard to the páramitás such as generosity— 

observing them as the three spheres under the influence o f  clinging to real existence. According  

to MPZL (pp. 170-71), these nine conceptions are about persons who are (a) distinguished by 

the view (the ground), (b) the path (meditation), (c) the fruition to be attained, and (d) conduct 

(the activity), (a) consists o f  conceiving o f  the substantiality o f  (1) those hlnayána persons who  

are the psychophysical supports o f  realizing the ground that is personal identitylessness and 

thus know that sentient beings are mere spheres o f  imputation, (2) those maháyána persons 

who are the psychophysical supports o f  realizing the ground that is phenomenal identityless

ness and thus regard phenomena as mere imputations and mere dependent origination, and (3) 

ordinary beings, who are the  psychophysical supports o f  not realizing the ground that consists 

o f  both identitylessnesses and thus cling to the real existence o f  all phenomena, that is, their 

not being empty, (b) consists o f  conceiving o f  the substantiality o f  (4) those persons on the 

hlnayána path who are the psychophysical supports o f  being attached to the phenomena o f  the 

characteristics o f  the three spheres due to not having relinquished clinging in any respect and

(5) those persons on the maháyána path who are the psychophysical supports o f  discriminating 

phenomena due to realizing the lack o f  nature, (c) consists o f  conceiving o f  the substantiality of

(6) those hlnayána persons who are the psychophysical supports o f  aiming at the fruition that 

consists o f  just limited entities o f  relinquishment and realization due to lacking the aim of the 

three greatnesses and (7) those maháyána persons who are the psychophysical supports o f  being 

finally delivered into perfect enlightenm ent—the fruition that consists o f  the relinquishments 

and realizations o f  all the three yánas. (d) consists o f  conceiving o f the substantiality o f  (8) 

hlnayána ordinary beings, who are the psychophysical supports o f  the impurity o f  offerings due 

to not engaging in the correct manner o f  com m on conduct and (9) maháyána ordinary beings, 

who are the psychophysical supports o f  disordered conduct with regard to generosity and so on  

due to lacking the uncom m on conduct—the páramitás without observing the three spheres.

1020 PGBG (p. 381), MCG (fol. 144a.l-2), and MPZL (p. 171) agree that these nine concep

tions are about objects (imputed sentient beings) and subjects, that is, the clinging to imputations  

(the causes for imputing them—the mere appearance o f  the continuum o f  the skandhas).

1021 The Tibetan o f  line V.33b has bdag nyid j i  bzhin for Skt. yathásvam  (“each one,” 

“respectively”).

1022 According to MCG (fol. 144a.4-144b.4), ( l ) - (3 )  refer to  the ignorance about the focal 

objects o f  the three knowledges. (1)—(2) šrávakas on the path o f  accumulation are ignorant 

about relinquishing the obscurations o f  the knowledge o f  all aspects and the knowledge of  the 

path because they do not know the aspects o f  suchness and variety, nor all three paths, respec

tively. (3) Ordinary beings are ignorant about relinquishing the obscurations o f  the knowledge 

o f  entities because they do not understand all entities. The innate conceptions here impute per

sons onto these three ignorances and then cling to them as experiences. Likewise, the next 

conceptions refer to the ignorance about (4) prajňápáramitá—the path that pacifies all obscura

tions (the nature o f  the path to liberation)—and (8) the nature o f  the afflictions (being mistaken 

about the basic nature, that is, not knowing that the factors to be relinquished are adventitious 

or emptiness). According to MPZL (pp. 171-72), the objects o f  these nine conceptions are the 

persons who are ignorant about (a) the divisions o f  the obscurations to be relinquished and (b) 

its remedy—the path o f  prajňápáramitá. (a) consists o f  (1)—(3) and (b) consists o f  the persons 

who are ignorant about (a) prajňápáramitá (the subject) and (b) ground, path, and fruition (the
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objects), (ba) consists o f  (4) those who do not know the distinctive feature o f  the remedy—the 

path of  prajnaparamita, which is the clear realization o f  all phenomena of  ground, path, and 

fruition being the peace o f  reference points, (bb) consists o f  (5) those who are ignorant about 

the ground (knowable objects)—the nature o f  phenomena (suchness) and its bearers (form and 

so on) being conjoined or disjoined, those who are ignorant about the path in terms o f  (6) its 

distinctive feature (being unequal to, and more eminent than, all other paths due to not being 

the sphere o f  maras and so on) and (7) its nature (knowing its focal objects—the four realities), 

and those who are ignorant about the fruition in terms o f  (8) relinquishment (the pure nature of  

the afflictions, which are adventitious stains) and (9) realization (the nature o f  remedial wisdom  

without the duality o f  apprehender and apprehended).

1023 The Tibetan has “supreme” (mchog) instead o f  “desired” (Skt. nikdma).

1024 MCG (fols. 144b.4-145a.2) says that the four conceptions becom e m ore and more  

extinguished through the path o f  familiarization and thus do not arise again. Bodhisattva 

mahasattvas on the pure bhumis or on the tenth bhumi possess the consummate qualities o f  the 

three yanas being contained in their own mind streams and o f  accomplishing the happiness o f  

all beings because the obstacles to promoting the welfare o f  others are terminated. According  

to MPZL (p. 173), to accomplish the happiness o f  beings represents the distinctive feature o f  

the welfare o f  others, while the consummate qualities o f  relinquishment and realization being  

complete represents the distinctive feature o f  ones ow n welfare. These qualities o f  the path—all 

the relinquishments and realizations that are included in the three yanas—represent the distinc

tive feature o f  the support that sustains, in a spontaneous and effortless manner, the mahasattvas 

who perfected said relinquishments and realizations.

1025 The Tibetan has “¿ravakas.”

1026 The Tibetan o f  this line says, “With nothing between it and buddhahood” (sangs rgyas 

nyid kyi bar med de).

1027 PGBG (p. 382) says that the direct result o f  this samadhi is buddhahood, that is, the 

knowledge o f  all aspects. MCG (fol. 145b.4-6) glosses “the flawless bhumi o f  bodhisattvas” as 

the first bhumi and says that the uninterrupted path at the end o f  the continuum is the uninter

rupted path of  the knowledge o f  all aspects. According to MPZL (pp. 173-74), V .37-38  teach the 

nature of  the culmination o f  the uninterrupted path—the samadhi o f  the union o f  calm abiding 

and superior insight. V.37 refers to the nature o f  this path lying in its cause—the immeasurable 

merit o f  the two accumulations during three incalculable eons. The sutras explicit teaching of  

bodhisattvas possessing such merit points to the hidden meaning that it is the culminating train

ing with nothing between it and attaining buddhahood that is endowed with this merit (“the 

flawless bhumi o f  bodhisattvas” is glossed as the path o f  seeing). V.38 refers to the essence o f  

this uninterrupted path being the wisdom o f  the ultimate union o f  calm abiding and superior 

insight. It consists o f  the ultimate calm abiding o f  the uninterrupted samadhi, whose nature is 

calm abiding (the support), and the w isdom  of  superior insight o f  knowing all the immeasur

able aspects o f  ground, path, and fruition (the supported).

1028 PGBG (p. 382) speaks o f  focusing on all phenomena as lacking any entity, the mindful

ness o f  not forgetting the focal objects and aspects o f  the three knowledges, and the aspect of  

natural peacefulness. MCG (fol. 146a. 1 -146b. 1) says that the focal object is the ultimate such

ness o f  all phenomena not existing as any entities o f  any reference points, while mindfulness 

refers to focusing on suchness below the tenth bhumi. This culmination o f  the uninterrupted 

path has the nature o f  being the highest training in prajnaparamita. Since omniscient wisdom  

arises immediately after it, it is the genuine mine o f  all buddha qualities, the disposition for not 

severing the lineage o f  the buddhas, and the inexhaustible treasure o f  the happiness and well

being o f  all sentient beings. Therefore, once one gives rise to the ultimate prajria o f  realizing
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that all dependently originating phenomena primordially abide as equality in that they are with

out arising and ceasing, the wisdom in which even the most subtle characteristics o f  reference 

points are at peace overcomes beginningless ignorance, including its seeds, and thus the bud- 

dhahood o f  being endowed with the káya o f  self-arising wisdom is attained. Through this, the 

uninterrupted path o f  the ultimate wisdom o f  knowing termination and nonarising is taught. 

According to MPZL (pp. 174-75), the focal object is the suchness o f  great equality free from  

reference points—the identitylessness o f  all phenomena o f  ground, path, and fruition lacking 

any entity o f  reference points. The dominant factor (or condition) is the samádhi o f  spontane

ous calm abiding—the yoga o f  the continuum o f  undistracted mindfulness. The aspect is the 

wisdom o f  perfect superior insight—the yoga in which all modes o f  apprehending any focal 

objects, characteristics, and reference points are at peace.

1029 According to MPZL (p. 175), those w ho talk a lot are the realists with their valid cognitions 

o f  seeing just this life, who are not skilled in the means to realize the profound noncontradictori- 

ness o f  the two realities.

1030 PGBG (p. 383) explains (11) as it not being tenable to rely on the paths and fruitions o f  

árávakas and pratyekabuddhas in ones mind stream. According to MCG (fols. 146b.4-147b.3), 

(1) if tathágata wisdom observes all phenomena, something to be observed, such as conditioned  

phenomena, is established. But if there is not even an atom to be observed, it is impossible to 

see all phenomena. Therefore, a focal object is not tenable. (2) If there is no nature o f  anything 

to be observed, it is not tenable to identify the nature o f  true reality free from reference points 

either. Since it is not feasible to be known by anybody, its aspect or nature cannot be identified. 

