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COMMENTARY ON THE SEPARATION
OF THE MIDDLE FROM EXTREMES
( MADHYANTA-VIBHAGA-BHASYA )






INTRODUCTION

This is one of the several commentaries Vasubandhu wrote
on texts ascribed to Maitreyanatha transmitted to him by
Asanga. It is a gradual peeling-away of “illusions”, a concrete
indication of alleviating practises, and the dissolving of these
also as discriminations not to be clung to : It is a most con-
scientious series of expedients for afflictions human beings are
prone to fall into—and in this it is ever-widening, and directed
at ever-widening levels of insight. So it is not surprising that
some statements in this work seem on first sight inconsistent
with one another, since they are expedients directed at different
problems, at different stages of insight. For instance, at I. 4 b,
it is said that the facts of affliction and alleviation cannot be
denied; in the last chapter, these terms lose all true meaning,

The title of the treatise itself is interesting. The Buddha in
his first sermon* said that his was a Middle Path, steering clear
of the extremes of desire for life and desire for death. Six
centuries later Nagarjuna called his philosophy ‘“‘that of the
Middle” (Madhyamaka), as in it there is neither desire for Sam-
sara nor desire for Nirvana, since both are indistinguishable.**
And, here, two centuries later, in this work of Maitreyanitha
and Vasubandhu, there is “‘the separation of the Middle from
extremes”. As Vasubandhu interprets Maitreyanatha’s list of
“extremes” ***  an extreme turns out to be any rigid assertion.
So Vasubandhu’s “Middle” is not so different from Nagarjuna’s
since both wish to rid consciousness of fixed views, which in-
variably lead to suffering. Nagarjuna’s method for doing this
is to reduce all the possible alternatives regarding causality,
etc. to absurdities, so that finally nothing can be asserted at
all. Vasubandhu’s method is much more gradual, since layers
of therapeutic theories are expounded, each one dissolving the
next, none of which retains a literal significance once they have
attained their aim. Both Nagarjuna’s Mila-madhyamaka-karika

¥ Samyutta V. 421-3.
** Mila-madhyamaka-karika, XXV, 19.
* %% Commentary on the Separation of the Middle from Extremes, ad V 23=26.
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and Vasubandhu’s Madhyanta-vibhaga-bhasya can be called
«Sanyavada”, for both finally assert nothing. But Vasubandhu’s
work is also “Yogacara”, in its fundamental senss of delineat-
ing a therapeutic course of action (dcdra) rooted in meditation
(yoga). In this capacity, it is extremely succinct, telescoping
methods for psychological transformation. It has been regard-
ed in the Tibetan tradition as one of the chief sources for the
description of a meditational practise.* It has thus also a
phenomenological, or Abhidharmika, side, in wishing to pre-
sent a therapeutic course in terms of moment-events. So there
is a delicate balance here of the two main “ingredients” in Maha-
yana enlightenment : #pdya (skill in expedient methods : “skill
in means”) and prajiia (fundamental insight in which all duali-
ties vanish, and only ineffable “Suchness” remains). There is
an intense interest here in realizing the ideal of the Bodhisattva,
and also in being grounded nowhere**, in explaining the
processes by which human beings become ensnared and the
methods by which they can be alleviated, only to deny that such
dualities fundamentally exist, and in outlining a spiritual path
only to shatter the last dualities that lie behind the assumption
of the possibility of one. Given Vasubandhu’s relegation of
all verbal formulations to the constructed ‘“own-being”, being
such a series of therapeutic aids is the best thing a theory can
be, since no theory is ultimately true, and all are finally aban-
doned. The state of realizing the Emptiness of all events is to
Vasubandhu, as well as to Nagarjuna, a state where all mental
constructions dividing reality into discrete entities are absent,
and there is a seeing of .everything “as it really is”. But this
state by definition allows for nc more statements.

Nagarjuna posits only two kinds of truth, conventional and
ultimate. It is here where Vasubandhu may argue. For a
dual truth-scheme perhaps does not make the existence of con-
fusion and suffering “real” enough. Vasubandhu’s expedient
of dividing reality into three, rather than two, fulfils this pur-
pose. The constructed is that which is seemingly fixed, ordered,

* Nag-dban-dar-rgyas, Lam-rim-man-nag (transmitted and transcribed
by Sherpa Tulku and Khamlung Tulku, translated by Alexander Berzin),

typescript, p. 16.
** According to the Astasahasrika-prajiia-paramita, the two are the same.
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and static. It exists only because of a propensity in the inter-
dependent to become “a construction of that which was not”
(abhiita-parikalpa). This term could also be rendered ‘“a con-
struction of the unreal”, since the Sanskrit word “abhiita’ comes
to mean “unreal’’, and it is in fact so rendered by the Chinese
and Tibetan translators.* But this translation ignores the
peculiar manner in which this term is used in this treatise, and
makes impossible puns which Vasubandhu himself makes on
“bhiita” and “‘abhiuta”.** 1In fact, for Vasubandhu any du-
ality “real/unreal” cannot exist. It would be “an extreme re-
lating to being and non-being”.*** What the construction of
that which was not constructs is something which “was not”
before it was mentally constructed, which “is” as long as it is
believed, and which “isn’t” as soon as it is dropped from con-
sciousness. Reliance on these mentally constructed events, or
any attempt to force experience to fit them, is bound to lead
to all kinds of anguish. A state where their constricting hold
is no longer felt is however possible, and so it is said that the
fulfilled is the interdependent without the constructed”.****
The entire moment-event framework of such works as A4
Discussion of the Five Aggregates and A Discussion for the De-
monstration of Action is employed here as a theoretical sub-
stratum for what is initially an art of mental alleviation. Sup-
pose Vasubandhu meets an “individual” who is filled with all
kinds of anxieties. Whatever they are, it is certain that they
are Jinked with some sort of self-view. Occidental psychiatric
practise would -perhaps look for origins, and would attempt to
categorize the “individual’s” reactions symptomatically. “You
are doing this, therefore you are in such-and-such a category,
and this is what you should do”’—no doubt take a drug—behind
all such expressed and unexpressed notions, the roots of the
“individual’s” sufferings remain unchallenged. The “indivie
dual’s” basic premise, that “he” is in fact an individual (clearly
of one or another type), set within an environment in some way
in opposition to “him”, is never questioned. But all Vasu-

* ﬁ _g 5} };,J yan-dag-pa-ma-yin-pa’i-kun-tu-rtogs-pa

** Commentary on the Separation of the Middle from Extremes, ad V 23-26.
*%% Separation of the Middle from Extremes, V 25.
#**%% Thirty Verses, 21.
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bandhu would be willing to admit, and even this he would admit
only tentatively, is that here is a “stream” of suffering. And
for the suffering to be alleviated, the entire outlook must be
changed. Meditation will help, but not at the outset. *“Re-
versals”, meaning such mental habits that lead invariably to
suffering, must first be removed, before the meditational course
can be embarked on with any good results.*

Among these ‘“reversals”, the notion of “self”, “ego”, or
“I” itself is one of the foremost, and means to destroy this view
occupy Vasubandhu in large parts of chapter III. In the theory
which Vasubandhu finds provisionally most therapeutically
fruitful, what are called “individuals” are streams of psycho-
physical moment-aggregations, and nothing is fixed or static.
The anxieties caused by “self-categorization™ rest on a colossal
distortion, and it is the commonness of such distortions that
makes Vasubandhu say, at least. temporarily, that there is a
force inherent in the world which accounts for them.

But it is not only the notion of *“self”’, but the distinction bet-
ween the perceiver and what is perceived, which gives rise to
the constructed. So this text begins by saying that this distinc-
tion is itself constructed. None of the dualities from which it
grows are anythingmore than “a construction of that which was
not”, and they can be removed completely from consciousness.

From here on it is already quite impossible to talk. A men-
tal attention towards talk is always suffused with an implicit
grasped/grasper dichotomy.** The emptiness of whatever object
of consciousness a Bodhisattva might resort to is included in
Vasubandhu’s “emptiness of ultimate truth””. And the attain-
ment of an unafflicted Nirvana/Samsara is the only excuse for
resorting to them. ***

In spite of his thorough ‘“commitment to Emptiness”, Vasu-
bandhu, unlike Nagarjuna in his stricter works, is not reluctant
to tell us his intentions. The mere removal of sufferings due to
constructions may be enough for the anxiety-ridden “individual”
who has visited Vasubandhu earlier. But for Vasubandhu
himself, this results in a great transformation, which affects

* Commientary on the Separation of the Middle from Extremes, ad 11, 9.
**ad V, 16.
*¥x%kad I, 17.
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all aspects of life. Vasubandhu wants to see as close an adher-
ence to the Bodhisattva-ideal as is possible. The second chapter
of this treatise, which deals with obstructions to the realization
of this ideal, then naturally follows upon the first, where “men-
tal constructions, fears, inactivity, and doubts have been brought
to complete rest”.

From a certain point of view, the new chapter may contain
more constructed dichotomies than the first. Nonetheless, it
is clear that a progression is intended, in fact the step from a
“Path of Seeing”, where the blatant confusions of the mental
consciousness are removed, to a “Path of Cultivation”, where
afflictions are eliminated. Now concepts are brought up not
because they are believed in, but because they correspond to
practises effective in removing the obstructions of the know-
able.

In the fulfilled life-stream, there is neither agitation nor com-
placency. Agitation does not allow for the calm necessary
in face of the disagreeable and hostile, and complacency is clear-
ly an obstacle to passion, compassion, and energy. The an-
cient list of “fetters” makes its appearance as kinds of obstruc-
tions, but with some changes. Significantly, excitedness, lust
for sensuous pleasures, desire for experiences in the realm of
images, and desire for experiences in the imageless sphere, have
been dropped, and a much more explicit break-down of what
was earlier simply called “ill-will”(vyapada) is given, in the
form of envy, selfish greed, and basic aversion. The additional
obstructions enumerated by Maitreyanatha, verses II 4-8, and
further elucidated by Vasubandhu, show by their contrasts many
of the characteristics of the ideal desired. But it is significant
that Vasubandhu does not delimit a goal with strings of “should’s”
—this would be too much construction, and too much con-
struction of dubious upaya value. Rather, he concentrates
on a delimitation of obstructions, which are all given as moti-
vating disposition-type events. In a Mahiyana life-stream,
there is confidence, satisfaction with very little, lack of concern
with any type of gain, there is tremendous compassion, there
is no lack of activity, there is the full taking up of Samsira,
sense-fields are used to an ultimate extent, there is enormous
capacity to evolve, and skill in the Mahayiana updyas and
meditations.
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But what is the relation between this ideal and the fulfilled
own-being ? The fulfilled own-being has been defined only
as the absence of the constructed, and here we have a constructed
set of transformations being recommended. But this- path is
presented only in relation to the removal of obstructions
to the fulfilled : that is, the path is again a construction
tentatively acted upon in order to effect the removal of
constructions.

There is a hint of a further reason for the necessity of the
cultivation of such attitudes in chapter three. Each of the
three own-beings is connected with the Truth of Suffering. Suf-
fering exists in the constructed, because of the clinging that comes
through adherence to views of ‘“‘personalities” and “events”
Suffering exists in the intérdependent, because of the basic
characteristics of the world itself. But suffering exists also in
the fulfilled, “because of connection with suffering”.* This
last phrase would seem to indicate a voluntary ¢onnection with
the sufferings of Samsara, even after the natures of the cons-
tructed and interdependent have been realized. So, even though
the fulfilled is freed from any of those sufferings which arise
unchecked with adherence to the constructed, it is still involved,
and voluntarily so, in the suffering “of others”. And in such
a context, the necessity of renewing the steps of the path becomes
evident. The obstructions to the full taking up of Samsara
might present themselves over and over again, no matter whe-
ther the “practitioner” has ‘“gone through” the entire medita-
tional program.

As a matter of fact, it is one thing to practise the applications
of mindfulness with ‘“‘one’s own” body, feelings, consciousness-
‘moments, and cognizables as the meditational objects—this
is done by any “Hinayina” practitioner—but it is quite another
thing to apply them to ‘“others’” bodies, cittas, etc. And this
is stated by Vasubandhu to be a salient feature of the Bodhi-
sattva’s practise.**So meditation cannot be something done
exclusively or even mainly in isolation : One is to Mahayanisti-
cally meditate in the marketplace, with everything that comes
along seen for what it is. “One” is suffused with a one-pointed-

*ad III, 6.
#*ad IV, 13 a
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ness of consciousness, ‘“outer” as well as “inner” directed, as
“one” is walking down the street. With the absence of any
felt distinction between perceived and perceiver, an extra-
ordinary openness of consciousness results.

A certain more strictly meditational technique is needed.
So Vasubandhu speaks of other obstructions which relate directly
to the meditational process itself. One-pointedness of conscious-
ness is at first most disturbed by slackness and excitedness.
Concentration must be maintained, but on the other hand, any
agitation or tenseness must be avoided.* When the appli-
cations of mindfulness, which stand at the basis of all further
meditations here, have been practised, the four right efforts
can be pursued for the arising of beneficial mental events and
the removal of unbeneficial ones. Then, for complete mastery
in meditational concentration, the four bases of psychic power—
zest, vigor, consciousness, and exploration, are raised in rela-
tion to various flaws in meditation.**

Then the factors conducive to penetration may be tried.***
These are a special series of intellective meditations. One begins
by “‘coming to heat”, with meditating first on the impermanence
of events, then upon the absence, in reality, of a rise and fall in
those events, then upon the realization that all the “Truths”
are only constructs. In the next stage, the ‘“‘Summit”, all men-
tal marks vanish. Because the next state is suffused with for-
bearance, because all aversion-causing constructions have been
shattered, it is called ““forbearance”. The “highest mundane
events” which follow is a condition where all the personality-
factors ‘“‘of the practitioner”, and everything ‘“‘around her
or him”, have merged into meditational concentration, and
“one” contemplates the non-arising of “own-beings” in any
“inner” or ‘“outer” events. At the end of this process, there
is no more discrimination of any type within the meditational
concentration, ****

t1]

But eventually “one” has to come out of completely signless
meditation, and then subtle agitations may present themselves

*ad IV, 4.