(4) If there is no seeming, it is impossible for an ultimate to exist independently o f  it, and the 

seeming is not tenable because it is not observable. (5) The training in practicing generosity and 

so on is not tenable because generosity and so on do not exist. (6 )-(8 )  The jewel o f  the Buddha 

is not tenable because there is no attainer and nothing to be realized. Nor are the dharma and 

the samgha tenable because cessation is a mere name and the bases for designating a samgha 

(such as form) do not exist. (9) The distinctive feature o f  conduct—skill in means—does not 

exist because there are no generosity and so on that are embraced by any prajñá that is pure o f  

the three spheres. (11) Since it is not tenable that clinging to impermanence is mistaken, clinging 

to purity, happiness, and so on is not mistaken either. (12) Since the fruition is not manifested 

despite having cultivated the path, a nature o f  the path is not tenable. (15) Since there are no 

instances, general and specific characteristics are not tenable. (16) If there are no general and 

specific characteristics to be familiarized with, it is not tenable for those who engage through 

aspiration and the noble ones to familiarize with suchness by way o f  general and specific charac

teristics, respectively. According to MPZL (pp. 175-77), these sixteen disputes are (a) in general 

and (b) in particular, (a) (1) The explanation that the focal object o f  the culmination o f  the 

uninterrupted path is justified as a nonentity and (2) the identification of  its aspect having the 

nature o f  peacefulness are mutually exclusive and therefore not tenable. Thus, (3) the wisdom o f  

the knowledge o f  all the aspects o f  ground, path, and fruition is not tenable either, (b) consists 

o f  (a) disputes about the focal object in terms o f  ground, path, and fruition (the objects), (b) 

disputes about the aspects o f  the three knowledges (the subjects), and (c) the manner o f  disput

ing in summary. As for (ba), (4) since said focal object is not tenable, the ground—ultimate 

reality—is not tenable, and since that does not exist, conventional seeming reality is not tenable 

either. (5) Since the seeming does not exist, the training that consists o f  the six páramitás is not 

tenable. (6) Since said training (the cause) does not exist, its result—the jewel o f  the Buddha (the 

wisdom dharmakáya o f  realization)—is not tenable. (7) Without that, the dharma (the of relin

quishment) is not tenable. (8) W ithout such realization and relinquishment, their support—the 

samgha as the ultimate assembly—is not tenable, (bb) Since said aspects o f  the fruition do not 

exist, the knowledge o f  all aspects, including its enlightened activity— (9) skillful actions (the 

distinctive feature o f  means) and (10) the knowledge o f  all aspects o f  realizing the aspects of
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the sage as lacking arising (the distinctive feature o f  realization)—is not tenable. Because there 

is no path, the knowledge o f  the path, including its mistaken factors to be relinquished—(11) 

mistaken paths (the distinctive feature o f  the factors t o b e relinquished) and ( 12) the knowledge 

o f  the path o f  realizing that the three paths are unobservable (the distinctive feature o f  the 

remedy)—is not tenable. Because there are no entities, the knowledge o f  entities in terms of  

remedies and antagonistic factors— (13) the remedial knowledge o f  entities o f  realizing that 

entities are free from extremes (the distinctive feature o f  the remedy) and the clinging to the 

characteristics o f  entities being the antagonistic factor (the distinctive feature o f  the factors to 

be relinquished)—are not tenable, (be) Thus, (15) since the three knowledges (the bearers o f  the 

nature o f  phenomena) do not exist, a defining characteristic in which these three are included  

is not tenable. (1) Since there is no clear realization that has such a characteristic, its aspect— 

the training in familiarization—is not tenable. As for the means to eliminate said disputes, one 

should be skilled in presenting the path by way o f  the means to realize the profound essential 

point o f  the two realities not being contradictory.

1031 LSSP (fol. 219b.3) glosses “each” as “single” and says, “. . . it takes the wisdom that has 

the nature o f  generosity and such—the essence o f  the single (that is, each) instant to be focused  

on —as its object.”

1032 The Tibetan o f  this verse varies somewhat:

When the nature o f  all spotless phenomena—

Prajnaparamita, the state

O f the true nature o f  maturation—is born,

Then [it is] the wisdom  in one single instant.

1033 The Tibetan o f  line VII.5b adds “likewise” at the end.

1034 According to MPZL (pp. 180-83), through the power of  having perfected the serial train

ing, finally, without depending on alternating meditative equipoise and subsequent attainment, 

there arises the wisdom o f  becoming fully awakened in a single instant in which all aspects o f  the 

path are completed simultaneously. This is the instantaneous training, which is divided into four 

in terms o f  isolates. (1) The nature o f  the instantaneous training in terms o f  nonmaturation is 

the aspect o f  vastness, the ultimate accumulation o f  merit. Through having perfected the serial 

training that entails the six páramitás during subsequent attainment, each one o f  the páramitás 

such as generosity (the accumulation o f  vast means—the ultimate causes o f  the rûpakàyas as 

the results o f  maturation) is manifested. Through this, all the vast uncontaminated phenomena  

that are o f  similar type (the aspects o f  the three knowledges) are manifested in the manner of  

their being included in said páramitás. This w isdom  o f  the sage becom ing fully awakened in a 

single instant is to be understood as the characteristic that is the isolate o f  the instant o f  the non- 

maturation o f  vast means because they have not yet matured as their results o f  maturation—the 

nature o f  the qualities o f  the rûpakàyas. Thus, it refers to the isolate o f  the accumulation of  vast 

means—the causes for the maturation o f  these qualities. The example o f  the waterwheel refers 

to the manner o f  this instantaneous wisdom o f nonmaturation being able to manifest all aspects 

o f  vast means o f  similar type through manifesting just a single means such as generosity. (2) 

T he nature o f  the wisdom o f  the instantaneous training in terms of  maturation is profound  

prajňá—the clear realization that consists o f  the ultimate accumulation o f  wisdom. Through  

having perfected the serial training in terms o f  the nature o f  lack of  entity, the remedial uncon

taminated wisdom that is the accumulation o f  profound prajňá and the ultimate cause o f  the 

dharmakàya as the result o f  freedom is manifested. At that point, the basic nature o f  all pure 

phenomena that are as spotless as the autumn m oon (natural purity and the purity o f  being free 

from stains)—naturally luminous wisdom, prajňápáramitá, the primordially matured intrinsic 

brilliance o f  the true nature—is born in the manner o f  manifesting in its state o f  being pure o f  

adventitious stains. At that point, the w isdom  o f  becom ing fully awakened in a single instant is
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to be understood as the  characteristic that is the isolate o f  the single instant o f  the maturation 

o f  profound prajňá because the result o f  freedom (the qualities o f  the dharmakáya) is already 

matured primordially. Thus, it refers to the isolate o f  the accumulation of  profound prajňá. (3) 

T he nature o f  the wisdom of  the instantaneous training in terms o f  the lack o f  characteristics 

is the ultimate clear realization o f  having familiarized with equality as being free from refer

ence points. Through having perfected the training in nonabiding (not clinging to objects as 

the cause o f  the ultimate fruition that is the dharmakáya of  equality), the wisdom o f  all objects 

lacking characteristics (the ultimate cause o f  the dharmakáya o f  equality) sees that all naturally 

pure phenomena (engaging in generosity and such) are equality, just like the appearance o f  

objects in a dream. Through abiding in that samádhi, one realizes the lack of characteristics 

of all phenomena o f  samsára and nirvána (what is to be rejected and to be adopted) as being 

equality {MPZL mistakenly has “nonduality” instead o f  “lack of  characteristics” in both its ren

dering o f  AA VII.4c and this comment}. Thus, the wisdom o f  becoming fully awakened in a 

single instant is to be understood as the characteristic that is the isolate o f  the single instant o f  

the lack o f  characteristics—equality (the object) because even the most subtle obscurations o f  

clinging to knowable objects as anything to be adopted or to be rejected have been relinquished. 

Thus, it refers to the isolate o f  realizing the object—the lack of  characteristics—as equality. 

(4) The nature o f  the wisdom o f  the instantaneous training in terms o f  nonduality is the clear 

realization that consists o f  the ultimate training in the cognizing subject being without dualistic 

appearance. Through having perfected the training in nontraining (not clinging to the subject), 

the wisdom without any dualistic appearance (the ultimate cause o f  the ultimate fruition that 

is nondual wisdom) sees all phenomena, which appear as if they were apprehender and appre

hended, to be the true reality o f  nonduality, just as the appearances in a dream and the subject 

that sees them are nothing but isolates, but not ultimately seen in the dualistic fashion o f  appre

hender and apprehended. Thus, the wisdom o f  becoming fully awakened in a single instant is 

to be understood as the characteristic that is the isolate of the single instant o f  nonduality (the 

subject) because even the most subtle obscurations in terms o f  the dualistic appearances of  

apprehender and apprehended have been relinquished. Thus, it refers to the isolate o f  realizing 

the cognizing subject as nonduality without dualistic appearances. Some say, “It follows then 

that there is the simultaneous seeing o f  the two realities even on the paths o f  learning because 

the instantaneous training belongs to the paths o f  learning.” However, they seem to not even 

understand as much as the manner in which the páramitás that possess the four dharmas (see 

Mahàyânasütrâlamkàra XVI.8 -13) exist on the paths o f  learning.

1035 PGBG (pp. 386-87) says that the svábhávikakáya possesses three features—having  

attained the twenty-one sets o f  wisdom (the uncontaminated dharmas) through the power o f  the 

supramundane path, being pure in every respect o f  all adventitious stains to be relinquished (the 

ultimate reality o f  cessation), and the characteristic o f  these qualities o f  realization and relin

quishment being void by nature/of a nature. MCG (fol. 158a.3 -4 )  says that the svábhávikakáya 

is the nature o f  phenomena or the dharmadhàtu that has the characteristic o f  being endowed  

with the two purities—the single uncontaminated nature o f  phenomena to be explained being 

pure in every respect and the wisdoms that make it up, in terms o f  their nature, being naturally 

pure. According to MPZL (pp. 184-85), the svábhávikakáya possesses the three distinctive fea

tures o f  (1) realization—the wisdom  dharmakáya (the result o f  freedom that consists o f  the 

twenty-one sets o f  uncontaminated qualities o f  the dharmakáya that are attained through the 

power o f  the supramundane path eliminating the adventitious stains), (2) relinquishment— 

the purity o f  being free from adventitious stains in every respect through having relinquished  

the two obscurations, including their latent tendencies, and (3) nature—natural purity (these 

phenomena o f  realization and relinquishment having the characteristic o f  the naturally pure 

basic nature). When the nature o f  ultimate realization and relinquishment is taken to consist o f  

the three kàyas, one speaks o f  just the dharmakáya. If the latter is divided in terms o f  isolates,
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the ultimate relinquishment—the factor o f  being endowed with twofold purity—is called “the 

svábhávikakáya,” while the ultimate realization—uncontaminated w isdom —is referred to as 

“the wisdom dharmakáya.” However, the assertion that the dharmakáya is one among the three 

káyas that constitute three o f  the four dharmas which define the topic o f  the dharmakáya (the 

eighth chapter o f  the AA) corresponds to how Áryavimuktisena comments on the intention 

of  the AA. The assertion that there are four káyas and that it is these four that constitute the 

four defining dharmas o f  the topic of the dharmakáya appears to be an explanation o f  what is 

taught implicitly in the AA. In particular, the assertion of  the uncontaminated qualities o f  the 

dharmakáya being the result o f  freedom is to be understood according to what is taught explic

itly in the Uttaratantra. The presentation o f the dharmakáya s not being produced by causes and 

conditions (the meaning taught in the sütras and the great treatises, which for the time being  

relies on com mon and uncomm on valid cognitions) by virtue o f  the difference between the 

actual way of being and the way o f  appearing represents the points that are even more profound  

than the profound presentation o f  the knowledge o f  all aspects. It appears to be something to be 

realized henceforth, but it is not the sphere o f  people like us. Therefore, I think, it is something  

in which one needs to have confidence.

1036 The Tibetan has “lack o f  afflictions” (nyon mongs med).

1037 The Tibetan has “nothing to guard” (bsrung ba med pa).

1038 As mentioned in PSD, this refers to the Sanskrit ca (Tibetan dang) at the end o f  this line, 

which is simply a verse filler. “The two knowledges” refers to the knowledges o f  entities and the 

path.

1039 PBG presents the twenty-one sets as lines o f  verse.

1040 PBG mistakenly has bzhi (“four”) instead o f  gzhi.

1041 MCG (fol. 160b. 1-2) explains that, though the factors concordant with enlightenment 

and so on o f  learners and buddhas are the same in name, those o f  buddhas are unique compared  

to learners because they point out, by way o f  isolates, the seeing o f  nondual wisdom in which all 

reference points o f  minds and mental factors have subsided. According to MPZL (p. 185), the

buddha qualities that are the result o f  freedom are immeasurable, but when summarized, they

consist o f  said twenty-one sets.

1042 The Tibetan o f  VIII.7ab {nyan thos nyon mongs med pa i Ita/ mi yi nyon mongs yongs 

spong nyid) says:

The view o f  the dispassion o f  árávakas 

Means relinquishing the afflictions o f  people.

1043 PGBG (p. 388) says that the samádhi o f  dispassion of buddhas who are victorious over 

the four máras is superior to the samádhi o f  dispassion of árávakas and so on. For the latter, 

through said samádhi, first look into whether they will or will not serve as focal objects for the 

arising o f  the afflictions o f  other people and thus just avoid the afflictions o f  these people that 

could possibly arise, while the samádhi o f  buddhas extinguishes the stream of all afflictions 

without exception o f  anybody in villages and so on in whom afflictions may arise. MCG (fol. 

160b.3-5) explains that, when árávakas and so on see that afflictions arise in certain people in 

villages and so on upon these beings focusing on them, they avoid these afflictions through not 

going there. On the other hand, buddhas deliberately go to villages and so on in order to extin

guish the stream o f  the afflictions o f  the persons who live there.

1044 MCG (fol. 160b.6) explains “free from attachment” as being free from the afflictive obscu

rations or the latent tendencies o f  clinging to characteristics. According to MPZL (p. 187), the 

Buddha’s knowledge through aspiration is effortless (the distinctive feature o f  its nature), free
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from attachment due to not clinging to any entities (the distinctive feature o f  relinquishment), 

unobstructed due to having relinquished the two obscurations, including their latent tendencies, 

remains forever in meditative equipoise for as long as samsára lasts (the distinctive feature of  

time), and solves all questions simultaneously (the distinctive feature o f  activity).

1045 The Tibetan has “appear” (snang ba).

1046 PGBG (p. 388) glosses “the cause o f  maturation” as the two accumulations in the mind  

streams o f  those to be guided, while MPZL (p. 187) takes it as former aspiration prayers and 

accumulations. MCG (fol. 161a.2-3) presents this verse as the answer to thinking, “If buddhas 

lack being near or far, this contradicts their appearing to some to be guided, while not appearing 

to others.”

1047 The Tibetan has “the king o f  the gods” (lhai rgyalpo).

1048 According to MPZL (p. 188), there is the following dispute about VIII.9: “If buddhas 

have such effortless and spontaneous power to guide those to be guided, it follows that they 

guide all sentient beings to be guided simultaneously.” VIII. 10 represents the rebuttal o f  this, 

saying, “There is no entailment.”

1049 MCG (fol. 161 b. 1 —3) presents the objection, “Since the dharmakáya dwells solely in 

Akanistha, it is not permanent and all-pervading.” It is all-pervading because it appears to those 

to be guided in all directions and times in an effortless manner as all kinds o f  bodies and speech 

and because its activity for sentient beings is so vast that it pervades all o f  space. It is permanent 

because it is inexhaustible until the end o f  time.

1050 PGBG (p. 389), MCG (fol. 161b.4-6), and MPZL (p. 189) agree that the sámbhogikakáya 

is the ultimate rüpakáya that is endowed with the five certainties.

1051 The words in bold that are not included in VIII. 13—17 are from VIII.19-20.

1052 The Tibetan is very clear on this line, while the Sanskrit dhvántapradhvastálokasuddhatá 

is very ambiguous and can also mean what Conze has (“his pure light dispels the darkness”). 

However, both the Sanskrit and the Tibetan o f  this minor mark in the Mahavyutpatti (section 

18, no. 300) confirm my translation.

1053 In the Tibetan, the order o f  “sm ooth” and “slender” is reversed.

1054 The Tibetan has bkra shis (“auspicious”) for swastika. In another Tibetan version of  this 

verse, there is an additional line after the third one, which explicitly adds “and are ornamented  

with swastikas” (g.yung drung *khyil bas brgyan pa ste; see PBG’s comments).

1055 MCG (fol. 17b. 1) speaks o f  eighty auspicious signs, such as squares, vajras, lotuses, and 

conches.

1056 According to MPZL (p. 197), this verse describes the nairmánikakáyas five distinctive 

features o f  (1) the rüpakáya (emanations such as the nairmánikakáya o f  a supreme buddha), (2) 

time (appearing until samsára is emptied), (3) object (all kinds of beings in the ten directions), 

(4) fruition (all kinds o f  benefits in terms o f  higher realms and liberation), and (5) activity (guid

ing beings equally through effortless, spontaneously present, and unbiased enlightened activity).

1057 PGBG (p. 393) says that the enlightened activity o f  the dharmakáya is perpetual until the 

end o f samsára because its dominant condition—the dharmakáya—is equally perpetual. MCG 

(fol. 168a.6) explains that the enlightened activity o f  the wisdom dharmakáya is as perpetual as 

the promotion o f  the welfare o f  beings through the two rüpakáyas, which arise from the bless

ing o f  the dharmakáya. According to MPZL (p. 197), enlightened activity is a subpoint o f  the 

nairmánikakáya, with lines VIII.34ab representing the brief introduction to its nature. However, 

in its comments, MPZL also glosses it as “the enlightened activity o f  the dharmakáya.”
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1058 In the following, the numbers in ( ) indicate the twenty-seven points o f  enlightened  

activity.

1059 MCG (fol. 168b.2-3) agrees with this line indicating the establishment in the support o f  

the path, but adds that it refers to the path of accumulation. Both MCG and MPZL (p. 197) say 

that this means to establish beings (MPZL: those in the lower realms) in the psychophysical sup

ports o f  gods and humans in the higher realms in order to pacify their suffering.

1060 MCG (fol. 168b.3-5) speaks o f  (2) as establishing in the training (glossing “the four 

means o f  attraction” as “the causes for maturing oneself and others”) and o f  (3) as establish

ing in the view (realizing the four realities, with “afflicted and purified phenomena” being “the 

realities o f  suffering and its origin” and “the realities o f  cessation and the path,” respectively).

(4) means to establish in the motivation (generating the bodhicitta o f  promoting the welfare o f  

sentient beings by focusing on said welfare); (5), in the application o f that motivation (practic

ing the six páramitás); and (6), in the ethics o f  vow s (taking up the ten virtues as the path to 

buddhahood). According to MPZL (p. 198), (2 )-(6 )  respectively are the companion on the path, 

the nature o f  the path, and the distinctive features o f  motivation (generating the mindset for 

accomplishing the welfare o f  beings, such as the immeasurables), application, and foundation.

1061 Note that this is the second to last o f  the twenty-seven points o f  enlightened activity in 

the order o f  the AA. Different from LSSP, PSD, and PBG, PGBG, MCG, and MPZL follow this 

order.

1062 PGBG (pp. 393-94) says that, on the second and third bhiimis, one is established in 

(9) the prajňá about phenomena being labeled as symbols and, on the fourth, fifth, and sixth 

bhiimis, in (10) the prajňá o f  nonobservation. (23) refers to mistakenness being relinquished in 

the manner o f  its nonsubstantiality. According to MCG (fol. 169a.l-169b.4), on the second and 

third bhiimis, one is established in (9) the ethics and patience that are endowed with the wisdom  

o f  realization o f  mere symbols; on the fourth, fifth, and sixth bhiimis, in (10) not observing any 

phenomena through clinging to their real existence; on the seventh bhiimi, in (11) maturing 

living beings through being skilled in means; on the eighth bhumi, in (12) knowing the three 

paths (illustrated by the bodhisattva path with its vast merit), (13) putting an end to all clinging 

by virtue o f  the maturation o f  nonconceptual wisdom, (14) attaining enlightenment through 

this in an effortless manner, and (15) gaining mastery over pure buddha realms; and, on the 

ninth bhumi, in (16) the definitiveness o f  being separated from enlightenment by only a single 

birth and (17) accomplishing the immeasurable welfare o f  sentient beings through teaching the 

dharma by virtue o f  having attained the four discriminating awarenesses. Through receiving 

the excellent empowerment on the tenth bhumi, one is established in (18) attaining immeasur

able qualities (such as traveling to all buddha realms, attending buddhas, venerating them, and 

listening to their dharma), (19) attaining the immeasurable further increase o f  the realizations 

o f  the branches o f  enlightenment, (20) the actions o f  the two accumulations not being lost, 

but accomplished as buddhahood, (21) directly and completely seeing the vastness o f  the four 

realities, (22) completely relinquishing the fourfold mistakenness, (23) lacking the clinging to 

characteristics (the substance o f  said mistakenness), (24) perfecting the supreme purification of  

the stains through realizing all phenomena as equality, (25) completing all accumulations with

out exception, and (26) the ultimate wisdom o f  the paths o f  learning—the equality o f  samsáric 

existence and peace (not understanding or observing conditioned samsára and unconditioned  

nirvána as being different). According to MPZL (pp. 198-200), on the seven impure bhumis, one 

is established in (9) realizing that the nature o f  all phenomena consists o f  the imputations of  

mere symbols (by virtue o f  the páramitás o f  ethics and so on being predominant on the second  

to fifth bhiimis), (10) the nature o f  realizing that all phenomena are unobservable (by virtue 

o f  the páramitá o f  prajňá being predominant on the sixth bhumi), and (11) maturing sentient 

beings (by virtue o f  the páramitá o f  means being predominant on the seventh bhumi). On the
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eighth bhümi, by virtue o f  the páramitá o f  power being predominant and through having per

fected the relinquishments and realizations o f  šrávakas and pratyekabuddhas as the com m on  

distinctive features o f  this bhümi, one is established in (12) the bodhisattva path (the uncom 

mon maháyána as the distinctive feature o f  remedial realization) and (13) putting an end to the 

cognitive obscurations o f  clinging to all phenomena (the distinctive feature o f  relinquishing the 

factors to be relinquished). On the ninth bhümi, by virtue of the páramitá o f  aspiration prayers 

being predominant, one is established in (14) the manner o f  the supreme aspiration prayer— 

attaining perfect enlightenment. As for the tenth bhümi, by virtue o f  the páramitá o f  wisdom  

being predominant, one is established on (a) this bhümi in general and (b) one’s last existence in 

particular, (a) consists o f  being established in the distinctive features o f  (a) the ultimate purifica

tion, completion, and maturation o f  the paths o f  learning, (b) mastery over the qualities o f  this 

bhümi, and (c) the factors to be relinquished and their remedies (the nature o f  the path, that is, 

the phenomena o f  the path and the fruition o f  this bhümi). (aa) consists o f  being established 

in (15) all kinds o f  pure buddha realms (the distinctive feature o f  the ultimate pure realms of  

the paths o f  learning), (16) the definitiveness o f  being separated from enlightenment by only a 

single birth (the distinctive feature o f  the ultimate completion of  the accumulations), and (17) 

accomplishing the immeasurable welfare o f  the beings in all realms o f  the ten directions (the 

distinctive feature o f  the maturation o f  sentient beings), (ab) consists o f  being established in 