**ad IV, 5b-6a.

***ad 1V, 8.

**#* Maitreyanatha, Abhisamayalarkara, 1 25-34 ff.
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again. Their delimitations, and their antidotes, are given by
Vasubandhu with medical precision. Not everyone will have
all the agitations he enumerates, as many of them depend on
specific attitudes towards the meditational course itself. Thus
“agitation due to mental marks’ rests on a deliberate intention
in “one’s” meditation, which is a flaw. Vasubandhu simply
enumerates different possibilities. And constructions to shat-
ter constructions of this subtler kind are built, and immediately
dismantled.* The Vajra Words, and the delimitation of
“‘extremes” to be avoided, culminate this ever-widening shed-
ding of prior ways of looking, until finally the very last dualities
of all, such as those of “affliction” and “alleviation”, “right-
ness” and ‘“wrongness”, ‘practise” and ‘non-practise” are
totally discarded.

The factors conducive to penetration constitute a “Path of
(Initial) Application” : it is preceded by ‘A Path of Prepara-
tion”, which includes the “factors conducive to liberation” :
faith in the validity of the basic direction of Buddhist practise,
vigor, mindfulness, meditational concentration and insight in
their first conscious occurrences. The factors conducive to
penetration can be applied to the applications of mindfulness,
those basic meditations on body, feelings, consciousness-mo-
ments, and all moment-events together. ‘The Path of Initial
Application” is followed by “A Path of Seeing”, involving the
specifically Mahayana way of looking at phenomena. “The
" Path of Seeing”, in turn, is followed by “ThePath of Cultiva-
tion”, where all afflictions are gradually removed. It corres-
ponds to most of the stages in a Bodhisattva’s career.

Since a knowledge of these ‘Paths” and “stages” is pre-
supposed in the Commentary on the Separation of the Middle from
Extremes, it might be good to.give an outline of them here.
They are part of a heritage Vasubandhu received. It should
be noted, however, that in, this treatise itself, these “pdths”
and “stages” are discussed, though in an extremely compressed
form. ' )

‘The Mahiyana path begins with the arising of an enlighten-
ment-citta, the first consciousness-moment directed at enlighten-
ment. It is a desire for supreme enlightenment for the welfare

*ad V. 12-21.
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of others.* From the very beginning, this is the emphasis of
Mahiyana : that enlightenment is of value only if it results in
the alleviation of others’ sufferings. The Mahayanistic Bodhi-
sattva is ‘“one” who ‘““does not go into Nirvana”, but rather
“stays in Samsara for the alleviation of the sufferings of others”,
motivated by a great compassion. Asanga describes the arising
of the enlightenment-citta as occurring after four conditions
have arisen. The first he describes as follows : “Here a son
of the community or a daughter of the community sees the
unthinkable and marvellous power of a Buddha or a Bodhi-
sattva in drawing out (afflictions), or hears about it in the pre-
sence of one who has experienced it...He or she then becomes
confident in regard to the possibility of becoming enlightened,
and gives rise to a citta directed at the great enlightenment.”**
This citta is the first resolve of the Bodhisattva, to attain en-
lightenment no longer how difficult it may be, or how long it
will take. The second condition is the arising of a citta where
one has seen or heard of the depth of the Mahayana writings,
a citta which is confident in, and resolves to attain, a Buddha’s
knowledge. Just as “enlightenment” is linked with “insight”,
“knowledge” can be linked with “‘skill in means”, because what
is meant here by ‘“knowledge” are all the worldly expedients
for alleviation, many of which are included in Mahayana litera-
ture. This citta is thus the second resolve of a Bodhisattva,
to learn all Mahayana texts and expedient methods, no matter
how innumerable they are. The “third condition” is the arising
of a citta which considers that staying in the path of a Bodhi-
sattva for a long time would help sentient beings remove their
countless sufferings. This citta is the third resolve of a Bodhi-
sattva, to help remove the sufferings of all sentient beings, how-
ever immeasurable they may be. The ‘“fourth condition” is
again a citta directed at the sufferings of sentient beings, where
it is considered how they are tormented by the afflictions. One
resolves to impart the same training one is undergoing to others,
so that they too can rid themselves of afflictions and become
enlightened.*** This is the fourth resolve of a Bodhisattva, to

* Maitreyanatha, Abhisamayalarkara, 1, 18-20.
** Asanga, Bodhisattvabhimi 11, p. 9 (Nalinaksha Dutt ed.)
*** Ibid, II, p. 10.
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lead others to enlightenment, no matter how difficult this may
be. The enlightenment-citta is thus the first citta directed at
attaining enlightenment “oneself”. It is accompanied by the
first arising-together of the “factors conducive to liberation’*,
and is also called “the Path of Preparation”.

The Path of Initial Application” which follows is known as
“the stage where confidence is cultivated”(adhimukti-carya-
bhiimi).** Tt is connected with the first arising of “‘the factors
conducive to penetration”, discussed above.*** The first of
these meditative states ‘“‘coming to heat”, has in its weak state
as its meditational object the impermanence of all events, with-
out considering that separate events exist.**** In its medium
state, it has as its meditational object the lack of an arising
and perishing in the events of the aggregates, without consider-
ing them as either continuous ordiscontinuous.* **** In its strong
state, the truths of “impermanence”, etc. are seen to be mere
designations, and it is realized that they cannot be expressed
in words.}

In the weak state of the “Summits”, the objectis not to make
a view of the aggregates, and also the absence of own-being
in them. A common state of own-being for both the aggregates
and the emptiness of all events is realized.} The medium
state focuses on emptiness, where all notions of “own-being”
cease.iif The strong state, following immediately upon
this, is that there is no more looking at signs, and there
is “an investigation by insight into the absence of the appre-
hension of anything.”iiii

The state of “forbearance” means that there is an absence
of anger or impatience towards events that are seemingly hos-
tile, which forbearance is made possible by the realization that

*p. 202. .

**Commentary on the Separation of the Middle from Extermes, ad IV 14,
ad V 3.

***Haribhadra, Abhisamayadlarikaraloka, ad 1, 19

****Maitreyanatha, Abhisamaydlankara, 1, 28.

**x*#%Tbid., I 29a.

1Ibid., I 29a.

11Ibid., I 29 c-30a

$11Ibid., T 30b.

1it{Paraphrase of Conze’s translation of Abhisamayalarikara, 131b
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since all events are empty of “own-being”, they do not really
arise and perish at all. The weak state has as its object of medi-
tation the absence of own-being in the aggregates, the medium
the absence of arising and perishing, and the strong the absence
of signs.*

In the “highest mundane events”, the meditative concentration
following on the absence of apprehension of any signs, there
is no longer an object of meditation, and the meditative state
itself is not discriminated.** The series of the factors conducive
to penetration is also called “the stage where confidence
is cultivated”, because when one experiences them, confi-
dence in the possibility of attaining complete enlightenment is
nurtured.

The ‘“‘highest mundane events” are immediately*** followed
by the meditational concentration which constitutes “the Path
of Seeing”. It consists of sixteen moments only, and is equiva-
lent to the development of higher vision(vipasyana), i.e. insight
(prajiia). The first moment is “the forbearance for the know-
ledge of a moment-event in suffering” (dukkhe dharma-jiiana-
ksanti). It involves no perception of the separate existence of
the moment-event, but rather the realization of the identity of
the aggregates and Suchness (Emptiness).****The second
moment, “Knowledge of a moment-event in suffering’, focuses
on the impossibility of there being any knowledge through
mental discourse.*****The third moment, “forbearance for a
subsequent knowledge in suffering”, focuses on the measure-
lessness of events. The fourth, “subsequent knowledge in suffer-
ing”, focuses on the absence of limitations in events. The fifth,
“forbearance for the knowledge -of a moment-event in the

* Abhisamayalarikara, 1 32a-33a.

**Ibid, I 84a.

***Haribhadra, Abhisamayalarikaraloka, ad Il 10 b : “Sa (dar$ana-
marga) ca samasato laukikidgradharmasya samanantaram anupalambhah
samadhih.”

****This is found in the Padicavims$atisahasrika-prajiia-paramita as the
identity of the Suchness of the aggregates with the Buddha. But the
Hydayaprajiia-paramita’s equivalence of the aggregates to Emptiness is
basically the same, and perhaps clearer.

T ®*xx*This is the correct translation of Maitreyanatha’s “pary-
ayenananujfianam”. II (III), 12. Conze’s translation is faulty here.
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origination of suffering”, focuses on the absence of extremes in
all events.* This “absence of extremes” is discussed in detail
in this treatise.** The sixth moment of the Path of Seeing,
“knowledge of a moment-event in the origination of suffering”,
involves an accurate determination of the aggregates, which
finds in them all a basically unafflicted character.*** The
seventh moment, “forbearance through a subsequent knowledge
in the origination of suffering”, involves the not taking up and
the not abandoning of anything.**** 1In the eighth moment,
the ‘“‘subsequent knowledge in the origination of suffering”,
there is an intense focus on “the unlimited” : compassion,
rejoicing at the joy of others, loving kindness, and equanimity.}
In the ninth, “forbearahce for the knowledge of a moment-
event in the cessation of suffering”, emptiness is seen as the
nature of all the aggregates. Hence their suffering is “adventi-
tious”, not arising inevitably with the events. The tenth moment,
“knowledge of a moment-event in the cessation of suffer-
ing”, leads “to the attainment of the state of a Buddha™.}f
Maitreyanatha equates it to the moment when it is known that
the aggregates do not bring about anything that was apprehen-
ded.fif The eleventh, “forbearance for a subsequent know-
ledge in a cessation of suffering” is the taking hold of, or
encompassingfffi of all alleviations, and is linked, in the
“esoteric” explanation Maitreyanatha gives later in the Abhi-
samayalankara, with realization of the fundamental lack of
afilictions in all the aggregates.iffit The twelfth moment,
“a subsequent knowledge in a cessation of suffering”, focuses
on “the removal of all diseases and injuries”; “esoterically’,
again, it is the knowledge that no diseases and injuries arise
for aggregates.fffiii The thirteenth, ‘“forbearance for the

* Abhisamayalarikara 11 (I1I). 13.

*¥ad V, 26.

*kxIbid, II (ITD), 13.

*x#x]bid, IT (IID), 13, end.

1Ibid, II (IID), 13.

1iIbid, II (II), 13.

111*“Nopalabdhakrt”, Abhisamayalarkara, 111 (IX), 14.

1111 This relates to the “‘encompassing” in this treatise, V, ad 3.
t1t1iiAbhisamayalarikara 111 (IX), 14. '

1tiitIbid, I () 14; II (IX), 14.
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knowledge of amoment-event in a path that leads to the cessation
of suffering”, any grasping after Nirvana is brought to an
end.* In the fourteenth, “knowledge of a moment-event in
a path leading to the cessation of suffering”, there is no discri-
mination about the realization of a fruition.** In the fifteenth,
“forbearance through a subsequent knowledge in a path leading
to the cessation of suffering”, there is, founded on no more
harming to any living being, a leading of sentient beings to the
knowledge of all aspects***; esoterically, there is no connection
with any cognitional signs.**** The sixteenth moment, “subse-
quent knowledge in the path” is the great transformation to
put sentient beings into an alleviating path}, and is, esoteri-
ally, the non-arising of knowledge itself.}}

When non-dual Emptiness :is known in the Path of Seeing,
it is possible to remove all obstructidns. gradually in a Path of
Cultivation, which directs itself to ‘‘calm”(Samatha). These
obstructions are discussed in detail by Vasubandhuii}, and their
antidotes are also fully described.if{f The necessity of “reiterat-
ing” steps of the Path is given by Maitreyanitha, where he
states that repeated reflections on emptiness, the factors con-
ducive to penetration, and on the Path of Seeing, occur on the
Path of Cultivation.{}1}

* Abhisamayalarikara, 11 (III), 15.
**Ibid, III (IX), 14.

***Ibid, II (III), 15.

****Ibid, I IX), 15.

+Ibid, II (IID), 16.

f1Ibid, III (IX), 15.

The “exoteric” and ‘“‘esoteric” explanations of the Path of Seeing, as
given by Maitreyanatha are equivalent to looking at in both as a path involv-
ing successions of kinds of knowledge needed for alleviation, as well as an
unfolding of the basic Emptiness, non-affliction, and ineffability of every-
thing, which relates to insight (prajfia). Such a dual interpretation of a part
of the Path is to be found already in two works by Asvaghosa on the en-
lightenment-citta. In the “conventional” description, skill in means relating
to motivational dispositions towards enlightenment are discussed; in the
“ultimate”, the emptiness of everything is revealed. (Asvaghosa, Samvr-
tibodhicittabhavanopadesa-varnasangraha, and Paramarthabodhicittabhavanak-
ramavarnasangraha, Peking/Tokyo Tibetan Tripitaka, volume 102, pp 18-19.