(18) mastering the immeasurable qualities o f  simultaneously traveling to all worldly realms in a 

single moment o f  mind through miraculous emanations and attending the buddhas there, (ac) 

consists o f  being established in (19) fully perfecting the causes o f  perfect enlightenment—the 

branches o f  enlightenment (the distinctive feature o f  the nature o f  the path), (20) the nature 

o f  not being lost due to the actions that have the nature o f  the two accumulations (the causes) 

being connected to the result—perfect enlightenment (the distinctive feature o f  the function of  

the path), (21) the wisdom o f  perfectly seeing the reality o f  the ultimate basic nature o f  phe

nomena, just as it is (the distinctive feature o f  the remedy), and (22) the nature o f  relinquishing 

all mistakennesses (the distinctive feature o f  relinquishment), (b) consists o f  being established 

in the distinctive features o f  (a) the temporary realization and relinquishment o f  the path and

(b) accomplishing the direct causes o f  the ultimate realization and relinquishment o f  the frui

tion. (ba) consists o f  (23) the manner o f  the wisdom o f  realizing the nonsubstantiality o f  the 

characteristics o f  said mistakennesses and (24) the manner o f  the purification of all factors to 

be relinquished, (bb) consists o f  (25) the ultimate equipment o f  the remedies, which perfects the 

svábhávikakáya (the relinquishment o f  the two obscurations, including their latent tendencies) 

and (26) the ultimate realization o f  appearance and emptiness being inseparable, which perfects 

the wisdom dharmakáya (the realization o f  the equality o f  samsáric existence and peace).

1063 According to PGBG (pp. 394-95), these six consist o f  (1) the three knowledges in terms 

of  the characteristics that define them, (2) the complete training in all aspects in terms o f  the 

training in these three knowledges, (3) the culminating training in terms o f being the highest 

degree o f  the complete training in all aspects, (4) the serial training in terms o f  familiarizing with 

the three knowledges in due order, (5) the instantaneous training in terms o f  the final cultivation 

o f  these trainings—the direct cause o f  the knowledge o f  all aspects, and (6) the dharmakáya 

in terms o f  the fruition—the maturation o f  these four trainings. According to MPZL (p. 201), 

they are (1) the three knowledges as the clear realizations whose characteristic is the nature of  

realizing entities, the path, and aspects as being without arising, (2) the complete training in all 

aspects as the clear realization that consists o f  the phase o f  completely cultivating the training 

in the aspects o f  the three knowledges, (3) the culminating training as the clear realization that 

consists o f  the phases o f  the highest degrees o f  being familiar with the aspects o f  the three 

knowledges during the respective stages, (4) the serial training as the clear realization that con

sists o f  the phase o f  familiarizing with the aspects o f  the three knowledges individually and in 

a com bined way in a definite progression, (5) the instantaneous training as the clear realization
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that consists o f  the phase o f  becoming enlightened through completing the final familiarization 

with the aspects o f  the three knowledges in a single instant, and (6) the dharmakáya as the clear 

realization that is like the maturation o f  having completed the trainings in the aspects o f  the 

three knowledges.

1064 According to MPZL (p. 202), (1) refers to the three knowledges—the clear realizations in 

terms o f  the object, which are classified through the manners o f  realizing the objects that consist 

of  the basic natures o f  entities, the path, and aspects; (2) refers to the four trainings—the clear 

realizations in terms o f  the subject, which are classified through the manners o f  familiarizing 

with the aspects o f  the three knowledges; and (3) is as in PBG.

1065 This is a translation o f  Dpal sprul ’jigs med chos kyi dbang po 2003c.

1066 It is not clear which root text this is.

1067 Compared to other texts, the order o f  the birthplaces o f  bodhisattvas on the fifth and

sixth bhümis are switched here.

1068 Tib. ’jigs dar.

1069 This is a translation o f  Dpal sprul ’jigs med chos kyi dbang po 2003d.

1070 IN: It is the same as the physical support o f  [generating] bodhicitta. In the hínayána it

refers to the bodies o f  men or women on the three continents [i.e., except Uttarakuru].

1071 IN: [This is] the intention o f  the Abhidharmasamuccaya [D4049, fols. 92b2f.].

1072 IN: [with regard to] the points to be  adopted and to be rejected.

1073 IN: for liberation, such as not regretting virtue, being enthusiastic about it, having confi

dence in it, and aspiring for it.

1074 IN: The first are the bodies o f  sentient beings (except {the text has gtogs, but given the 

third sentence below, it should be ma gtogs) for the five sense faculties) and the five objects. The 

second consists o f  one’s own sense faculties. The third consists o f  the sense faculties o f  sentient 

beings and one’s own sense organs.

1075 These are attainment, nonattainment, equal status, the state without discrimination, the 

meditative absorption without discrimination, the meditative absorption o f  cessation, the life 

faculty, the four defining characteristics of conditioned phenomena (arising, aging, abiding, and 

impermanence), groups o f  words, groups o f  phrases, and groups o f  letters.

1076 These are space, analytical cessation, and nonanalytical cessation.

1077 IN: because they lack a personal identity.

1078 IN: aspect.

1079 As described above, these consist o f  misconceiving what is impure (the body) as being 

pure; what is suffering (feelings) as being happiness; what is impermanent (mind) as being per

manent; and what is identityless (phenomena) as having an identity.

1080 IV. 1.

1081 IN: [In the maháyána,] while differentiating the general and specific characteristics o f  the 

body and so on with prajñá, the continuity o f  this [prajñá] is sustained through mindfulness. 

Therefore, mindfulness is founded upon the objects o f  prajñá. [In the hínayána,] through not 

forgetting the focal objects due to mindfulness and through analyzing them with prajñá, they  

are determined to be identityless. Therefore, prajñá is founded upon the objects o f  mindfulness.

1082 IN: the striving that precedes vigor with regard to [the mind] abiding.
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1083 IN: the mental engagement in the triad o f  calm abiding, superior insight, and equanimity.

1084 IN: These first two [remedies] are cause and result.

1085 IN: This third [remedy] is the support o f  the first one.

1086 IN: At this point, since remedies are regarded as shortcomings, they are discarded (this

note seems to be out o f  context here, rather pertaining to “cultivating equanimity” under  

1.1.3.2.2. above).

1087 IN: The great translator [Ngog asserts] this as the realization o f  emptiness in the manner 

o f  an object generality, while Sakya Pandita asserts it as self-aware perception! He says that [the 

levels of] heat [and so on] (the signs for the arising o f  the firelike path o f  seeing) are “the lucid 

self-awareness o f  the conceptions about the apprehended (the causes and results o f  samsára) 

not being established,” with this referring to their merely being the reverse o f  matter and thus 

being called “self-aware cognition” at this time [of the path o f  preparation].

1088 VI.23a.

1089 As opposed to “immovable karmas or virtues,” which lead to rebirths in the form realm 

and the formless realm.

1090 VI.23b.

1091 IN: [The supreme dharma] is the culmination o f  all dharmas o f  the mundane paths, 

the prajñá without the duality o f  apprehender and apprehended, in which also the conceptions 

about the apprehender that impute a personal self are not established. These [factors conducive 

to penetration] are realized in the manner o f  object generalities, in which terms and objects are 

linked. This is equivalent to clearly appearing nonexistents (med pa gsal snang), just as in the 

examples o f  a second m oon and the generation stage. [These factors] are also conceptions about 

terms.

1092 IN: [during which] it is not certain when the path o f  seeing will arise.

1093 D4049, fol. 73b.2.

1094 This order follows the Abhidharmasamuccaya, while the text has the mixed-up order 

“which are what ceases, through what it ceases, and where it ceases, respectively.”

1095 IN: since it causes momentary arising and ceasing.

1096 IN: since all feelings, no matter which, do not go beyond being suffering.

1097 IN: since there is no owner in the entities that are clung to as being “m e.”

1098 IN: since there is no basis for designating a person.

1099 IN: since it represents the root o f  all suffering.

1100 IN: since all suffering originates [from it].

1101 IN: since intense suff ering arises suddenly.

1102 IN: since it connects with experiencing suffering.

1103 IN: since future suffering and the causes that are its origin have ceased.

1104 IN: since all afflictions o f  mistakenness are at peace.

1105 IN: since it is the dharma o f  supreme magnificence.

1106 IN: from samsára without falling back. [Cessation] is the basis o f  permanent benefit

because it is the freedom from afflictions, the freedom from suffering, and the entity without any 

impurity.
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1107 IN: on which one is to progress further and further.

1108 IN: since it functions as the remedy for the afflictions.

1109 IN: since it accomplishes unmistaken states o f  mind.

1110 IN: since it leads to the place o f  stable liberation, nirvana.

1111 IV.52.

1112 IN: [The beings] in the three lower realms and those in Uttarakuru possess maturational 

[the text has mam sprin instead o f  mam smin] obscurations, while those in the higher realms 

lack weariness [with samsára]. Therefore, they do not realize the realities.

1113 IN: It is the mental consciousness with its [mental] aids that arises without [ever] 

regressing, is beyond the objects o f  conceptions about terms and, through the prajñá o f  not 

conceptualizing subject and object, is liberated from [all] conceptions in the three realms.

1114 The text has du ma , but the contents suggest du (“how  m any”).

1115 IN: the commentary Clear Meaning [ Vivrti] o f  master Haribhadra.

1116 IN: Since the [cognizing] subject o f  the true reality o f  the four realities arises as an 

uncontaminated mental consciousness, it eliminates [the possibility of] something further to be 

seen that was not seen [in this one moment] as well as the root o f  the clinging to real existence. 

Therefore, there are no superimpositions to be cut through (the text includes the above phrase 

“is also a single m om ent” in the note, but the final particle no right after the note suggests that 

this phrase is part o f  the actual text. Also, otherwise, the above sentence would not be complete).

1117 L in e s l lc d -1 2 .

1118 D4038, fol. 118a.7-118b.3.

1119 IN: [This text] asserts that the dharma cognitions are due to the proper awareness o f  the 

four dharma readinesses o f  not being afraid o f  the nature o f  the four realities. As for the factors 

that are the subsequent cognitions, they are the subsequent cognitions o f  the subsequent readi

nesses due to being endowed with said power o f  not being afraid and being aware, respectively.

1120 Through mindfulness one retains the focal objects and the aspects o f  the four realities 

without forgetting them. Through the full discrimination of phenomena one determines the 

defining characteristics, just as they are, o f  the true nature o f  the four realities. Through vigor 

one engages in this while being enthusiastic. Through joy joy about newly seeing the true nature 

of the four realities arises. Through suppleness body and mind are made workable. Through  

samádhi the mind is caused to not be distracted toward something else. Through equanimity the 

mind is made to naturally rest without dullness and agitation.

1121 IN: The full discrimination o f  phenomena is the nature [of the path o f  seeing].

1122 IN: not being distracted from the other branches.

1123 IN: the vigor that makes one go far beyond the levels of  ordinary beings.

1124 IN: benefit and joy in body and mind.

1125 IN: suppleness, samádhi, and equanimity, [respectively].

1126 IV.8ab-9.

1127 IN: [The phrase] “seen newly” [is used] only by virtue o f  convention, but, ultimately, 

there is no seeing, just as [when saying,] “seeing the sky.” For if there is arising, there is also 

ceasing.

1128 IN: Only they have the nature o f  having wrong views.
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1129 IN: They are nine levels because these are the ones that are suitable as uncontaminated  

supports. It is said that the nature o f  the path o f  familiarization is to familiarize, by relying on 

the mundane dhyánas and form[less absorptions], with the arising of  the very same wisdom of  

the path o f  seeing before.

1130 In the progressive order o f  these seven, the fifth one is “analysis.”

1131 IN: In general, mundane and supramundane paths are threefold in terms o f  boundary 

lines, meditative equipoise, and subsequent attainment, and whether or not the eight dhyánas 

and form [less] absorptions are embraced by prajñá. Here [the presentation] is according to the 

latter. This is called “pure mundane [path].”

1132 As explained below, the first dhyána is twofold—ordinary and special.

1133 IN: The [first] dhyána that possesses both examination and analysis is the ordinary actual 

one, while the one without examination, but with analysis, is the special one.

1134 The difference between the formation o f  equanimity and the feeling o f  equanimity is that 

the former refers to simply resting in a state o f  meditative equipoise in which there is no need 

or impulse to remedy any flaws o f  meditation, while the latter refers to being in an emotionally  

neutral state o f  mind that is neither pleasant nor unpleasant.

1135 In terms o f  these eight flaws, the main differences between the four dhyánas are that, 

in the first one, due to the presence o f  examination and/or analysis, the power o f  samádhi is 

incomplete. In the second one, samádhi is complete, but the branch o f  benefit is incomplete 

since there is still exhilaration. In the third one, due to the absence o f  exhilaration, the benefit 

o f  bliss is complete, but there are still three flaws o f  dhyána (inhalation, exhalation, and bliss), 

which means it is slightly impure in the sense o f  lacking total equanimity. Since there are no 

such flaws in the fourth dhyána, it is endowed with complete purity and equanimity.

1136 Respectively, the remedial branch is represented by examination, analysis, supreme inner 

lucidity, mindfulness, alertness, and equanimity. The branch o f benefit is represented by exhila

ration, bliss, and the feeling o f  equanimity. The branch that is the basis is samádhi.

1137 VIII. 19cd. The last phrase means that, for beings already born on any o f  the higher levels 

among the dhyánas and formless absorptions, it is pointless to cultivate any o f  the respectively 

lower absorptions.

1138 VIII.20ab.

1139 IV.lOac.

1140 VI.24ab.

1141 IN: The nature o f  phenomena is the foundation of  the three trainings.

1142 IN: As for the results o f  the three trainings, the seventh bhümi represents signlessness 

with effort; the eighth bhümi, signlessness without effort; the ninth one, the maturation o f  sen

tient beings; and the tenth one, the mastery over samádhis and dháranls.

1143 XX. 17-21.

1144 IN: The relinquishment o f  the four obstacles [of the above four results is the pure skan- 

dha of] liberation and the liberation from the obscurations o f  obstructions [with regard to all 

knowable objects] is [the pure skandha of] the vision o f  the wisdom o f  liberation.

1145 IN: The nature o f  phenomena is the foundation o f  the five uncontaminated skandhas.

1146 IN: the prajñá o f  realizing the factors concordant with enlightenment, the prajñá o f  

knowing the four realities, and the prajñá o f  knowing dependent origination.
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1147 XX.22-23.

1148 IN: make those to be guided strive.

1149 IN: As for these [last two], after having gone there, they mature through seeing.

1150 IN: In order that sentient beings become free from their evils, [bodhisattvas] show them  

the manners in which they wander in samsara through their karmas.

1151 IN: In order to mature their own insight, they reflect on [one hundred] specifications of  

the dharma.

1152 The text mistakenly gives the numbers on the fifth and sixth bhümis in reverse order.

1153 IN: [Those who are on the level of] engagement through aspiration being reborn in the 

desire [realm] is [due to] karma.

1154 XX.8.

1155 IN: This also puts an end to clinging to characteristics. Through realizing [that the m ind  

streams are not different], [bodhisattvas] realize that all buddhas are equal in terms of  the ten 

equalities.

1156 IN: This puts an end to clinging to samsara and nirvana as what are to be rejected and to 

be adopted, respectively.

1157 11.14-15.

1158 IN: As for these “innate [obscurations],” they are such that mind and various obscu

rations seem to be equal, but they are not asserted as having the nature o f  fire and its heat, 

respectively. However, if they [really] existed, they would not be suitable to be relinquished. 

For example, it is said that the stains are asserted as being adventitious and thus suitable to be 

relinquished swiftly, while the assertion that they cannot be relinquished does not exist in any 

Buddhist philosophical system. However, the paths o f  tirthikas, who are ignorant about reality, 

become meaningless through their wrong [views and conducts] and even the Buddhist hlnayâna 

asserts “termination and nonarising” {217} as really established obscurations being suitable to 

be relinquished. The followers o f  the mahàyàna [say] that what appears in such a way from the 

perspective o f  conventional mistaken cognitions never existed ultimately, just as strands o f  hair 

in the sky. Therefore, they assert the nontermination and the nonarising o f  the nonestablished 

bases that are the factors to be relinquished.

1159 IN: due to Buddhist philosophical systems, [notions] such as [minute] momentary par

ticles and cognitions as well as clinging to [certain] remedies as being paramount.

1160 IN: [due to] the philosophical systems o f  the tlrthikas, mind being newly altered toward  

mistaken paths.

1161 IN: It is said that these represent the actual nature of the four [types of] conceptions in 

terms o f  being negated, which is realized in the manner o f  object generalities.

1162 See PSD above (2.2.2.2.1.2.1.1.4.4.2.3.2.3.2.5.1. [Explanation in terms of] the cognitive 

obscurations, which are predominant).

1163 IN: through being conceited about these bad views as being supreme.

1164 IN: through regarding the bad conducts that are connected with said bad views as being 

what purifies, liberates, and is conducive to deliverance.

1165 IN: craving for bad views.

1166 IN: through the arrogant mind o f  the person who possesses these bad views thinking, “I 

am supreme.”
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1167 IN: These consist o f  the triad of [the views about] a real personality, extremes, and wrong  

[views]. {Usually these three fetters are identified as the views about a real personality, holding  

ethics and spiritual disciplines as paramount, and doubt.} In brief, from having attained the 

path o f  seeing onward, one has found certainty from deep within about the three jewels (the 

refuges) and the four realities (the dharma). Therefore, wherever one is born, one’s mind cannot 

be altered through wrong views, {220} because the root o f  wrong clinging is severed.

1168 IN: They are sixteen due to the sum total o f  said six in the desire realm and the remaining  

five in [each one of] the two higher realms after anger is subtracted.

1169 IN: the nine in terms o f  being the foundations o f  the factors to be relinquished.

1170 Otherwise known as “the invalidating remedy.”

1171 IN: through the second bhümi, the Stainless Bhümi.

1172 IN: the tenth [bhümi], Dharma Cloud.

1173 IN: The powerful w isdom  o f  bodhisattvas outshines the afflictive obscurations, while 

its primary factors to be relinquished are the cognitive obscurations. The primary factors to be 

relinquished by šrávakas are their afflictive obscurations.

1174 IN: This is the suppressing remedy since it weakens the respective obscurations through 

making efforts in [attaining] the respectively following bhümis [of the path] o f  becoming famil

iar with what was seen already.

1175 IN: This is the relinquishing remedy—the factors to be relinquished and their remedies 

battle and thus the coarse obscurations are relinquished and annihilated.

1176 IN: This is the sustaining remedy—the completion o f  remedial wisdom after being free 

from the coarse obscurations.

1177 IN: This is the distancing remedy o f  preparing for the [next] higher path through the 

coarse [remedial] wisdom having become special.

1178 IN: It is said that there is a way of asserting the presentation o f  the four paths (such as the 

path o f  preparation) for the mundane path [of familiarization] too.

1179 According to LSSP/PSD, bodhisattvas see this and the following signs in their dreams.

1180 XX.32-38.

1181 IN: protecting from the fear o f  innumerable spirits o f  the afflictions (the factors to  be 

relinquished through seeing and the factors to be relinquished through familiarization). {The 

Sanskrit bhüta has many meanings, among them “spirit” and “being,” but, unlike here, the 

Maháyánasütrálamkárabhásya and other commentaries identify it as the latter.}

1182 XX.40.

1183 VIII.1-6.

1184 IN: On the eighteen unique [qualities o f  a bu d dh a],. . .

1185 III. 14—15ab.

1186 Note that both the contents and the order o f  these twenty-one sets here are som ewhat at 

variance with the usual lists o f  these (such as in AA VIII.2 -6).  According to the colophon, they 

come from Jigmé Lingpa’s (1729-1798) Treasury of Qualities (Tib. yon tan mdzod), which adds 

the five visions to the twenty-one sets and identifies set (6) as the four doors o f  dhárani (which is 

missing in any other lists o f  the twenty-one), while collapsing the two sets o f  “the latent tenden

cies being overcome” and “the knowledge o f  all aspects” into the single set (21).
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1187 XXI.47a.

1188 XXI.47b.

1189 IN: superior insight.

1190 IN: calm abiding.

1191 IN: the pride (Skt. abhimana, Tib. mngon pa’i nga rgyal) o f  thinking that one has attained 

what one actually has not attained {understood as total identification with what one trains in in 

these meditation}.