1tiCommentary on the Separation of the Middle from Extremes, 11

t11Ibid, IV.

11ttt dbhisamayalankara 111 (XVIII), 53.
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After all obstructions have been removed, there is only “the
Path of the Accomplished”, those who have nothing further
in which to train themselves. The Path of Cultivation is thus
also equivalent to the second through the last stages of a Bodhi-
sattva’s career, the first stage being regarded as the last moment
in the Path of Seeing.

These stages are the complete development of the Paramitas,
those events to be cultivated “to the utmost extent”.* The
first stage, that of giving to others “cultivated_to its utmost
extent”, is called by Vasubandhu “the all-encompassing”, be-
cause it involves an understanding of the fundamental sameness
of “self” and “others”,** In the Mahayana siitra which
most fully discusses these stages, it is called “filled with love
in helping everyone”,***

The second stage is directed at ethical conduct towards others
“to the utmost extent”. This means ‘“no harming of any sen-
tient being”.; Asanga discusses this pdramita in detail,fi and
shows how this ‘“non-harming” may sometimes have to be
suspended in the interests of compassion. For instance, if
there is a king or minister who is continually torturing his sub-
jects, it will be part of ethical conduct to topple the government,
even through violent means if necessary.iil Because non-
action in this case will just mean that so much unnecessary
suffering will just continue. In the latest version of the Suvarna-
prabhasa-sitra, there is an interesting statement which says that
the main hindrance on the second stage consists in the ignorance
which lets different kinds of harmful acts arise without one’s
knowing it.i{if

*cf. Abhisamayalarkara 1 49-71.

** Commentary on the Sepration of the Middle from Extremes, ad Il,
14-16, see also the ‘“‘sattvesu samacittatd” of Abhisamayalarkara 1 49.

*¥x “Sarvopakaranasneha”,  DasSabhimika-satra, 1, Rahder, p 13,
Vaidya p 9.

tCommentary on the Separation of the Middle from Extremes, ad V5

tiBodhisattvabhami, X, pp 95-129.

fifIbid, X, p 114: “Yathapi tad-bodhisattvo bhavati raja-mahamatra
va ye sattva rijano va adhimatraraudrah sattvesu nirdaya ekanta-para-pida-
pravritah. Tam satydm S$aktau tasmad rajyai§varyadhipatyac cyavayati
yatra sthitds te tan-niddnam bahu-punyam prasavanti anukampa-citto hita-
sukhasayah.”

tiiSuvarnaprabhasa-sitra, (I-tsing translation), 4, VI.
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The third stage 1s that of “forbearance to the utmost extent”.
This means, as Vasubandhu tells us, primarily the pardoning
of any harm done to “one” by others.* The Dasabhiimika-
sutra gives practical instructions as to how this paramiti can be
used to lessen pain even when “one” is being tortured. For
instead of getting angry and hateful towards the torturer, which
would only increase the pain, “one” focuses on the susceptibility
to harm of the bodily elements, on how the torturers them-
selves are mentally tormented, and how this is but a fraction of
the suffering of the world.** “One” can also meditationally
focus upon the rise and fall of the moments of suffering ***

The fourth is the stage of vigor, particularly that vigor direct-
ed towards “the increase of alleviating qualities”.**** With
deep psychological insight, Vasubandhu links it with “the aim
of non-grasping, for here even the craving for Dharma is aban-
doned”.***** The Suvarna-prabhdsa, in a similar vein, states
that one of its main hindrances is the ignorance that makes one
indulge in too-frequent enjoyment of meditation, which makes
compassionate action impossible.****** In Vasubandhu’s
great Commentary on the Dasabhimika, he states thata focus on
antidotes to occurring situations of suffering is one of the main
features of this stage #*¥¥#**

The fifth is the stage of “meditation to an utmost extent”.
On the basic techniques of meditation, Vasubandhu has quite
a bit to say in this work. The Suvarna-prabhdsa again has an
interesting warning, that one of the main hindrances on this
stage is the ignorance that makes one “turn one’s back on Sam-
sara and strive for Nirvana’ *¥¥#sssk

The sixth stage is that of insight ‘“to its utmost extent”, the
realization of Emptiness.**#**#*%* The seventh is that of skill in

*Commentary on the Separation of the Middle from Extremes, ad V, 6.

**Dasabhiamika-satra, 111, V. p 20 (R, p 33).

***[bid, III, V., p 19 (R, p 31).

**%* Commentary on the Separation of the Middle from Extremes, ad V, 6.

#*kxkx]bid, ad II 14-16.

**x%%% Syyarnaprabhasa-sitra, 4, VI,

**kx%x%% Dodabhamivyakhyana , Peking/Tokyo Tibetan Tripitaka, volume

104, p 97, 4.
**®% 4k k%% Cyyarna-prabhasa-sitra, 4, VI.
*kxkkxk% % Commentary on the Separation of the Middle from Extremes,

ad II, 14



208 Seven Works of Vasubandhu

means. Whereas the previous stage is linked with “‘a super-
mundane seeing”, this one is connected with “a worldly super-
mundane subsequently attained seeing”,* and involves all
the expedient means necessary to be effective in the alleviation
of suffering. An obstruction on this stage, Vasubandhu says,
is an unafflicted ignorance “which counter-acts the aim of a
lack of diversity, for there is a lack of dealing with any diver-
sity of mental signs in the events spoken of in the sitras, etc.,”**
the sutras and other writings being repositories of expedient
methods. Interestingly enough, the Suvarpa-prabhasa makes
its hindrance on this stage the ignorance that makes one rejoice
in a mental state free from signs.*** For if there is only a conti-
nuous abiding in a prajiia-state, there would be no return
to the cognitional world, a world “used” in the stage of expe-
dient methods.

The eighth, ninth, and tenth stages all deal with the trans-
formation to complete enlightenment. The eighth is the stage
of having brought about the resolves of the Bodhisattva to
their utmost extent.****[t is linked by Vasubandhu to “potency
in the absence of discriminations” and ‘“potency in the total
clearing of the Buddha-field.””***** The ninth is the stage of the
powers : power in faith, power in vigor, power in mindfulness,
power in meditational concentration, and power in insight;
in this work, all these are linked to “potency in knowledge”.
The tenth stage, that of knowledge itself, is “the state for the
basis of a potency in action”, and involves all mundane and
supermundane knowledges for the alleviation of suffering, in
short, complete enlightenment.**#***

It is admitted by Vasubandhu that any description of the
fruitions of the Mahayana path is impossible, “for in their
full extent they are immeasurable.”***#%%* The events described

*Commentary on the Separation of the Middle from Extremes, ad 1V,
9b-10a.

**]bid, ad II 14-16.

*** Syyarna-prabhasa-sitra, 4, VI, 1.

****¥0On the resolves, see this introduction, p 201.

**%%% Commentary on the Separation of the Middle from Extremes, ad 11,
14-16, end.

*#ickxk Dasabhumika-sitra X. “Knowledge” is linked to *skill in means™,
by Vasubandhu in Dasabhiamivyakhyana, p 109, 3, line 6.

*******ad Iv’ 18-
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in the Path are also beyond any discussion of them, for ‘“‘these
may occur in many different ways.”* Descriptions of a Path
are at best schematizations of a sequence of events always to-
tally unique. Nor is there really any possibility of a path lead-
ing to enlightenment, since engagement in a practise would be
being bound by a construction.** Insight arises sponta-
neously, and may do so in one moment.*** These descriptions
are “skill in means” for the alleviation of suffering. “Aim-
lessness” does not mean a lack of desire to ease suffering, as Vasu-
bandhu says elsewhere. And yet this desire is tempered by the
absence of a cognition of “self”” and “others”, and this absence
of cognition in turn by the absence of the very notions of ‘“be-
ing” and “non-being”.**#*

Any dualistic view is finally rejected, and this includes the
duality afflicted/alleviated.***** There is no detriment in
what is termed ‘‘affliction”, no excellence in what is termed
“alleviation”. For all these terms are but mental constructions.
To say that anything was is an extreme of superimposition
regarding events; to say that anything wasn’t is an extreme of
.denial. Thus, anyone’s view of reality is equally real and equally
‘unreal. Everything that is commonly designated as “real”
has its admixture of confusion, and many events commonly
designated “‘unreal” yet have their effects.

Vasubandhu is confident, however, that fundamentally afflic-
tions are secondary and the result of mental construction, where-
as the essential “Ground of all events” is basically pure and
undisturbed.

Concerning the Text :

The Sanskrit original for The Commentary on the Separation
of the Middle from Extremes is extant, and has been edited
several times in recent years. The most scholarly edition is

that of the eminent Gadjin Nagao (Madhyantavibhaga-bhasya,
Suzuki Research Foundation, Tokyo, 1964).

*ad 1V, 14.

**3d V, 23-26, second example of the oil-lamp.

*#xJbia, cf. ad III, 22a, and Abhisamayalarikara, VII 1-5,

**%* Dasabhimivyakhyana, p 106, 3, 3-4, 1.

***xx* Commentary on the Separation of the Middle from Extremes, ad V
23-26.
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Almost contemporaneous with it is the edition of Nathmal
Tatia and Anantalal Thakur (Madhyanta-vibhaga-bhasya, Tibetan
Sanskrit Works Series, published under the Patronage of the
Government of Bihar, K.P. Jayaswal Research Institute,
Patna, 1967), which also has its merits. This translation is
based on both these editions, with reference being made also
to the Tibetan translation of Silendrabodhi and Ye-$es-sde
(Peking/Tokyo ed. Tibetan Canon vol. 112, pp 121-133),
and to the several editions of the sub-commentary by Sthiramati
(Madhyanta-vibhaga-tika, ed. V. Bhattacharya, G. Tucci,
Luzac & Co., London, 1932, ed. Susumu Yamaguchi, Librairie
Hajinkahu, Nagoya, 1934, ed. R. Pandeya, Motilal Banarsi-
dass, Delhi, 1971).



COMMENTARY ON
THE SEPARATION OF THE MIDDLE FROM EXTREMES
(MADHYANTA-VIBHAGA-BHASYA)

I. Reverencing both this Treatise’s author, the son of Sugata*—,
and its expounder to us and others**, I will attempt to ex-
plain its meaning.

Here, at first, a framework for the Treatise has been arranged
as follows : )

“Characteristics, obstructions, realities, the cultivation
of antidotes, situations there, the attainment of fruition,
and the supremacy of the Vehicle” 1I.la

That is to say that the following seven topics are dealt with in
the Treatise : the main characteristics (of beings and the world),
their obstructions, realities, the cultivation of antidotes to the
obstructions, situations which may arise in this cultivation of
antidotes, the attainment of fruition there, and a path to the
attainment of fruition, a path having no superior.
Referring to the characteristics, the author says :
(“he”)
“There is the construction of that which was not;
duality is not found there;
(“‘She”)
But emptiness is found there;
And “he” is found in “Her”, as well.” 1I.1.

In this passage, “the construction of that which was not” is the
discrimination of object apprehended and subject apprehendor
(rather than “discrimination between the object apprehended
and subject apprehendor”). And “Emptiness” is the separation of
the construction of that which was not from the being of object
apprehended and subject apprehendor. “And ‘he’ is found

*Maitreyanatha, author of The Separation of the Middle from Extremes,
to which this work by vasubandhu is a commentary.

**Asanga, pupil of Maitreyanatha, and elder brother of Vasubandhu,
through whom Vasubandhu was converted to the Great Vehicle.
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in ‘Her’, as well” : i.e. the construction of that which was not
(is found in Emptiness, as well). And if it (duvality) is not there
in that way, then, as a result, one sees “‘as it is”, namely, that
it is empty. Furthermore, one knows that that which remains
(after duality vanishes) is what is (really) existent here, and the
emptiness-characteristic is made to arise in an unreversed man-
ner.}

“Therefore, everything is taught as neither empty nor
non-empty,
because of ifs existence, ifs non-existence, and its exis-
tence,

and this is the Middle Path.” 1.2.

It is not empty, either because of emptiness or the construction
of that which was not. Neither is it non-empty, because of the
duality, object apprehended and subject apprehendor, and thus
it has been taught, that “Everything compounded is called ‘the
construction of that which was not’; everything uncompounded
is called ‘Emptiness’ ”, because of the existence of the cons-
truction of that which was not, because of the non-existence of
duality, and the existence of emptiness in the construction of
that which was not, and the existence of the construction of that
which was not in emptiness. And this is the Middle Path :
that everything is neither totally empty nor totally non-empty.
And this is in accordance with passages in the Pragjia-paramita-
siitras, etc., which say : “All this is neither empty nor non-
empty.”’*2

Having explained the existent character and the non-existent
character of the construction of that which was not, he next
explains its own-characteristic.

“Consciousness arises as the appearance of objects of
the senses and of understanding, and as the appearance
of sentient beings, self, and perceptions. There is no
(real) object for it, and in its non-being, it itself is
not.” 1.3.