1192 IN: they do not go to the given place [where they intended to beg for alms and so on].

1193 This refers to the Treasury of Qualities.

1194 Tib. gshi chen sprul sku.

1195 This is a translation o f  Dpal sprul ’jigs med chos kyi dbang po 2003f.

1196 I.40a.

1197 III.16ab.

1198 II.3b.

1199 These three are the specific mental factors that are associated with the first three types o f  

generating bodhicitta in AA 1.19a, which resemble the earth, gold, and the moon.

1200 This refers to the fourth type o f  generating bodhicitta, which resembles fire, and all the 

remaining eighteen in AA 1.19-20.

1201 I . lc .

1202 The text uses “serial training” (mthar gyispai sbyor ba) and “sequential training” (rim gyis 
p a i  sbyor ba) as synonyms.

1203 See AA IV.2-5.

1204 PVSD (fol. 8a.2) calls this “the samadhi that is endowed with the supreme o f  all aspects.”

1205 IX.79ab.

1206 XXVI.8.

1207 See AA Ill.lObd.

1208 IX. lab.

1209 V.22.

1210 An interlinear n o te sa y s th a t“this is equivalent to ‘theGreat Completion’ (rdzogspa chen 

po).n

1211 See AA IV.60ab.

1212 See AA V.40-42.

1213 II .10b d -ll .

1214 IX.lb.

1215 XVI.8.

1216 XX.17ac.

1217 IX. lab.

1218 Lines lab.
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1219 IX.34.

1220 IX.35.

1221 IV.5ac.

1222 VII.l.

1223 These four correspond to Mahàyànasùtrâlamkâra XVI.8 quoted above.

1224 For the seven attachments, see Mahàyânasùtràlamkàra XVI.30ff.

1225 D3934, fols. 189b.6-190a.5.

1226 J 5-6; D4025, fols. 76b.4-77a.3.

1227 Verse 46.

1228 Verse 45.

1229 1.17c.

1230 IX.2c.

1231 IX.2a.

1232 Tib. nags chung.

1233 LSSP, fols. 68b .4-69a.5,77b.6-86b.6, and 94b.6-95a.l; PSD, pp. 31-32, 34, 37-43, and 46. 

Unless noted otherwise, the definitions and boundary lines in PSD and LNG are identical.

1234 LNG adds that the boundary lines are also stated as ranging from the mahàyàna path o f  

seeing up through the buddhabhümi.

1235 LNG: the actual knowledge one, on all five paths o f  the hïnayàna; the nominal one, in all 

mahàyàna noble ones. It is also said to exist in all noble ones.

1236 LNG: the one mainly arisen from study and reflection, from the path o f  accumulation  

onward; the one arisen from meditation, from heat up through the end o f  the continuum.

1237 LNG: the special mental consciousness that is endowed with the two welfares, induced 

by its cause (the resolve to strive for the welfare o f others as its aim), and congruently associated 

with its aid (the desire for fully perfect enlightenment as what is to be attained).

1238 LNG further glosses this as “great compassion.”

1239 LNG: the fully qualified ones, from the great path of  accumulation o f  the mahàyàna 

onward; the approximately concordant ones, from not having entered the path up through the 

buddhabhùmi.

1240 LNG: the basic state o f  the mind—the nature o f  the dharmadhàtu that serves as the 

foundation for the thirteen [types of] practice discussed here and, in its emptiness aspect, func

tions as the cause o f  freedom for the svàbhàvikakàya and, in its appearance aspect, as the cause 

of  freedom for the genuine rûpakàyas.

1241 LNG: the knowable objects that are the basis for cutting through the superimpositions of  

the practitioners o f  the mahàyàna.

1242 This definition is to be supplemented at the beginning o f each one o f  the following four 

definitions.

1243 LNG adds that also the following is said: the mere practice o f  engagement, from the path 

of  accumulation onward; the special one, from the medium level o f  the supreme dharma o f  the 

path o f  preparation onward.
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1244 LNG: from the great level o f  the supreme dharma up through the end of  the contin 

uum. In general, the mere equipments (or accumulations) exist from the path o f  accumulation  

onward, but since “equipment” here refers primarily to the realization o f  emptiness and the 

direct cause o f  enlightenment as its result, the first fifteen exist on the great level o f  the supreme 

dharma, while the two equipments o f  the bhiimis and the remedies exist on the ten bhiimis, 

which consist o f  the paths o f  seeing and familiarization.

1245 Almost all other commentaries speak o f  five branches, the third one being the pervasive

ness o f  the disposition as the foundation for all beings to potentially give rise to the knowledge 

o f  the path.

1246 LNG: the limited knowledge that, by way o f  being embraced by threefold genuineness

and for the sake o f  fully completing the relinquishments and realizations o f  the three yánas in

a bodhisattvas own mind stream and taking care o f  those to be guided who possess the šrávaka 

disposition, realizes merely that [all] knowable objects lack a personal self.

1247 LNG: the limited knowledge that, by way of being embraced by threefold genuineness 

and for the sake o f  fully completing the relinquishments and realizations o f  the three yánas in a 

bodhisattva’s own mind stream and taking care o f  those to be guided who possess the pratyeka- 

buddha disposition, realizes that [all] knowable objects lack one-and-a-half [of the two types of] 

identitylessness.

1248 LNG: the realization o f  the two [types of] identitylessness that newly sees supramundane 

reality.

1249 LNG: both the eighth and the ninth bhiimis.

1250 LNG: the uninterrupted path o f  the uncontaminated path . . .

1251 LNG : the path o f  liberation o f  the uncontaminated path . . .

1252 PSD does not provide boundary lines for (10) and (11), but LNG has “from the second up 

through the tenth bhiimis” for both.

1253 LNG: from the maháyána path o f  accumulation up through the buddhabhúmi.

1254 According to LNG, the boundary lines are up through the seventh bhiimi.

1255 LNG: the approximately concordant one, from the maháyána path o f  accumulation  

onward; the manifest one, from the eighth bhiimi onward.

1256 LNG: the approximately concordant one, from the path o f  accumulation onward; the 

special one, from the eighth bhiimi onward.

1257 LNG: the approximately concordant one, from the path of  accumulation onward; the 

primary one, from the eighth bhiimi onward.

1258 According to LNG, the boundary lines o f  these thirteen correspond to the above-men

tioned boundary lines o f  the serial training in general.

1259 According to LNG, the boundary lines o f  these four correspond to the above-mentioned  

boundary lines o f  the culminating training in general.

1260 LNG adds in the beginning, “The ultimate reality o f  cessation that is . . . ”

1261 According to LNG the boundary lines are as follows. The factor o f  enlightened activity 

that exists in its agent exists only in buddhas, while the one that exists in terms o f  its recipients 

or objects exists for these recipients even before they enter the path.
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1262 The definition o f  prajnàpàramità and its boundary lines are as in PSD. PVSD does not 

provide boundary lines for the eight topics and the very few it gives f  or the seventy points are all 

identical to those o f  PSD.

1263 As mentioned before, the AA and m ost o f  its commentaries speak o f  five branches (PSD 

and PBG have four), with this one here being the first one.

1264 Pp. 59, 61-63, and 70ff.

1265 Fols. 8a.6-13a.3.

1266 Pp. 12-18.

1267 According to MPZL (p. 184), these are (1) the wisdom dharmakàya (the realization), (2) 

the purity o f  being free from adventitious stains (the relinquishment), and (3) natural purity 

(the nature).

1268 According to MPZL (p. 197), these are the distinctive features o f  (1) the rüpakàya (ema

nations such as the nairmànikakàya o f  a supreme buddha), (2) time (appearing until samsara is 

emptied), (3) object (all kinds o f  beings in the ten directions), (4) fruition (all kinds o f  benefits 

in terms o f  higher realms and liberation), and (5) activity (guiding beings through effortless, 

spontaneously present, and unbiased enlightened activity).

1269 Pp. 113-20 (slightly abbreviated and paraphrased). In terms o f  many o f  its quotes and 

also parts o f  its contents, this presentation relies on the one in Rongton’s commentary Tshig don 

rab tugsal ba (see Brunnhôlzl 2010, Appendix I IE4)

1270 Lines 1 led.

1271 These three instances reflect the entire range o f  how “disposition” is understood in the 

Yogàcàra and the Madhyamaka traditions. In the former tradition, one finds all three, while  

the latter usually only refers to the second one. Thus, it is especially remarkable that roots o f  

virtue (which, unlike the other two, are conditioned and have to be acquired) are included here, 

which also seems to be at variance with the definition o f  the disposition right below. However, 

further down, PGSD even speaks o f  a conditioned naturally abiding disposition (the mere lucid 

awareness o f  the mental consciousness with stains). In general, PGSD’s presentation o f  the dis

position according to Madhyamaka exhibits typical traits o f  both classical Madhyamaka and the 

Shentong system. Thus, it accords, more or less, with the classical Nyingma positions on buddha 

nature as presented by Rongzom, Longchenpa, and Mipham Rinpoche, which tend to harmo

nize said two systems. However, as in the above case, PGSD’s presentation also contains a few  

rather unusual elements (see more below).

1272 These lines are Cittavajrastava 7d and Id, respectively.

1273 Dharmadhâtustava 23cd.

1274 Note that this term was coined by Dôlpopa and is usually regarded as a key term in the  

Shentong system.

1275 D110, fol. 55b.1-2.

1276 Ibid., fol. 13a.6 reads:

By virtue o f  ever possessing natural luminosity,

It is thus the tathàgata disposition.

Elsewhere, PGSD (p. 123) explicitly classifies the nature o f  phenomena (suchness) as the ulti

mate virtue. Note that PGSD’s equating the sugata heart with ultimate virtue accords with JNS 

and Butôn’s AA commentary on the disposition (see Brunnhôlzl 2010, Appendices I1E4 and 

I2E3).
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1277 As mentioned before, the presentation of a conditioned naturally abiding disposition  

versus an unconditioned one is very unusual in both classical Madhyamaka and Shentong. 
It is closer to the typical Gelugpa presentation o f  nonconceptual wisdom being conditioned  

and momentary (also held by Sàkya Chogden), while the nature o f  phenomena (emptiness) is 

unconditioned and permanent. Also, as far as its final manifestation as the wisdom dharmakaya 

goes, the definition o f  the unconditioned naturally abiding disposition is identical to the one of  

the unfolding disposition below.

1278 To say that buddha nature pervades everything, even material things, is quite unusual in 

the Indo-Tibetan tradition (though common in Chinese Buddhism) and naturally begs the ques

tion why these material things cannot attain buddhahood too (for details on this, see Brunnhôlzl 

2010, endnote 1289). Note also that the above “dharmadhàtu o f  the unity o f  appearance and 

emptiness” is not the same as the standard Gelugpa interpretation o f  buddha nature as mere 

emptiness, which, o f  course, also pervades everything animate and inanimate.

1279 D3793, fol. 89b.3.

1280 Pp. 230-40  (slightly abbreviated and paraphrased).

1281 D3805, fol. 152b.2-3.

1282 PGSD mistakenly has Daéabhûmikasütra.

1283 LSSP, fols. 188b.6-189b.3; PSD, pp. 383-84. In the following, the nine meditative absorp

tions o f  progressive abiding (the four dhyânas, the four formless absorptions, and the meditative 

absorption o f  cessation) are numbered as 1 -  9, while the state o f  mind o f  the desire realm of  

not being in meditative equipoise is indicated by 0. In the context o f  the culminating training of  

the path of  familiarization as presented by the sütra in twenty-five thousand lines, all the steps 

within the lion’s sport and the crossing in one leap represent a single continuous sequence o f  dif

ferent meditative equipoises (only alternated with phases of nonequipoise during the last part). 

Later commentators broke down this single sequence in different ways into different phases. Note  

that the explicit division o f  crossing in one leap into lesser, medium, and great is not mentioned  

in either the sütras or any Indian commentaries, but only in certain Tibetan commentaries. For 

more models o f  lion’s sport and crossing in one leap, see Brunnhôlzl 2011, Chart 23.

1284 Pp. 378-79.

1285 MCG, fols. 139b.5-140b.5; MPZL, pp. 165-67.

1286 MCG (fol. 140a.4) says that one can enter the first state o f  m ind  o f  the desire realm of  

great crossing in one leap after having risen from either the preceding meditative absorption o f  

cessation or the slight exiting into the Peak o f  Existence.

1287 For a more detailed bibliography, see Brunnhôlzl 2011.
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857-64, 873-74

Dharm am itra, 38, 75, 698, 703-5,

802

dharm as concordant w ith  enlighten

ment, 21-23, 182, 303, 307-8, 

359, 421,579,813, 840

Dignàga, 37, 60, 602, 651, 691, 697, 

700

discriminating awareness, 183, 270, 

579 ,810 ,816-17

disposition, 25,46, 66, 77, 80, 110, 

121, 124-32, 170-72, 180, 

189-92, 201-3,216, 285,311, 

314-15,320, 405, 420-24, 

434-36, 439, 442, 452, 503-8, 

586,613, 620, 628, 636-37, 

644, 651-59, 662-64, 667, 690, 

696, 701-2 ,714-18 , 727-38, 

746, 751,766,810,814,

817-20 ,848-50 , 856, 872-74

distancing remedy, 739, 753, 869

Dolpopa, 24, 687-88, 873

D ongagT enpé Nyima, 31, 33, 690

door to liberation, 307, 501, 607, 757

Durbodhàlokày 30, 293, 362
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eight liberations, 135, 259, 262, 

266-68, 373, 421,526, 583, 

800, 853

eight topics, 22, 27-32, 38, 57-61,

64, 400-402,611-12,619,

627, 635, 643, 687, 697-98, 

702, 805, 873

eightfold path of the  noble ones, 48, 

256, 526, 549, 568-69, 757

engagement through aspiration,

60, 66, 69, 77, 116, 158-59, 

166-67, 299,312, 545, 562, 

612-13,616, 620, 623, 639, 

644, 699, 723, 769, 791,868

equipment of the bhumis, 65, 157, 

165,185, 403,428, 645, 701

equipment o f the remedies, 157, 

184-85, 428, 437, 645,712, 

733,816, 863

equipment of wisdom, 25, 159, 170, 

428, 723,811

expedient meaning, 90, 133-34,

187-93, 696, 715-17, 728, 798

factors conducive to liberation, 69, 

203, 276, 289-90, 294, 404, 

471,483-85,616, 620,623, 

632, 639, 766-67, 838

factors conducive to penetration (see 

also branches of penetration), 

66, 69, 148, 291,419,423,

440-43, 460, 485, 548, 559, 

616, 623, 632, 639, 647, 663, 

689, 701,737, 767-68, 775, 

808, 865

factors to be relinquished through 

familiarization, 68-70, 

100-102, 106, 117, 146, 

173-79,218, 256-57, 298, 

317-18, 328-30, 412, 437, 454, 

569, 575-77, 592,617, 624, 

630, 640, 648,713, 725-26,

744-45, 757, 784, 853, 869

factors to be relinquished through 

seeing, 70, 106, 121, 146,

173-77, 203-6, 256, 298,314, 

317, 327, 330, 345,412,437, 

512, 537, 563-64, 575-76, 

592,617, 624, 639, 648,711, 

725-26, 738-42, 753, 769, 

777-78, 803, 848, 852, 869

family to family, 100-101, 412-13

five faculties, 134, 253, 467, 526, 548, 

559, 561,756, 838

five powers, 117, 246, 253, 356, 467, 

526, 548, 562

five visions, 91-93, 96, 409-12, 475, 

581, 584, 755, 772, 806, 833, 

869

form of the nature of phenom ena, 

229, 459, 750-51,827

formless absorptions, 145-47, 152, 

261-62, 339, 708-9 ,719-20 , 

799, 867, 874

four correct efforts, 250, 467, 546, 

554-56, 569, 754-55

four dhyânas, 109-10, 148, 151, 155, 

268, 370, 426, 567, 708, 736, 

867, 874

four fearlessnesses, 137, 375, 525, 

580-81,595
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four foundations of mindfulness, 

117, 135, 157, 246-50, 368, 

467, 525-26, 545-46, 554-56, 

569, 752-55

four immeasurables, 108, 142,

154-56,311,390, 426, 429, 

445, 450, 503, 540, 583,

720-21,744, 821,853

four limbs of miraculous powers, 

251-53, 467, 547, 554, 557, 

569, 754-55

four realities of the  noble ones, 82, 

109, 440, 695, 706, 739, 838

fruitional prajriaparamita, 611, 622, 

627, 631,697, 700, 805

Great Madhyamaka, 688, 776, 851

ground o f the latent tendencies of 

ignorance, 189, 195-97, 695, 

731

half-leapers, 103, 414

Haribhadra, 23-24, 29-33, 39 ,73-74, 

92, 96, 107, 111-13, 148, 170, 

193, 197-98, 206, 231,266, 

284, 288,291-93, 300,313, 

328, 341, 345-46, 353, 356-57, 

362, 367, 378-79, 384, 396, 

449, 628, 643-44, 688, 691-93,

696-703, 709-11,723, 728, 

740, 753, 767-68, 777, 789-91, 

801,804, 825, 830, 845, 866

heat, 64-66, 69, 115-16, 129, 181,

246, 253, 276-78, 291-92, 296, 

310, 402 -3 ,414-16 ,419 , 423, 

438-43, 470, 484-89, 501-2, 

547-48, 559-62 ,612-13 ,

616, 623, 629, 632, 635, 639,

643-44, 648, 665,710,716, 

737, 756, 767-71, 775, 779,

789-91, 806-10, 819-20, 865, 

868, 871

hidden meaning, 398-400, 692-93,

697-98, 742, 753,811-12, 856

imaginary (nature), 131, 160, 363, 

695, 757

imaginary form, 229,459, 750-51, 

827

impregnations of negative tenden 

cies, 196, 249, 276, 471,482, 

556, 577,610, 731,745, 762, 

775,813,832

imputedly existent, 46,122, 149,

264,316, 421,437, 505,711,

777-78, 848-50

innate, 176-77, 325, 437, 514, 574, 

640, 648, 708,712-13 ,717 , 

749, 784, 825, 841,853-55, 

868

instantaneous training, 22, 25,

62-64, 71, 358-59, 522-23, 

592 ,612 ,618-19 , 625, 628,

633-35, 640, 643, 649, 701, 

790-95, 858-59, 863

invalidating remedy, 712, 739, 869



886 Groundless Paths

irreversibility (irreversible), 30, 

69-70, 75, 85-86, 89, 110,

194, 275, 293-95, 300-302, 

308-12,340, 404-405,

411-13,423, 444, 468-70, 

487-93, 497-98, 501, 605-6,

616-17, 623-24, 632, 639, 647, 

661,718, 737, 766, 770-72, 

775-76, 839-41 ,844-46

Jangchub Yeshe, 197, 396

Khenpo Shenga, 30-31, 692

knowledge of all aspects, 22, 25,

48-51 ,57 ,61 -66 , 70-72, 85, 

114, 123-24, 141-42, 157-58, 

170, 185-86, 226, 229-37,

244-45, 266-67, 272, 275-80, 

290-95, 307-11,314-16, 

319-20, 342-47, 356, 369,

375-76, 394-95, 399-406,

419,422, 426-31, 434, 437-38, 

446, 451,459-60, 463-64, 

467-70, 474, 477-78, 482-92, 

501-3, 506-8 ,516-21 ,526 , 

543, 581, 586-90, 599-600, 

603, 608-9 ,612 ,617-20 , 624, 

627-28, 633-38, 643-44, 648, 

654, 666, 689, 697-702, 708, 

718-19, 727, 735, 744-47, 

753-54, 760-64, 776, 784, 787, 

793-97, 801,805, 809-11,

818,822-23, 828-32, 835-40,

846-49, 854-60, 863, 869

knowledge of entities, 22, 25, 30,

45-47, 62-65, 68, 71, 219-20, 

228-29, 232-33, 236-38,

245-46, 266, 275, 286, 376, 

402-6, 454-56, 459, 463-64, 

467-69, 474-75, 481-83, 584, 

588-90, 593-95,612,615, 

619-22, 627, 630-31,635,

638, 643, 646-47, 689, 697, 

701, 718, 738, 746-54, 760-67, 

825-38, 855, 858

knowledge o f th e  path, 22, 25,

61-67 ,71 -72 , 107, 177, 

186-87, 194-98, 201,204,

229, 232-37, 240-41,245,

258, 262, 266, 289, 344, 376, 

399-406, 438-46, 454, 459,

463-69, 474-77, 481-84, 

588-90, 601 ,612-14 ,619-21 ,

627-29, 635-37, 643-45, 689, 

697, 701-2, 709, 718, 727-39, 

746-47, 752-54, 760-64, 800,

818-21, 828-29, 832-38,855, 

858, 872

knowledge of term ination an d  n o n 

arising, 87, 193, 247, 324, 737, 

819, 843, 850-51,857, 868

leapers, 103, 100-113, 412-14

lions sport, 268, 328 ,337,512-13, 

671, 725, 781-83, 852-53, 874

Longchenpa (Longchen Rabjampa), 

25-27, 32-33, 689, 696,713, 

873
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Madhyamaka, 25, 37, 124,127, 208, 