In this passage, the appearance of objects of senses and under-
standing is that which appears because of the being of

*cf. Kausika-prajiG-paramita-sitra
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visibles, etc. The appearance of sentient beings is that which
appears because of there being sense-faculties in “‘one’s own”
and “others’” life-streams. The appearance of self is afflicted
manas, because of its association with confusion of seif, etc.
The -appearance of perceptions is the taking shape of the six
consciousnesses. ““There is no (real) object for it”, the author
says, because of the lack of a fixed aspect in the appearance
of objects and sentient beings, and because of the false appear-
ance of the appearance of self and perceptions. “In its non-
being, it itself is not”, the author says; because of the non-being,
in these four ways, of the object apprehended, i.e. visibles, etc.,
the five sense-faculties, manas, and the six consciousnesses which
cognize, the apprehendor, consciousness, is also non-existent.3

“Consciousness’ character as the construction of that

which was. not is demonstrated by its being, because

it is not in that way, and yet is not totally non-being.”
14.

Because its being is not as its appearance arises, but it is not
totally a non-being, because cf the arising of this much con-
fusion! Furthermore, it couldn’t be simply non-being, because,

“Liberation through its extinction is accepted.” 1.4b

Otherwise, bondage and freedom would be contradicted, and
this would incur the flaw of denying affliction and alleviation.

Having explained the own-characteristic of the construction
of that which was not in this way, the author proceeds to ex-
plain its comprising characteristic. Even though this is only
construction of that which was not, there comes to be a com-
prising of three own-beings in this way :

“The constructed, the interdependent, and the fulfilled
are indicated by objects of sense and understanding,
the construction of that which was not,

and the non-being of dualities.” I.5.

“Objects of sense and understanding’ are constructed own-being.
The construction of that which was not is interdependent own-
being. The non-being of object apprehended and subject appre-
hendor is fulfilled own-being.*
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Next the author illuminates the characteristic within that
construction of that which was not, allowing it to penetrate
its own non-existent character.

“A non-apprehension comes about dependent on appre-
hension,

a non-apprehension comes about dependent on this
non-apprehension”. I. 6.

A non-apprehension of objects as separate objects of sense and
understanding comes about dependent on the apprehension
that everything is perception-only. Accordingly, a non-appre-
hension of “perception-only” comes about dependent on this
non-apprehension of objects. And thus one enters into the non-
existent character of object apprehended and subject appre-
hendor.

“Thus it is demonstrated that this ‘apprehension’ has
the nature of a non-apprehension”. I1.7a

because of the impossibility of a true apprehension with the
non-being of a separate object for apprehension. ‘

“Because of this, it can be known that there is an
identity between apprehension and non-apprehension.”
1.7b

Because of the inability to demonstrate an apprehension through
its apprehenending anything. Nevertheless, it is called “appre-
hension” “because of the appearance of objects of sense and
understanding which were not previously, even though it really
has the nature of a non-apprehension.

Next, the author explains the construction of that which was
not’s characteristic of being divided.

“And the construction of that which was not is the
cittas and caittas of the three realms.” 1.8a.

That is to say, it exists with the division of experience into the
realm of desires, the realm of simple images, and the imageless
realm.5
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And then he explains the characteristics of its synonyms :

“Observing an object there, is consciousness;
observing it with special qualities, are the caittas.”
I. 8b

That is to say : Observing in terms of ‘“a simple object” is a
consciousness; observing in terms of special qualities “in the
object”, are the caittas (i.e. psychological events associated
.with consciousness), such as feelings, etc.

Then' the author explains the construction of that which was
not’s characteristic of evolving :

“One is the condition-consciousness,

the second relates to experience;

in the latter are the caittas that experience, distinguish,
and impel.” 1.9

Because the store-consciousness is the conditional ground for
all the other consciousnesses, it is the “condition-conscious-
ness”’. Conditioned by it, there are the evolving conscious-
nesses which relate to experience. Experiencing itself is basi-
cally feeling, distinguishing is cognition, and the impellers of
consciousness are the motivating dispositions : volition, mental
attention, etc.

Then the author proceeds to discuss the construction of that
which was not’s chasacteristic of having afflictions.

“Because of concealment, planting, conducting, and
holding fast; because of filling up, the triple distinguish-
ing, experiencing, being pulled along; because of binding,
confrontation, and the more palpable states causing
suffering, the living world is afflicted.” I. 10and 1la.

In this passage, “concealment” means the obstruction to seeing
as it is which arises through ignorance; “planting” means the
setting up of latent karmic impressions in consciousness by the
motivating dispositions, ‘“‘conducting” means meeting with a
situation for the further arising (of impressions) in consciousness,
“holding fast is the holding fast to a “‘self-being” through the
psvchophysical complex, “filling up” is the filling up (of experi-
ence) by the six sense-fields, the “triple distinguishing” is the
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triple determination (of sense-organ, object, and corresponding
consciousness through contact), “experiencing” is feeling, “be-
ing pulled along” is craving, conducive to being-again,® pro-
jected by action, “binding” is being bound by desires, etc. which
are conducive to the arising of consciousnesses through clingings;
“confrontation” is the direction of a done act which gives retri-
bution in a being-again, and the more palpable states causing
suffering come about through birth, decrepitude, dying, etc.
The living world is afflicted by all of these.

“Threefold, twofold, and sevenfold affliction-together,
because of the construction of that which was not.” I. 11b

Affliction-together is threefold: the affliction-together of afflic-
tions proper, the afilictions-together of action, and the afflictions-
together of birth. Among these, ignorances, craving, and clinging
are afflictions-together of afflictions proper, motivating disposi-
tions and being are the afflictions-together of action, and the
afflictions-together of birth are the rest of the limbs of dependent
origination.? ;

Afflictions-together are twofold: causal and resultant. Among
these, causal afflictions-together consist of those limbs of -depen-
dent origination which have the nature of affliction and action
(i.e. the limbs ignorance, motivating dispositions, craving, cling-
ing, and being); resultant afflictions-together consist of the rest
of the limbs.

Afflictions-together are sevenfold: These are essentially
causal afflictions-together in their seven modes: the cause of
reversal, the cause of being thrown forth, the cause of conducting
near, the cause of holding fast, the cause of experiencing, the cause
of being pulled along, and the cause of agitation. Among these,
ignorance is the cause of reversal, motivating dispositions are
the cause of being thrown forth, consciousness is the cause of
conducting near, the cause of holding fast is the psycho-physical
complex and the six sense-fields, the cause of experiencing is
contact and feeling, the cause of being pulled along is craving,
clinging, and being, and the cause of agitation is birth, decre-
pitude, and dying. In every way, afllictions-together develop
because of the construction of that which was not : this is the
compact meaning. So the nine-fold characteristics of the
construction of that which was not have been illuminated :
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its character as existent, its character as non-existent, its own-
character, its comprising character, its character allowing it
to penetrate to its own non-existent character, its character of
being divided, the character of its synonyms, its character of
evolving, and its character of afflictions-together.

Having in this way explained the construction of that which
was not, in order that emptiness can also be known, he says :

“Emptiness’ characteristics, synonyms, meanings, divi-
sions, and its demonstration, should be concisely
known.” 1. 12

How should its characteristics be known ?

“The non-being of duality,
and the being of this non-being,
is the characteristic of emptiness.” 1. 13a

It is the non-being of duality, i.e. of the object apprehended
and subject apprehendor. It is also the being of this non-being.
In this way, emptiness’ characteristicness of both non-being
and own-being is illuminated.

As it is both non-being and own-being, it is

“neither a being nor a non-being”. 1. 13b.

How is it not being ? Because of the non-being of duality.
How is it not non-being ? Because of the being of the non-
being of duality. And this is the characteristic of emptiness.8
Thus it is

‘““a characteristic neither the same nor different” 1. 13c.

from the construction of that which was not. If it were diffe-
rent, the real nature of an event would be different from the
event itself (since empliness is the real nature of the construc-
tion of that which was not). To speak of emptiness and the
construction of that which was not as being different would
be as absurd as speaking of “impermanence” and “suffering”
as being something different from impermanent and suffering
beings themselves. If they were the same, then there would
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be no knowledge with alleviation *as its object, and their charac-

ter would be totally common. With this, the characteristic of

freedom from otherness in reality, becomes illuminated.
How are synonyms for emptiness to be recognized ?

“Suchness, the reality-limit, the signless,
the ultimate, the Giound of all events, are, in brief,
synonyms for emptiness.” 1. 14.

How are the meanings of these synonyms to be known ?

“From being non-otherness,

non-reversal, cessation

the scope of the exalted,

and the cause of exalted events,

the meanings of the synonyms are understood in
order.” I.15.

It is Suchness in the sense of non-otherness in the sense that it
is just so, all the time. It is the reality-limit in the sense of
there being no reversals there, because of the insubstantiality
of reversals. (It is also the reality-limit in that it is the fur-
thest point of awareness.) It is the signless in the sense of being
the cessation of all signs, there being a total non-being of signs
there.® Because it is the scope of exalted knowledge, it is called
“the ultimate”, and because it is the causal ground for exalted
events, it is called “the Ground of all Events”. For the meaning
of “ground” is here the meaning of “cause”.
How are the divisions of emptiness to be known ?

“Both afflicted and cleared” 1. 16a.

This is its division. In which situations is it afflicted and in
which cleared ?

“With flaws and without flaws” 1. 16b.

When it exists with flaws, then it is afflicted. When it is freed
from flaws, then it is cleared.

*“Clearing”
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If, having been with flaws, it becomes freed from flaws, how
is it that it is not impermanent, as it undergoes change ?
Because its

“clarity is assented to, like the clarity of water, gold,
and space” 1. 16c.

No otherness of own-being occurs for it, because of the removal
of adventitious flaws.10

There is yet a further division : the sixteen kinds of empti-
ness, which are : the emptiness of the internal, the emptiness
of the external, the emptiness of the internal and external, the
great emptiness, the emptiness of emptiness, the emptiness of
ultimate truth, the emptiness of the compounded, the empti-
ness of the uncompounded, the very great emptiness, the empti-
ness of inferior and superior, the emptiness of non-rejection,
the emptiness of Nature, the emptiness of characteristics, the
emptiness of all events, the emptiness of non-being, and the
emptiness of the own-being of non-being. These are to be
known in brief as :

“The emptiness of experiencer,

of whatever is experienced,

of the body, of the habitat,

the emptiness through which those (emptinesses) are

seen,
and the emptiness of whatever is resorted to.” 1. 17.
Among these, emptiness of the experiencer refers to the in-

ternal sense-fields, and the emptiness of whatever is experienced
refers to “external things”. The body is the seat of experiencer
and the experienced, that is, the physical body, and its emptiness
is called the emptiness of the internal and external. The habitat
is the world inhabited, and because of this world’s extensiveness,
its emptiness is called the great emptiness. The emptiness of
emptiness is the emptiness of that emptiness through the know-
ledge of which it is seen that the internal events, sense-fields,
etc. are empty. And the emptiness of ultimate truth is the
emptiness of all that as it is seen under the aspect of “‘ultimate
truth”, and the emptiness of whatever object of understanding
a Bodhisattva may resort to. For what reason, then, are they
resorted to ?
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“for the attainment of a pure pair” I 18a.

for the attainment of a beneficial compounded and uncompound-
ed, and

“continually for the welfare of all beings” I 18b.
that is, for the welfare of limitless sentient beings, and
“in order not to abandon Samsara” 1. 18c.

If one did not see the emptiness of Samsara and the emptiness
of any ““inferior” and “‘superior”, oppressed, one would abandon
Samsara.

“and for the non-perishing of the beneficial” 1. 18d.

Even in a “Nirvana with no remainder™, one does not reject,
does not throw off, anything, and the emptiness of this is called
the emptiness of non-rejection.

“for the sake of clearing the lineage” I. 19a.

the lineage meaning one’s nature, because of a state of own-
being!?, and

“in order to receéive the characteristics and secondary

marks of a great person, and for the clearing of

Buddha-dharmas,

the Bodhisattva has recourse to objects of under-
standing.” 1. 19b.

for the attainment of the powers, confidences, special Buddha-
events??, etc. The situations of these fourteen kinds of emptl-
ness can be known in this way.

What again is emptiness here.?

“The non-being of personalities and events is emptiness,
and the existing being of this non-being in it is another
emptiness.” 1. 20.

The non-being of “personality” and “events” is emptiness.
And it is also the existing being of this non-being. “In it”,
he says, so that it is clear that this is not another emptiness
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from the emptiness of experiencer, etc. In order to explain a
characteristic of emptiness in this way, he specifies emptiness
as two-fold in relation to extremes!?, as the emptiness of non-
being and the emptiness of the own-being of that non-being,
in order to remove, the superimposition of “‘personalities” and
“events”, and the denial of this emptiness respectively. The
division of emptiness can be known in this way.
How can its demonstration be known ?

“If it did not become afflicted, then all beings would be
liberated, if it were clear, then all effort would be
fruitless.” 1. 21.

If the emptiness of events were not afflicted by adventitious
secondary afflictions when their antidotes have not arisen, all
sentient beings would be liberated’ even without any effort,
because the afflictions-together would not come about. If,
even when antidotes have arisen, it were not to become alleviat-
ed, then all effort made for the sake of freedom would be
fruitless.

Thus

“it is neither afflicted nor unafflicted, neither clear nor
unclear” 1. 22a.

How is it neither afflicted nor unclear ?
“because of the luminousness of citta” 1. 22b.

by nature.
How is it neither unafflicted, nor clear ?

“because of the adventitiousness of afflictions in it.”
I. 22¢c.

Thus the division of emptiness, previously alluded to*, is demon-
strated.

Now the compact meaning of emptiness can be known—from
its character, and from its determination. From its character
means from its character as non-being and being. Its character
as being is both from its character as being freed from being

*at I, 16a.
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again and from its character as being freed from all otherness
in reality.1¢ Its situations can be known from the determination
implicit in its synonyms, etc.

Here, through this four-fold exposition, the own-characteristic
of emptiness : its characteristic of action, its characteristic of
affliction and alleviation, and its character of logical fitness,
is caused to occur, bringing discriminations, fears, inactivity,
and doubts to complete rest.

II. The Obstructions
Concerning obstructions, the author says :

“The pervading and the limited ones,

the excessive and the equal,

accepting and abandoning,

are called obstructions of the two.” II. 1.

In this passage, ‘“‘the pervading” is the obstructions consisting
simply of afflictions, and the obstructions of the knowable, be-
cause both are obstuctions to those of the Bodhisattva-lineage.
“The limited” is the obstruction to the Sravaka-lineages, which
is affliction only (i.e. the sole goal of the Sravakas, that is
the followers of the ‘“Hinayana”, is the eradication of their own
afflictions). The “excessive” is the obstruction in those who
act with attachment (hostility or confusion). The “equal” is
that in those who make everything alike.!’® The obstruction
of accepting or abandoning Samsara is an obstruction to those
of the Bodhisattva-lineage, because of being an obstruction
to Nirvapa without a basis.’®* Thus, the obstructions of those
of the Bodhisattva-lineage, those of the Sravaka-vehicle, and
those of others, have been made known.

“The characteristics of the obstructions that are simply
affliction are nine-fold, being the fetters.” II. 1b.

The nine fetters are the obstructions that are simply afflictions.
To what are they obstructions ?

“to excitement and to equanimity,
and to the seeing of reality.” II. 2a.
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The fetter of complacency is an obstruction to excitement, and
the fetter of aversion is an obstruction to equanimity. (Because
of the former, there is no passion, compassion, or energy);
because of the latter, one cannot stay calm in face of the dis-
agreeable or hostile. The rest of the fetters are obstructions to
the seeing of reality. How does this occur ?

“Leading towards the view of self,

obstructing insights regarding this and “external objects”,
regarding the cessation of suffering, the Path, the Gems,
others’ attainments, and regarding the knowledge of
being satisfied with little.” II. 2—II. 3a.

The fetters become specific obstructions. The fetter of pride
becomes an obstacle leading to the view of self. This is be-
cause this view has not been cast off through proper practise
in a time of clear understanding, working against the pride of
thinking that “I exist” in what is internal or external. The
fetter of ignorance is an obstacle to knowledge about the
elements that make for a view of the self. This is because it is
a lack of knowledge concerning the appropriating aggre-
gates. The fetter of holding fast fo views is an obstruction to
the knowledge of the truth of the cessation of suffering. This
is because such holding fast goes against the possibility of the
cessation of suffering, because of the various anxieties caused
by the view of a self in the body, and views regarding the per-
manence or impermanence of the elements constituting person-
ality. The fetter of adherence to mere rules and rituals is an
obstruction to the knowledge of the truth of the Path, because
of its adherence to the view that the highest clarity lies else-
where than it really does. The fetter of doubt is an obstruc-
tion to the knowledge of the Three Gems (Buddha, Dharma,
Sangha), because it involves a lack of faith in the good qua-
lities of these three. The fetter of envy is an obstruction to
satisfaction in others’ attainment, because one wishes to see
only others’ flaws. The fetter of selfishness leads to a: lack
of knowledge of satisfaction with little, because of one’s obses-
sion with possession.l? ’

“Further obstructions stand in the way of welfare, etc.
in ten ways.” II. 3.
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There are further obstructions that stand in the way of wel-
fare, etc. in ten ways. What are these obstructions, and what
is meant here by ‘“welfare, erc.” ?

“The lack of means to rouse ‘“oneself” from inactivity,

the lack of complete use of “one’s” sense-fields,

careless activity,

non-arising of the beneficial,

lack of mental attention to what lies around you,

unfulfillment of the necessary preparation (to live in
the Great Vehicle),

separation from ‘‘one’s” spiritual lineage, and
separation from good friends,

wearying distress and agitation of citta,

lack of opportunity. to practise the Great Vehicle,

being forced to live with stupid or depraved people,

susceptibility to harm, lack of control, and lack of
maturation of insight because of the three,

. susceptibility to harm by nature, sloth, and carelessness,
attachment to being, and longing for enjoyment,
muddle-headedness,
lack of confidence, lack of faith, delibcration according

to words, )
lack of reverence for the Good Dharma,
respect for gain,
lack of compassion,
casting away what one has heard,
being ill-versed in what’s been heard,
and lack of engagement in meditation.” II. 4-8.

These are the obstructions to welfare, etc. And what is wel-
fare, etc. ? .

“Welfare, enlightenment, the full taking up of Samsara,
insight, lack of confusion, lack of obstructions,
ability to evolve, fearlessness,

lack of selfishness and potency.” II. 9.

So that it can be known how many obstructions can arise to
which of these factors : welfare, etc. he says,
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“By threes, the obstructions of the knowable arise for
these.” II. 10a.

To each of these beneficial factors, three obstructions can arise.
To welfare, arise the lack of means to rouse “oneself” from in-
activity, the lack of complete use of “one’s” sense-fields, and
careless activity. To enlightenment, arise the non-arising of
good caittas, lack of mental attention to what lies around you,
and the unfulfillment of the necessary preparation. To the
full taking up of Samsara, which is the arising of the enlighten-
ment-cittal8, arise separation from ‘“one’s” spiritual lineage,
separation from good friends, and wearying distress and agita-
tion of citta. To insight, which is the state of a Bodhisattva,
arise the lack of opportunity to practise the Great Vehicle, and
being forced to live with either stupid or depraved people. In
this passage, “‘stupid people” are fools, and “depraved people’
are frustrated, harmed people. To lack of confusion, arise
susceptibility to harm through reversals, lack of potency because
of the three kinds of obstructions : afflictions, etc. and lack of
maturation in insight which matures “liberation”! As obstruc-
tions to the abandonment of obstructions, arise natural suscep-
tibility' to harm, sloth, and carelessness. To the ability to
evolve, arise attachment to (rigid) being, longing for enjoyment,
and muddle-headedness, through which citta evolves otherwise
than towards supreme perfect eniightenment. To fearlessness,
arise lack of confidence in the “personality”, lack of trust in
Dharma, and deliberations according to words. To lack of
selfishness, arise lack of reverence for the Dharma, respect for
the acquisition and worship of gain, and lack of compassion
for sentient beings. To potency, arise three, because of which
one can’t attain (psychic) power, which are casting away what
has been heard (regarding Dharma), because it brings about
actions leading to the rejection of Dharma, being ill-versed
in what’s been heard, and lack of engagement in meditation.
Because these obstructions become ten kinds of causes in
relation to welfare, etc. these ten kinds of causes are to be made
known now, because of their bearing upon them. There is a.
cause as one thing’s being the direct condition for the arising
of another, such as when the eye gives rise to a visual con-
sciousness. There is a cause as one thing’s maintaining an-
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other’s existence, such asthe four foods maintaining sentient
beings. (The four “foods” are : morsel-food maintaining the
organism itselt, contact giving stimuli to the living being, manas
and volition motivating its activity, and consciousness.) There
is a cause as one thing’s sustaining another, in the sense of
providing a support, as the inhabited world does for the world
of sentient beings. There is a cause as one thing’s manifesting
another, as the action of looking does the visible. There is a
cause as one thing’s transforming ancther, as fire does that
which is being cooked. There is a cause as one thing’s disjoin-
ing another—such is the relation of a cutting instrument to that
which is being cut. There is a cause as one thing’s evolving
another step by step, such as the action of a goldsmith, who
works bracelets out of masses of gold. There is a cause as
one thing’s giving rise to the idea of another, such as the per-
ception of smoke, etc. giving rise to the idea of fire, etc.. There
is a cause as one thing’s causing us to form the idea of another,
as a justification does for a thesis.* There is a cause as one
thing’s leading to the attainment of the other, as the Path leads
to Nirvana, etc.

Thus, an obstruction to the arising of alleviation is an ob-
struction to welfare, because of its causing it to arise. An ob-
struction to its maintenance is an obstruction to enlightenment
(i.e. the erlightenment-citta), because of its resulting in an
absence of anger and frustration. An obstruction to sustaining
it is an obstruction to the full taking up of Samsara, because
this becomes the support for the enlightenment-citta. An
obstruction to -manifesting it to others is an obstruction to in-
sightedness, because of its making it clear to others. An obstruc-
tion to its transformation is an obstruction to lack of con-
fusion, because of ite folding away all confusions obstructing
alleviation. An obstruction to its disjunction is an obstruction
to the lack of obstruction, because it causes separation from
obstructions. An obstruction to its evolving gradually is an
obstruction to citta’s ability to evolve towards enlightenment.
An obstruction to giving rise to the idea (of the Great Vehicle)
is an obstruction to fearlessness, because this idea does not
arise where there is any fear. An obstruction to causing the

*cf. Method for Argumentation, 4.
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idea to arise in others is an obstruction to lack of selfishness,
because it is the lack of selfishness in the Dharma that causes
the idea (of the Great Vehicle) to arise in others. An obstruc-
tion to its attainment is an obstruction to potency, because it
has the characteristic of the attainment of powers.

Causes of ten kinds : for arising, maintaining, sustaining,

manifesting, transforming, disjoining, evolving,

causing the idea to arise, causing the idea to be formed
in others,

and attaining : for these the eye, foods, the earth,

a lamp, a fire, are examples,

and a cutting instrument, an artisan’s skill,

smoke, justifications, and the Path.

It is through the desire to obtain enlightenment that the
roots of the beneficial are at first caused to arise. Then,
through the power of the roots of the beneficial, enlightenment
can be attained. The enlightenment-citta is the basis
for the arising of the roots of the beneficial. The Bodhi-
sattva is the support of the enlightenment-citta. Again, with
these roots of the beneficial attained through the enlightenment-
citta which has been made to arise, reversals will be abandoned
by the Bodhisattva, and a complete absence of reversals will be
caused to arise. Thus, freed from reversals in the Path of Seeing,
all obstructions are abandoned in the Path of Cultivation.1®
Again, the three roots of the beneficial, once obstructions
have been gotten rid of, will become evolved to supreme
complete enlightenment. Then, through the exercise of the
power of this transformation, one will not be afraid of the vari-
ous kinds of teachings in the deep extensive Dharma. Thus,
through not being alarmed, seeing the various qualities in the
events of the teachings, one can explain these events in detail to
others. Thereafter, the Bodhisattva, having thus attained the

- exercise of these powers through these various qualities, quickly
attains supreme complete enlightenment, and attains also potency
in all events. This is the gradual sequence of welfare, etc.

“Furthermore, there are other obstructions ;
to the allies, paramitas, and stages.” II.10b
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First of all, to the allies of enlightenment :20

“Lack of skill as regards the meditational object,
sloth, two defects in meditational concentration,
lack of planting, weakness,

being flawed by views and susceptibility to harm.” IL.11.

Lack of skill as regards the meditational object is an obstruc-
tion to the application of mindfulness.?? Sloth is an obstruc-
tion to the right exertions.22 Two defects in meditztional con-
centration are a lack of completion of meditation due to a de-
ficiency in either zest, vigor, citta, or exploration, and a lack
of completion of meditation due to a deficiency in the secon-
dary motivational dispositions necessary for efforts in meditat-
ing. These (lack of completions of meditation) are obstructions
to the bases of psychic power.2® To the faculties?%, non-planting
of the factors conducive to liberation?’ is an obstruction. To
the powers?6, weakness of these same faculties due to the inter-
ference of adverse factors is an obstruction. To the limbs of
enlightenment??, the flaw of views is an obstruction, due to
their working against the Path of Seeing. To the limbs of the
Path28, the flaw of susceptibility to harm is an obstruction,
because of its working against the Path of Cultivation.
Obstructions to the paramitas :

“Obstructions to having, happy states,

to not forsaking sentient beings,

to casting off and growth of flaws and virtues, to de-
scent” II. 12.

“to liberating, to inexhaustibility, to continuance in welfare,

to making certain, to enjoyment and maturation of
Dharma.” II. 13.

Here it is explained which result of which among the ten para-
mitas is liable to damage by which obstruction?®. In this con-
nection, an obstruction to having is an obstruction to (the effect
of) the paramita of giving. An obstruction to a happy state
is an obstruction to (the effect of) the paramiti of good con-
duct towards others. An obstruction to the non-abandonment
of sentient beings is an obstruction to (the effect of) the para-
mitd of forbearance. An obstruction to the casting off of flaws
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and the growth of virtues is an obstruction to (the effect of)
the paramita of vigor. An obstruction into descent into what
is to be mastered is an obstruction to (the effect of) the para-
miti of meditation. An obstruction to the act of liberating
(“self” and “others”)is an obstruction to (the effect of) the
paramitd of insight. An obstruction to the inexhaustibility of
giving, etc. is an obstruction to (the effect of) the paramitad of
skill in means, because of their inexhaustibility through the
enlightenment-transformation. An obstruction to a beneficial
uninterrupted continuance in all kinds of being again is an
obstruction to (the effect of) the paramita of resolve, because
it is through the power of the Bodhisattva’s resolve that one
takes on births which are favorable to this continuance in Sam-
sira. An obstruction to making the beneficial unfailing is an
obstruction to (the effect of) the paramiti of power, because it
is through the two powers of contemplation and cultivation
that adverse factors are overpowered. An obstruction to the
enjoyment and maturation of Dharma in both “oneself” and
“others” is an obstruction to (the effect of) the paramiti of
knowledge, because of one’s not truly understanding the mean-
ing of what one has heard.
And to the stages, there may be obstructions,.in this order

“In regard to the all-encompassing aim,

to the higher aim,

to the yet higher aim which flows from that

to the aim of non-grasping,

to a lack of division in the series,

to the aim of neither affliction or alleviation,

to the aim of a lack of diversity,

to the aim that there is neither “inferior” nor “superior”,
and to the four-fold basis of potency,

there is this ignorance in the Ground of Events,

a ten-fold non-afflicted obstructing,

by way of factors adverse to the Stages,

but the antidotes to them are the Stages!”. II. 14-16.