222, 326, 332, 349, 363, 563,

687-88, 692, 695-97, 715-16, 

736, 776-78, 780-81,808,

853, 873-74

Madhyamakâvatâra, 127, 161-63, 

167, 171,666,713-15, 724, 

730, 762, 797,812

Mädhyamika, 45-46, 128-29, 325, 

511 ,651-52 ,713-15 , 736, 

772-73, 778-80

Madhyäntavibhägdy 38, 61, 116-18, 

169, 249-52, 257, 322, 333, 

556, 564, 569, 573, 691-92, 

698, 723, 726

Madhyäntavibhägatikäy 56, 255-56, 

710

Mahäyänasamgrahciy 38, 46, 125, 

132-34, 140, 333, 364, 691,

702,714, 731,759, 782

Mahäyänasüträlarnkärciy 40, 72-73, 

76-79, 94,126, 129-33, 

139-42, 154-58, 166, 181,

190, 222, 256,361,364-66, 

388-90, 571, 579-81, 589, 594, 

600-601,644, 652, 656-58, 

662, 691-92, 702-4 ,710 ,716 ,

721-22, 725, 728, 739, 748-50, 

756-57, 796-98, 801-2, 859, 

869-71

Mahäyänasüträlarnkärabhäsyay 73, 

704,716, 725, 869

Maitreya, 22, 21 y 30, 38-42, 51,

57-59, 78, 116, 122, 222-24, 

236, 264, 284, 293-94, 354, 

396, 440,511,544, 607,610,

688-92, 697-98,715, 742,

750, 773, 805

Marmakaumudly 78, 136, 184,664

meditative absorption of cessation, 

105, 111,262-64, 338,414,

710,714, 739, 745, 759, 864, 

874

meditative absorption w ithout

discrimination, 263, 709, 759, 

864

meditative absorptions of progres

sive abiding, 121, 135, 268,

303, 337, 369, 421,574, 874

meditative equipoise, 22, 30, 59-64, 

86, 89, 93, 115-16, 140, 147, 

150-51 ,168-72 ,184 , 208-10, 

215,225, 239, 252, 255-57, 

261,265, 2 7 0 -7 1 ,2 9 1 ,3 0 0 -

304, 321, 327-28, 356, 375, 

392,418, 435, 442, 446, 451, 

470, 475, 486, 491-92, 498, 

509-13, 523, 528, 541, 545-49, 

561,583, 592, 597-99,611, 

637, 645-49, 665, 668-69, 

699-701, 704-5, 710-11, 717, 

720, 724-26, 731, 735, 739-40, 

743, 746, 750, 754, 760-61, 

770-71, 775-78, 781-83, 786,

790-91 ,808 ,811 ,816-17 ,

821-25, 828-34, 839-41, 846, 

849-52, 858, 861, 867, 874

m ere abiders, 101, 413, 710

Mere Mentalism (Mere Mentalist), 

25, 45-46, 124-25, 128-29, 

132, 363, 651 ,692 ,713-16 , 

736, 772, 778

M ipham  Rinpoche, 29-33, 689, 713, 

873

Mülamadhyamakakärikäy 38, 323, 

690, I l l y  780-81,793
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Munimatâlamkàray 266, 693, 730,

802-3

Nàgàrjuna, 37-39, 79, 191-92, 198, 

210, 222, 332, 337, 361-62, 

605-7, 653, 692, 697, 713, 728,

741-42, 843

nairmánikakáya, 71, 361-64, 367,

377-79, 388-91, 406, 524, 530, 

538-40, 618, 625, 634, 639-40, 

649, 702, 795-98, 801-4,817, 

861, 873

natural prajñápáramitá, 611, 627,

699

naturally abiding disposition,

125-28, 170-71, 636, 651-55, 

659, 716, 810, 873-74

Ngog Lotsáwa, 24, 33, 293, 723

Nihsvabhávavádins, 129, 159-60

nonafflicted ignorance, 176

nonreturner, 97-112, 202-3, 259, 

336, 345,413, 436, 707, 736, 

789

Nyalshig, 23-24, 27

Nyaôn, 23-24, 27, 687-88, 710

obscurations o f  meditative absorp

tion, 363

once-returner, 97-101, 105-12, 202, 

263, 345,413,436, 707,710, 

729, 736

other-dependent (nature), 128, 131, 

159-60, 326, 459, 695, 750, 

758, 827

Padmavajra, 30, 689

pass in to  nirvána after being born, 

105,414

pass into nirvána in  the intermediate 

state, 102, 109, 112,413

pass into nirvána through applica

tion, 102, 105

pass into nirvána w ithout applica

tion, 102, 105

path of accumulation, 64-66, 79-80, 

84,93, 96, 116, 164, 193,

202, 228, 246, 259, 276, 286, 

290, 294, 309, 354-56, 390, 

402, 408,419,423, 438, 460, 

470-71 ,501 ,515 ,518 , 539, 

545-47, 553-54, 558, 612-16,

627-32, 639, 643-47, 661-64, 

669, 702-4 ,715 ,718 , 721-22, 

729, 736-38 ,751-56 , 762, 

766-70, 774, 779, 789-91,

817, 831-33, 838-39, 854-55, 

862,871-72

path of familiarization, 67-70, 84,

97, 113, 117, 121-22, 142, 146, 

176-78, 200, 204-5 ,210-19 , 

231-32, 238-39, 246, 256,

289, 292-95, 298-99, 302,

309, 337, 340-41,345-46,

356, 3 9 0 -91 ,404-6 ,412-13 , 

420-21,437, 443, 447-54,

465, 487, 493-98, 501,509, 

512-18, 540, 545, 549-53,

565, 568-69, 574, 577-78,

592, 600, 606,614-17, 621,

628-30, 633, 637, 640, 645-48, 

663-67, 670-71, 708, 712-13, 

736-38, 742-46, 751-54, 760, 

767, 771,775, 781-83, 806, 

809, 821-25, 829-30, 839-44, 

853-56, 867, 874
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path of liberation, 48, 101, 130, 145, 

206 ,217,413,423, 565, 568, 

577, 628, 739-42, 745, 781, 

804, 810, 818, 823-24, 852-53, 

872

path o f nonlearning, 64, 84-85,

121-22, 185, 200, 298-99, 

420-21, 438, 515, 545, 551-53, 

570,612, 694, 700, 727, 754, 

768, 809, 854

p a th  of preparation, 64-70, 80, 84, 

99-100, 114-19, 123, 202,

228, 246, 253-54, 276-78, 

289-99, 309-10,317, 340-41, 

356, 390, 402, 408,415-16, 

422, 441,484, 487,501-2 ,

514-15, 540, 545-48, 553-54,

558-59, 562, 568, 577, 592, 

613, 616-17, 623, 628-29, 632, 

636, 639, 643-46, 659, 662-69, 

699-700, 704, 710-16, 725, 

732, 736-40, 750-53, 765-77, 

791, 806-9, 831, 838-41, 847, 

853-54, 865, 869-71

path o f  seeing, 30,48, 67-70, 84, 93, 

97-101, 106-7, 113-14, 121- 

22, 146, 200, 203-9, 231-32, 

238-39, 246, 253-56, 263, 266, 

276, 289, 292, 295-302, 309,

312-13, 321,327-28, 340-41, 

356, 390, 404-16, 419-21, 437, 

443-46, 460-62, 465, 470,

479, 486-87, 490-93, 501, 504, 

508-15,518, 540, 545-50,

553, 559, 562-65, 568, 581, 

592, 598-600, 605-7, 614-17, 

621-22, 628-33, 636-39,

644-48, 663-70, 694, 701, 708, 

712-14, 725-26, 732, 735-42, 

746-47, 751-53, 756-57, 760,

767, 770, 774-83, 806, 809, 

820-21, 826, 829-30, 839-41,

847-56, 865-71

Patrul Rinpoche, 21-31, 584, 689, 

695, 752, 833

peak, 2 2 ,70 ,103-5 , 110-16, 145,

148, 153, 178, 203,218, 246, 

253, 262-63, 310-12, 338-39, 

412-19, 440-43, 470, 485-89, 

494 ,501-3 ,513 , 547-48,

559-62, 565, 568, 578,616, 

623, 632, 639, 648, 665,

709-11,720, 732, 736, 739, 

745, 770, 776, 807-8 ,819-21 , 

839, 847, 874

Pema Gyurme Gyatso, 29-33

perfect (nature), 125, 131, 160, 229, 

750, 758, 827

perfect form, 751, 827

personally experienced (wisdom), 

209, 302, 563, 793, 827

poised readiness, 70, 115-16, 123,

156-59, 168, 246, 253, 292-93, 

3 01 -2 ,3 1 0 -1 2 ,3 2 7 ,4 1 5 -1 9 , 

433-34, 440-43, 470, 485-90, 

501-3 ,511 ,547 -49 , 562, 582, 

598,616, 623, 632-33, 639, 

648, 665 ,710-13 ,722 , 725, 

736-38, 741-42, 748, 770, 776, 

779, 807-8, 815, 819-20, 839, 

843, 847, 852-53

practice o f engagement, 66,142, 

425-27, 438,613,620, 629, 

636, 644,811,871

practice o f  final deliverance, 60,

66-67, 185,425, 437-38,613, 

620, 629, 636, 645

Prajnakaramati, 211, 224, 230, 293
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prajnaparamita of the path, 611, 

627, 699-700, 738

Prajndpdramitdrthasamgrahay

37-38, 60, 602, 651,691,700

Prajna paramitdsamcayagathdy

29-31,39, 303-6,312, 595, 

693, 748

Pramanavarttika , 48, 118, 207, 666, 

729

Prasangika, 353, 688, 692, 715, 785, 

838

Prasphutapada, 30, 75, 80, 212-13, 

291,293, 356-57, 362, 381, 

384, 698, 703-5, 730

preparatory stage, 98, 106,144-48, 

151,203, 262, 328, 578, 783, 

853

progress to Akanistha, 110-12, 

412-14

progress to the formless realm, 102, 

105, 110

progress to the Peak of Existence, 

105, 112-13,414

pursuers by  means o f  confidence, 

43, 99, 113,413

pursuers by means o f  the dharma, 

43, 99, 113,413

Ratnagotravibhdgavydkhydy 189, 707, 

726

Ratnàkaraéànti, 23, 60, 126, 188, 

781-83

reality of cessation, 83-86, 89, 200, 

240-43, 297, 336, 445, 461, 

465-66, 480, 491,512, 700, 

745, 769, 782, 829, 859, 872

reality of suffering, 83, 86-88, 199, 

237, 240-42, 258, 336, 410, 
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512, 560-61,576, 596, 726, 
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700, 752-53
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Rongton, 29, 703, 734, 801, 873
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377-79, 530,618, 625, 634, 
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509,611,627, 698-700, 805, 

851
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698-702, 873

Shentong, 688, 873-74

signlessness, 166, 173, 200, 258,

307-8, 476, 484, 493, 501, 571, 

724, 740, 748, 757, 807,815, 

828, 838, 867
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Sparham, Gareth, 24, 688, 691, 706, 
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