An unafflicted ignorance which arises successively in the ten-
fold Ground of ‘Events in relation to its all-encompassing, and
.other, aims, is an obstruction to the stages of enlightenment,
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because it is an adverse factor to them. That is, on the first,
all-encompassing stage, it counter-acts the all-encompassing aim.
by which one understands the sameness of “‘self” and “others”.
On the second stage, it counter-acts a further aim (of the Great
Vehicle), by which one decides that one should do practises
(yoga) for the sake of bringing about a clearing of all aspects.
(in a total rooting-out of afflicting characteristics). On the
third stage, it counter-acts a further aim which flows from that,
by which one is able, after having realized the ultimate nature
of what has been heard which flows from the Ground of Events,
to: hurl oneself into a fire-pit which has the extent of the whole
Tri-Chiliocosm. On the fourth stage, it counter-acts the aim
of non-grasping, for here even the craving for Dharma is aban-
doned. On the fifth stage, it counter-acts the aim of a lack
of division in the citta-series, with its ten samenesses of citta
and intention in total clearing (i.e. with the sameness of cittas.
and intentions in all ten stages). On the sixth stage, it counter-
acts the aim where there is neither affliction nor alleviation,
because of its counter-acting the realization that there is no
event which is being afflicted or alleviated in dependent origina-~
tion. On the seventh stage, it counter-acts the aim of that lack
of true diversity, for here there is a lack of dealing with* any
diversity of mental signs in the events spoken in the sitras: by there not
being any signs, etc. On the eighth stage, it counteracts the aim that there
is neither “inferior” or “‘superior”, because of the lack of observ-
ing any “lesser” -or ‘“‘greater’” in any event of-afffiction and al-
leviation, because there is the forbearance (through realizing)
the non-arising of ‘“events”. There is a four-fold potency :
potency in absence of discriminations, potency in the total
clearing of the Buddha-field3?, potency in knowledge, and potency
in action. One penetrates the state for the basis of the first
and second potencies in the Ground of Events on the eighth
stage, one completely attains the state of a basis for potency
in knowledge on the ninth stage, with the attainment of the
particular knowledges, and the state of the basis for potency
in action on the tenth stage, which is the state of being able to
do actions for the sake of sentient beings through various trans-
formations at will.
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Again, in brief :

“Those which are.called the obstructions which are
afflictions,

and the obstructions of the knowable, .

are all obstructions,

and liberation-is sought through their extinction.” II. 17.

Through extinction of these obstructions of two kinds, libera-
tion from all obstructions is sought.

The compact meaning of the obstructions : the great obstruction,
which is the same as “the pervading”; the narrow obstruction,
which is the same as “the limited”; the obstruction through
courses of action, which is the same as ‘“the excessive’; the
obstruction to attainment, which is the same as ‘“the equal”3!;
the obstruction to special attainment, which is the same as
““accepting or abandoning’’3?; the obstruction to right applica-
tion, which are the nine-fold obstructions which are afflictions;
the obstruction to the cause, which is the same as an obstruction
to welfare, etc. because of its position as a ten-fold cause of
obstruction; obstruction to entering into reality, which is the
same as an obstruction to the allies of enlightenment; obstruc-
tion to supremacy in welfare, which is the same as obstructions
to the paramitas; an obstruction to special states, which is the
same as an obstruction to the Stages. In brief, these obstructions
may be comprised together as two-fold : afflictions and
obstructions of the knowable.

III. Realities
Concerning reality, the author says :

“Basic reality, characteristic reality, the reality that is
non-reversal,

the reality which consists of fruition and its cause,

more subtle and more gross realities,

the accepted, the range of clearing, comprising reality,

the characteristic of differentiation,

the ten-fold reality of skill (in means), antidotes of the
view of self.” III.1-2.

Ten-fold reality is enumerated here, namely : basic reality, the
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reality of the characteristics, the reality of non-reversal, the
reality of fruition and its causes, reality as that which is accepted,
more gross and more subtle realities, the reality of the scope
of complete clearing, comprising reality, the reality of differen-
tiation, and the reality of skill (in means). And the reality of
skill (in means) is to be known as being a ten-fold antidote to
the ten-fold grasping after self, namely as skill concerning the
aggregates, skill concerning the sense-fields, skills concerning
the sensory domains, skills concerning dependent origination,
skills concerning states and non-states, skills concerning the
twenty-two faculties®3, skills concerning the concept of time,
skills concerning the Truths, skills concerning the Vehicles,
and skills concerning the compounded and uncompounded.
What is here called ‘“basic reality” is

“the three-fold own-being”, III. 3a

the constructed, the interdependent, and the fulfilled. They
make possible all other realities.
What is meant here by ‘“reality in three own-beings” ?

“It’s non-existent, and it is always;

it exists and yet not really;

it’s really existent and non-existent :

in this way three own-beings are assented to.” III. 3b

The characteristic of the constructed is that it is always really
non-existent, and thus there is reality in the constructed nature,
because of its un-reversedness.3? The characteristic of the
interdependent is that it is existent, and yet not in a real way,
because of its state of confusion, and thus there is reality in the
interdependent.3% The characteristic of the fulfilled is that it
is really both existent and non-existent, and thus there is reality
in the fulfilled own-being.3® As to what he means by “charac-
teristic reality” or “the reality of the characteristics”, the author
says :

The characteristic of reality here is that from the know-
ledge of which the seeing of superimposition and denial
regarding events, and personalities, objects apprehended
and subjects apprehendors, being and non-being, do not
arise.”  IIL. 4.
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The seeing of (false) superimposition and denial involved in
assuming “‘personalities” or ‘“‘events”, through the knowledge
of which it does not develop, is the characteristic of reality in
the constructed own-being. The seeing of (false) superimposi-
tion and denial involved in assuming “objects apprehended”
and “‘subjects apprehendors” through the knowledge of which
it does not develop, is the characteristic of reality in the inter-
dependent own-being. The seeing of (false) superimposition
and denial involved in assuming “being” and ‘“non-being”,
through the knowledge of which it does not develop, is the
characteristic of reality in the fulfilled own-being.3¢ This charac-
teristic in basic reality is called its “‘unreversed characteristic”.

Inasmuch as it is an antidote to reversed views of permanence,
etc. the reality of non-reversal is the existence of imperma-
nence, suffering, the empty, and the lack of a self. And how
is one to know that this impermanence, etc. are a part of basic
reality according to a certain order ?

“Objects actually non-existent,

objects impermanent,

the characteristics of arising and ceasing,
are all, in basic reality in order,

along with being with flaws,

and being without flaws.” III. 5-6a

Basic reality is the three own-beings. In them there are, in
order : objects of sense and understanding which are really non-
existent, (in the constructed own-being); objects of sense and
understanding which are impermanent and fluxional, and the
characteristic of arising and ceasing, (in the interdependent own-
being); and the being of affliction and alleviation, (fully realized
in the fulfilled own-being)?.

“Moreover, suffering is seen to exist
because of adherence, the characteristics, and connec-
tion.” IIL. 6b

There is suffering in basic reality because of the following rea-
sons, in order : because of clinging, that is to say, because of
the clinging that comes through intentness upon views concerning
“‘personalities” and “‘events”; because of the basic characteristics
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of the world itself: because of connection with suffering. These
three exist in basic reality in a certain order. (The adherence
to views concerning ‘“‘personalities” and “events” is adherence
to the constructed; the basic characteristics of the world itself”
are the characteristics of the interdependent; connection with
the sufferings of Samsira, even after having realized the nature
of the constructed and interdependent,3® is the characteristic
of the fulfilled.)

“Basic reality is seen to be emptiness :

as simple non-being,

as non-being of this or that,

and as the fundamental nature.” III. 7a

Since the characteristic of the constructed is that it is not truly
existent in any form, non-being is its emptiness. Since the
characteristic of the interdependent is that it is not as it is con-
structed, but yet is not non-existent, it is empty inasmuch as it
entails the non-being of this or that definite thing. Since the:
characteristic of the fulfilled is that it has the nature of empti-
ness itself, it is emptiness in its fundamental nature.

“Selflessness (in fundamental reality)

is expressed as ‘no characteristic’,
‘characteristic apart from. that’

and ‘own-characteristic’.” III. 7b and 8a

Since the characteristics of the constructed own-being them--
selves do not exist, its selflessness is that it has ‘“no character-
istic”.  Since the characteristics of the interdependent exist, but
not as they are constructed, its selflessness is that it hasa “‘charact-
eristic apart from that” (the focused, filtered construct). Since
the fulfilled own-being is selflessness, its selflessness is its funda-
mental nature. Impermanence is illuminated as being triple in
basic reality : impermanent in the sense of not being a true
object at all (i.e. vanishing once its true nature is realized);
impermanent in the sense of arising and decaying; and (imper-
manent as far as its characteristics are concerned) being first
afflicted and then alleviated. Suffering is triple : the suffering
of clinging, the suffering coming about through the basic charac-
teristics of the world, and connection with this suffering. Empti-
ness is triple : the emptiness of non-being, the emptiness of
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non-being of this or that, and the emptiness of own-being. Thus.
selflessness is triple : the non-being of self of having no
characteristics, the non-being of self of having a characteristic
other than this or that, and the non-being of self through own-
characteristic.

The reality of fruition and its causes is the truths of suffering,.
the origination of suffering, cessation of suffering, and a Path
to the cessation of suffering, which exist in basic reality. How
is this threefold basic reality to be considered “the truth of suf-
fering’, etc. ? Because of its having the characteristics of imper-
manence, suffering, emptiness, and absence of self (the last two-
being both the causes and the antidotes to the second. Causes
when unrealized, antidotes when realized.).

“The truth of suffering is considered (to arise) from
these (characteristics)” III. 8b.

The truth of the origination of suffering is to be known in re-
spect to a threefold origination, which threefold origination is

“residual impressions, increase, and lack of separation.”
II1. 8c.

There is the origination of suffering by means of the residual
impressions that cause intentness on the constructed nature.
The afflictions of action are the origination by means of in-
crease, and the non-separation of Suchness from obstructions
is the origination occurring “through lack of separation”. (Con-
nect this with the connection with suffering that marks a ful-
filled nature.)

The truth of the cessation of suffering is to be known in re-
spect to a threefold cessation, which cessation is

“Non-arising by own-being, non-arising of duality,
and the two : flaws and peace.” III. 9a.

There is that which is non-arising by own-being, there is the
non-arising of object apprehended and subject apprehendor
and there is the process from being flawed to peace,
which process is called cessation through contemplation*

*See Discussion of the Five Aggregates, p 73 and note 29.
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and Suchness. So this three-fold cessation may be called cessa-
tion through own-being, cessation of duality, and cessation
by nature.

How is the truth of the Path arranged in three-fold basic
reality ?

“In full knowledge, in abandoning, in attaining and
intuitively realizing, the Truth of the Path is fully ex-
plained.” III. 9b-10a.

The arrangement of the truth of the Path in basic reality is to
be known in full knowledge of the constructed (which leads
to its dissolving as a major force), in the full knowledge of the
interdependent and its abandonment (as far as it involves the
processes of the arising of suffering), and in the full knowledge,
attainment, and intuitive realization of the fulfilled. These
may be known as the three-fold Truth of the Path, through full
knowledge, abandonment, and realization.

Furthermore, “conventional” and “ultimate” truths are, re-
spectively, more gross and more subtle realities. How are they
to be known in basic reality ?

“The gross exists in the form of designations,
determinations, and words used in practise.” IIL. 10b.

The conventional is here divided into three basic kinds : the
conventionality of designations, the conventionality of deter-
minations (as strained through various constricting caittas),
and the conventionality of all words used in religious practise.
(Designations belong to the constructed nature; perceptions of
senses and understanding properly to the interdependent nature,
but an interdependent nature often determined by constrictions,
and practise, though this practise leads to the fulfilled nature,
yet represents only conventional truth.)

“Whereas the ultimate exists only in relation to the
one”. III.10c.

Ultimate truth is to be known as existing because of the one
fulfilled own-being, only. In what way is it ‘“ultimate” ?

“It is ultimate in three ways :
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as regards -object, attainment, and practise.” IIl.1la.

It is ultimate as an object because Suchness is the object of ulti-
mate knowledge (of the six consciousnesses taken to their ulti-
mate point). It is ultimate as an attainment because its attain-
ment is equal to Nirvana, which is the ultimate aim. It is ulti-
mate as practise, because it is the Path, which has the ultimate
aim.

How can the fulfilled nature be called both compounded and
uncompounded ?

“It is both, inasmuch as it consummates
a lack of transformation,
and consummates a lack of reversal.” III. 11b.

The fulfilled is uncompounded in the sense of consummating
a lack of further transformation back into what was before, and
it is compounded as those things that are comprised in the Truth
of the Path, which are “fulfilled” in the sense that they con-
summate a lack of the reversed, and in all those things that are
to be known, which are “fulfilled” because of their basic non-
reversal. (The stages comprised in the Truth of the Path, and
all those things that are to be known, are, of course, com-
pounded.)

How is “accepted reality” determined-in basic reality ? What
is termed ““accepted reality” or “reality as that which is accepted”
is of two kinds : that accepted by the world at large, and that
which is accepted by right reasoning. Among these two,

“That which is accepted by the world at large is due to
the one” III. 12a.

the constructed own-being, in which, regarding its range of
events, there is a certain sameness of views among all worldly
people because their intellects have adapted themselves with
acquaintance to certain conventional symbols, e.g. “This is
earth, not fire”, “This is a visible, not a sound”, etc.

“Whereas that which is accepted by right reasoning
is due to three factors.” III. 12b.
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It is any range of events accepted by “reasoning of conclusive
substantiation”, which must rely on the three means of cogni-
tion accepted by dialecticians who are experts in such matters
of reasoning.38 ]

The reality of the scope of complete clearing is two-fold :
that of the scope of knowledge that clears away the obstructions
which are pure afflictions, and that of the scope of knowledge
that clears away the obstructions of the knowable. Thus

“The reality of the scope of complete clearing is two-
fold,

though it is well-known that it comes from only one”

IIL. 12c.

the fulfilled own-being. The double scope of the knowledge
of complete clearing is no other nature apart from that.
How is “comprising reality” to be known in basic reality ?

“There are two kinds of comprising together :
that of the sign and its discrimination,
and that of naming.” III. 13a.

There is the comprising done by apprehending objects of sen-
ses of the five varieties (visibles, sounds, smells, tastes, and
tactile sensations), and the discrimination of their sensuous
characteristics—this occurs through the interdependent own-
being. Then there is the comprising done by naming, which
occurs because of the constructed own-being.

“And there is the comprising of the reality of right
knowledge,
~ through the one”. TII. 13b.

And there is a comprising of Suchness and right knowledge,
through the fulfilled ownrbeing.

And how is the reality of differentiation to be known in basic
reality ? In seven different ways : as the reality of develop-
ment, as the reality of characteristics, as the reality of percep-
tions, as the reality of settlement into them, as the reality of
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false practise, as the reality of complete clearing, and as the
reality of right practise, which seven-fold Suchness was discussed
in the Sandhinirmocana-siitra. And there is a three-fold reality
of evolution : Samsara goes neither to “lower” or ‘higher”,
sentient beings are afflicted because of afflictions—together in
the Suchness-citta, and thus everything is the truths of suffer-
ing, etc.3?

Here

“Development-reality is two-fold”, III. 14a.

and is to be known as basic reality with the characteristics of
the constructed and interdependent. And in the same way
as development-reality evolves

“There is settling into them, and becoming disturbed.”
III. 14b.

As the states of settling into them and false practise, basic re-
ality is also two-fold : (constructed and interdependent).

“One is the right attainment of the clearing away of
the perception of characteristics.” III. 14c.

The realities of characteristics, etc. are the Four Noble Truths,
which are one in basic reality, as the fulfilled characteristic.

The reality of skill in means has been called an antidote to
views. There is a ten-fold view of self related to the aggregates,
ete. :

“There is a view of self when there is the idea of one

thing underlying the living being—oneness, one cause,

one experiencer, one doer, one in power of all its move-
; ments,

one possessor, one entity lasting through time,

one substratum for affliction and alleviation,

one entity in steady concentration,

one entity that is either bound or liberated.” III. 15-16a.

to which, by way of antidote, there is a ten-fold skill in means,
involving the observing of grasping after oneness, grasping
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after causeness, grasping after experiencerness, grasping after
doerness, grasping after independence, grasping after possessor-
ness, grasping after affliction/clearingness, grasping after
steady concentration, and grasping after being bound/or being
liberated-ness. This ten-fold skill in means evolves. with the
concepts of aggregates, etc. How are -these ten kinds of skill
in means included in basic reality ? In such a way that the
aggregates are included in the three own-beings,

“as constructions, as objects of discrimination, and
as objects of Dharmata”. III. 16b.

Inasmuch as the concept of the aggregate of materiality is a
construction, it belongs to the constructed own-being. Inas-
much as this construction rests on an object of discrimination,
the discrimination of materiality is effected, which rests upon
the interdependent own-being. Inasmuch as materiality in
this sense takes part in the realization of Dharmata, it belongs
to the fulfilled own-being. The same holds for the other aggre-
gates : feelings, cognitions, motivating dispositions, and con-
sciousnesses, and the domains, sense-fields, etc. This ten-fold
skill in means regarding the view of a self becomes part of basic
reality with the inclusion of the aggregates within the three
own-beings. It has already been mentioned that skill in the
concepts of aggregates, etc. works as an antidote to the ten
kinds of view of self. But the meaning of the aggregates, etc.
themselves, has not yet been mentioned.

“In regard to the first (concept used in skill in means),
it exists from the point of view of severalness,
heaping together, and distinguishing.” III. 17a.

First, (let us discuss) the aggregates. They can be known in
three different ways. In the sense of separatedness, everything
which is materiality, etc. (is separate) as past, future, present,
and so on. In the sense of heaping them together, their total
singleness may be heaped together. In the sense of distinguish-
ing them, (they may be distinguished) through a distinguishing
of their separateness, by their characteristic as materiality,
etc.3%2 The meaning of ‘“‘aggregate” is the same as that of
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“heap”, and thus the meaning of ‘“heap”, in common usage,
is seen to apply here.

“Yet others are the objects of the seeds of the subject
apprehendor,

the objects apprehended, and their apprehension.”

III.17b.

“Yet others” are the sensory domains. They are the objects
of the seeds of the subject apprehendor : the domains eye, etc.;
the objects of the seeds of the objects apprehended : the domains
visibles, etc.; and the objects of the seeds for their apprehension :
the domains visual consciousnesses, etc.

“Yet others exist from the point of view of being doors
to experiences and object-distinguishing”.  III.18a

“Yet others” are the sense-fields. The six internal sense-
fields exist in the sense of being doors to felt experiences. The
six external sense-fields exist in the sense of being doors to the
experience of the distinguishing of objects of sense and under-
standing.

The aim of dependent origination* is

“in order to have non-superimposition and non-denial
as regards cause, effect, and effort.” III.18b.

The aim of dependent origination is the aim of non-superimposi-
tion and non-denial as regards cause, effect, and activity. Here,
a superimposition regarding causality would be to construct a
cause different from motivating dispositions, etc. A denial
regarding causality would be to construct that nothing like
causality takes place at all. A superimposition regarding effect
would be to construct the development of motivating disposi-
tions, with ignorance, etc. as conditions, with selves entering
in. A denial regarding effect would be to construct that even
when ignorance does not exist, ensnaring motivating disposi-
tions would arise. A superimposition regarding activity would
be to construct an effort apart from ignorance being necessary

*See note 7.
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for the arising of motivating dispositions. A denial regarding
activity would be to construct that even ignorance has no power
to make the motivating dispositions arise. The non-being of
these constructions can be known as an absence of superimpo-
sition and denial.

“Interdependence with regard to what isn’t wanted
and to what is wanted,

with regard to complete clearing, simultaneous arising,

sovereignty, attzinment, and proper practise,

is the meaning of ‘good and bad states’.” III.19.

The so-called good and bad states can be known as referring
to seven kinds of interdependence. Interdependence in regard
to what isn’t wanted czn be explained as taking place through
arrival in an unhappy state at which one arrives because of
actions, undesirable to others, and interdependence in a desir-
able state can be explained as taking place through arrival at
a happy state occurring because of beneficial actions. Then
there is an interdependence regarding what is called complete
clearing, since this cannot be attained without abandoning the
five obstructions* and without practising the seven limbs -of
enlightenment putting an end to suffering (mindfulness, in-
vestigation of events, vigor, zest, tranquility, meditational con-
centration, and even-mindedness). Interdependence in regard
to simultaneous arising means the impossibility of two Tatha-
gatas, or two world-emperors, arising at the same time in the
same world-realm.2 Interdependence regarding right practise
means that those perceiving reality have little trouble in right
practise, and naturally do not commit actions harming living
beings. But people separate from Dharma may do so. For
details in these matters, one should consult the Bahudhatuka-
Sttra.* * '
The twenty-two faculties are sovereign in six ways :

“Apprehension, continuity, continuation, experience,
and the two kinds of clearing.” III.20a.

*Majjhima CXV
*%*See II, 1, ad II. 1.
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The twenty-two faculties are thus ascertained according to their
sovereignty regarding six functions. The sovereignty of the
six faculties beginning with the eye (eye, ear, tongue, nose, body,
manas) refers to the apprehension of sense-objects such as visi-
bles, etc. The vital faculty is sovereign with regard to prolong-
ing continuous existence for one period of life. The female
and male organs are sovereign in regard to continuing the
species, because of sovereignty in bringing forth offspring. The
faculties which are feelings (the faculty of suffering, the faculty
of pleasure, the faculty of satisfaction, the faculty of dissatis-
faction, and the faculty of equanimity) are sovereign in regard
to experience, because of the experience of the effects of bene-
ficial and unbeneficial actions. The five faculties of faith, etc.
(faith, vigor, mindfulness, concentration, and insight) are sove-
reign with regard to mundane complete clearing. The faculties
of coming to know what wasn’t known, knowing, and having
known, are sovereign in regard to supermundane ccmplete
clearing.4

“The completed efficacy of effect and cause which has
already taken place or is yet to take place, refers to yet
another (concept used in skill in means).” III. 20b.

And what is this “yet another”” ? The three times. It should
be known that the action of effect and cause which has already
taken place or is yet to take place is, as the case demands, the
distinguishing element marking what is called “the three times”.
The completed efficacy of both cause and effect is referred to
as “something in past time”. If neither the efficacy of the cause
or effect has been completed, it is called “something in future
time.” And if the efficacy of the cause has been compléeted,
but the efficacy of the effect has not yet been completed, it is
called “something in present time”.

“Feeling and its preparatory causes,
activity causing suffering,

the bringing to rest of two,

and the aatidote,

are accepted as yet others.” 1. 21.

“Yet others” are the Four Noble Truths. The Truth of
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Suffering is here called equivalent to feeling when it has
preparatory ensnaring factors constricting it : whatever is
felt in such a way involves or will involve suffering. The
preparatory causes for suffering can be known as all events
which make for the continuity of feeling-again (in a similar mode
as before). The Truth of the Origination of Suffering is here
equivalent to the action of these preparatory factors which are
causes for the Truth of Suffering. The Truth of the Cessation
of Suffering is the bringing to rest of both these preparatory
factors and the feelings conditioned by them. The Truth of
the Path of the Cessation of Suffering can be known as what-
ever serves as antidotes to such feelings and their preparatory
causes.

“Emancipation relying on ‘oneself” or others

through the knowledge of good qualities and faults,
and through knowledge free from discriminations,
is to be known as the meaning of the vehicles.” III. 22a.

If through hearing from others about the so-called merits of
Nirvana and the so-called flaws of Samsara, there arises a know-
ledge into these so-called merits and flaws, and through this
knowledge, emancipation from Samsara is attained, this is the
vehicle of the Sravakas. If one does not hear anything about
the merits of Nirvana and the flaws of Samsara from others,
but works towards emancipation “by oneself”, then this is the
vehicle of the Private Buddhas. If knowledge free from dis-
criminations arises by itself, and through this knowledge there
is emancipation, this can be known as the Great Vehicle.

“The last one is explained through designation,
cause, preparatory factors, putting to rest,
and the objects contemplated in it.” III. 22b.

The topic under discussion is the meaning of the concepts
“compounded” and “uncompounded”. The term “designa-
tion” means everything which goes into the function of naming,
etc. ““Cause” is the store-consciousness that takes up the seeds
(“seeds” being a metaphor for latent potency in the residual
impressions). “Preparatory factors” are the eavironment, body,
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and objects of experience, along with manas, apprehension,
and discrirtination included in the evolving consciousnesses.
Manas is that consciousness (linked with the idea of “I”, etc.)
whose mode of existence is to be always reflecting. *“Apprehen-
sion” is the five consciousnesses of seeing, hearing, smelling,
tasting, and touching. ~“‘Discrimination” is the sixth conscious-
ness, because it discriminates all these objects. Designations,
causes, preparatory factors, and the events associated with the
store-consciousness, manas, the five sensuous consciousnesses,
and the sixth consciousness, are ‘“the compounded”.

The uncompounded, on the other hand, is a putting to rest,
a cessation, and the object of this putting to rest. Here, putting
to rest is both cessation and the Path (leading to cessation),
because putting to rest takes place because of these two. The
object of a putting to rest is Suchness, because there is no other
object in a putting to rest, because of its state of being the object-
of-consciousness for the Path. There is also a state of putting
to rest in the Path, because the action of putting to rest takes
place because of it.

It should be known that skill in these knowledges regarding
the concepts “aggregates” up to “‘compounded” and ‘“‘uncom-
pounded” is all skill in means.4? i

The compact meaning of “reality” : In summarization,
there are two kinds of reality : mirror-reality and the reality of
that which 'is seen (in the mirror). Mirror-reality is primary
three-fold basic reality (constructed, interdependent, and ful-
filled), because it manifests all the others. The seen realities
would then be the subsequent nine, because they are seen in
primary basic reality. The nine seen realities are: (1) the reality seen in the
absence of pride (particularly the pride of “I am”; (2) the reality seen in
antidotes to reversals; (3) the reality seen in the emancipation of the Sra-
vaka-vehicle; (4) the realities seen in the emancipation of the
Great Vehicle—more gross reality having the power of maturing
sentient beings, and more subtle reality the power of liberating
them; (5) the realities seen in the flaws of others’ theories, seen
in the flaws of their exemplifications and justifications; (6) the
realities seen while revealing the Great Vehicle to others;
(7) the reality reen when one penetrates what can be known in
all its aspects; (8) the reality seen in revealing true reality :
signless Suchness; and (9) the reality seen in penetrating
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the motives lying behind the different manners of grasping after
“self”.

1V. The Cultivation of Antidotes, Situations There, and
The Attainment of Fruition.

The cultivation of antidotes is the cultivation of the allies
of enlightenment. This is to be discussed just now. First of
all,

“The cultivation of the applications of mindfulness

comes about through susceptibility to harm,

the cause of craving, the state of being the sensory domain,

and lack of confusion, in relation to the Four Truths.”
Iv. 1.

Susceptibility to harm is displayed by the body. Because it
has the characteristic of compounded events susceptible to
harm, one enters into the Truth of Suffering by an examination
of it. Susceptibility to harm is the suffering state of compound-
ed events, through which those who know see that all is liable
to afflictions because of suffering, The cause of cravings is
feelings, and one enters into the Truth of the Origination of
Suffering by an examination of them. But attachment to the
idea of “self” is only citta, and one enters into the Truth of the
Cessation of Suffering by an examination of it, because there
is the disappearance of any fear of the cessation of self (when
one has understood that the “continuity of self” is only cittas).
Through an examination of moment-events, one enters into the
Truth of the Path, through a lack of confusion as regards events
which serve to afflict, and those which serve to alleviate. So,
at first, the cultivation of the applications of mindfulness is
determined in relation to entry into the Four Truths.

After these, there is the cultivation of the right exertions.
Because

“The adverse factors and antidotes being known in
every way,

there develops a four-fold vigor,

for their removal and approach.” IV. 2.
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From the cultivation of the applications of mindfulness, where
adverse factors and antidotes have been completely known in
all their aspects, a four-fold vigor for the removal of adverse
factors, and for the arising of antidotes, develops. For the
abandoning of malignant and unbeneficial events which have
arisen, and so forth (i.e. for the arising of beneficial events which
have not yet arisen, for the non-arising of unbeneficial events
which have not yet arisen, and for the maintenance, further
development, and complete fulfillment of beneficial events
which have arisen).

“Skill in steadiness for the increase of all aims,
following upon eight motivating factors of abandoning
five flaws.” IV. 3.

In this cultivation of vigor for the removal and approach of
these factors, a skill in steadiness of citta is the four bases of
psychic power, because they are the cause of an increase in all
psychic aims. “Steadiness” here is to be known as steadiness
in citta, i.e. meditational concentration. ‘“Thus the bases of
psychic power follow immediately upon the right exertions”.
This skill can be known as being associated with the cultivation
of eight motivating factors for the abandonment of five flaws.
To tell us what five flaws these are, he says :

“Sloth, forgetting instructions, slackness, excitedness,
lack of motivating factors, and motivating factors :
these are considered to be the five flaws.” IV.4.

Here, slackness and excitedness are made into a single flaw.
A lack of motivating factors is a flaw at a time when slackness
and excitedness are being put to rest. Motivating factors are
a flaw when they have been put to rest.

And how are the eight motivating factors of abandonment,
which work towards their abandonment, to be determined ?
The four which are conducive to the abandonment of sloth are
zest, effort, faith, and tranquility. These are further to be
known, in order, as being

“The basis, that which is based on it, its mark, and its
result.” IV. 5a.
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Zest is the support of effort. Effort is that which is based on
zest. The mark of this basis, zest, is faith, because of its long-
ing for truth in firm confidence. The result of this exertion,
which is thus based, is tranquility, because of the attainment
of special meditational concentrations after vigor has been
undertaken. The remaining four motivating factors of aban-
donment : mindfulness, the state of knowing, volition, and equani-
mity, are to be known as antidotes to the four flaws as they
are enumerated.

Furthermore this mindfulness, etc. are to be known, re-
spectively, as being

“A lack of loss in the meditational object,

a recognition of slackness and excitedness,
motivating factors in their removal,

and continuance in tranquility in a state of rest.” IV. 5b.

Mindfulness is a lack of loss of image, etc. in the meditational
object. The state of knowing is the recognition of slackness
and excitedness, when a lack of loss of mindfulness has occur-
red. The motivational factor towards their removal when they
have been recognized is volition, and equanimity of citta is
continuance in tranquility once slackness and excitedness have
been put to rest.

Immediately upon the bases of psychic power, arise the five
faculties, faith, etc. And how are they to be determined ?

“When the factors conducive to liberation have been
planted,

from their sovereignty in zest in application,

from non-loss of the meditational object,

non-gliding, and investigation.” IV.6.

By their sovereignty. When the factors conducive to libera-
tion, the roots of the beneficial, have been planted in a skilled
citta with the bases of psychic power, the five faculties : faith,
etc. are to be known by being sovereign in faith, by being
sovereign in vigor in application, by being sovereign in non-
loss of the meditational object, by being sovereign in . the
non-gliding-about of citta, and by being sovereign in the
investigation of events, respectively. Each of these faculties :
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faith, etc. is to be known as being related to one of these
sovereignties, respectively.

When these same faculties : faith, etc. are powerful, they are
called “the powers”. And their state of having power follows

“from the adverse factors being diminished” IV. 7a,

when these powers are not dissipated by adverse factors : lack
of faith, etc.

And for what reason is there a successive enumeration of
faith, etc. in this way ?

“because the latter are the result of the former.” IV. 7b.

Having taken hold of faith, one undertakes the result of this
cause, vigor. Having undertaken vigor, mindfulness occurs,
and through this mindfulness having occurred, citta is concen-
trated. When citta is concentrated, one knows “as it is”. They
are called the faculties of the fully planted factors conducive
to liberation.

Since it has been explained that the factors conducive to
liberation, once they are planted, are faculties, are the factors
conducive to penetration®® to be known as faculties, or as
powers 7

“Two each of the factors conducive to penetration are
faculties and powers.” IV. 8a.

Coming to heat and the summits are faculties; the forbearances
and highest mundane events, are powers.

Immediately after the powers, the limbs of enlightenment
occur. And what is their determination ?

“The limb serving as a basis, the limb through own-being,

the limb of emancipation as the third,

the fourth is the limb which is of good effect to others,

and the limb which causes an absence of affliction is
three-fold.” IV. 8b.

The limbs of enlightenment are the different parts but contributing
to enlightenment on the Path of Seeing. And among these,
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the limb which is the basis of enlightenment is mindfulness.
The limb which is enlightenment by its.own-being is the
discernment of events. The limb of emancipationis vigor. The
limb which is of good effect to others is friendly love. The limb.
which causes an absence of affliction is three-fold, being tran-
quility, meditational concentration, and equanimity. But to
what purpose has the limb which causes an .absence of affliction.
been indicated as three-fold ?

“It is indicated thus because of initial cause, support,.
and own-being.” IV. 9a.

_The initial cause of an absence of affliction is tranquility,
because tranquility is an antidote to that affliction-together
caused by susceptibility to harm. The support for an absence
of affliction is meditational concentration. And, by own-being,
absence of affliction is equanimity.

Immedlately upon the limbs of enlightenment, the limbs of
the Path occur. And how are they to be determined ?

“The limbs of the Path are elght-fold and are accurate
dlstmgulshmg, attainment, three-fold for its cultivation
by others,
“and - antidotes to adverse factors.” IV. 9b-10a.

‘On the Path of Cultivation, the limb which serves for its accu-
rate distinguishing is right views, by which one determines one’s.
own realization of a worldly supermundane’ subsequently attai-

ned seeing.4¢ The limb which serves for its attainment by others.
is right intention and right speech, because by its development,
it may be caused to be attained by others. The limb for its
cultivation by. others is three-fold : right speech, action,-and
livelihood.

“It is accepted that the perception (of Dharma) by
others comes about with one’s good conduct and satis-
factlon with little, which can be directly observed.”

IV. 10b.

It is through right speech, i.e. the certainty of suggestions and
discourses, that a cultivation of insight arises in others. It is
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through right action that one is established in good conduct,
because one no longer does what is not to be done. It is through
right livelihood that one is established in satisfaction with little,
because one seeks only garments, etc. to the extent as is con-
formable to Dharma. The limbs which serve as antidotes to
adverse factors are again three : right effort, right mindfulness,
and right meditational concentration. In these there is, res-
pectively,

“The capacity to serve as antidotes to afflictions,
secondary afflictions,
and adverse factors to power.” IV. lla.

For adverse factors are of three kinds : afflictions which are to
be abandoned by cultivation; secondary afflictions : slackness
and excitedness; and adverse factors to power : hindrances to
the bringing about of special qualities. Among these, right
effort is an antidote to the first, because of the cultivation of
the Path. Right mindfulness is the antidote to the second,
because of the absence of slackness and excitedness in mind-
fulness which is well-established in- the preparatory causes for
calm etc. Right concentration is the antidote to the third,
because of the bringing about of the qualities of super-know-
ledges, etc. by dwelling in meditation.

This cultivation of antidotes may be known in brief as three-
fold : :

“Favorable when reversed, flowing continually when
unreversed, .
non-flowing continuously of reversals when unreversed.”
IV. 11b-12 a.

as favorable to lack of reversal when reversed, favorable to
lack of reversals when unreversed, unfavorable to reversals
when unreversed, in the situations of those separated from
Dharma, learners, and accomplished ones, respectively.

For the Bodhisattvas, on the other hand,

“There is a distinction as regards objects-of-conscious-
ness,
mental attention, and attainment.” IV. 12b.
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The Sriavakas’ and Private Buddhas’ object of meditation is
the bodies, etc. of their own life-streams. The Bodhisattvas’
is the bodies, etc. of both their own and others’ life-streams.
The Srivakas and Private Buddhas are mentally attentive to
their bodies, etc. in their aspects of non-eternality, etc. but
Bodhisattvas with the method of non-apprehension. The Sra-
vakas and Private Buddhas cultivate the applications of mind-
fulness, etc. for a lack of attachment to their bodies, etc. Bodhi-
sattvas do it neither for lack of attachment, nor for non-lack
of attachment, but for a Nirvina without a basis.* The cul-
tivation of antidotes has been discussed.

What are the different situations that arise in this cultivation
of antidotes ?

“The causal situation, called ‘‘descending”;

that known as the preparation and fruition,
where there is something left to do, and where there
isn’t, the distinctive (situation),

the “higher” and that “having no higher”,
entry, confidence, gaining certainty, prediction,
fully relating and gaining potency,

attaining it,

being of good effect,

and completion of all undertakings.” Iv. 13-14.

The causal situation is the situation of someone first standing
on a Bodhisattva-path, which is the situation of descending
into a Path by the arising of the enlightenment-citta.4s The situation
of becoming prepared is everything that happens after the arising
of the enlightenment citta, before any fruition has been
attained. The situation of fruition is when some (fruition) has
been attained. The situation of having something left to do
is that of the learner. The situation of having nothing left to
do is that of the accomplished one (i.e. the one who has passed
beyond having to learn specifics or practise anything specific).
A distinctive situation is that of one who is endowed with the
special qualities of the super-knowledges, etc. A “higher
situation” is that of a Bodhisattva, who-does not enter the stages
of a Sravaka, etc. A “situation having no higher” is that of

*See note 16.
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a Buddha, because there is no other situation beyond it. The
situation of gaining confidence is the stage where confidence is
cultivated.4®¢ The situaticn of entering occurs at the first stage.4?
Gaining certainty occurs in the next six stages. The situation
of being predicted for full enlightenment occurs in the eighth
stage. The situation of being able to relate totally occurs in
the ninth stage. The situation of gaining full potency occurs
in the tenth stage. The situation of attaining enlightenment is
the dharma-body of the Buddhas.*® The situation of being
of good effect (to others) is the enjoyment-body. The situation
of completing (beneficial) actions is the formation-body of the
Buddhas. All of these various situations which occur in many
different ways, are here made known in brief only.

“Further, in the ground of all events, they are three-
fold :
unclear, unclear and clear, and completely clear.” IV. 15

In this passage, “the unclear situation™ starts with the causal
situation, and goes up through the entire Path of Application.4®
“The unclear and clear situation” is that of the learners, and
“the completely clear situation” is that of the accomplished

ones.

“And from this the situations of persons (on the Path)
is known as is fitting.” IV. 16.

And from this division of situations the situation of persons
(on the Path) is known as is fitting. It is in this way that one
can know whether a person stands in the lineage, or whether
one has descended down into the Path.

Situations have been talked about, but what is the attainment
of fruition there ?

“Becoming a receptacle, called ‘maturation’;
the power that comes about through its capacity;
delight; growing; becoming completely cleared:
these, in order, are fruitions.” IV. 17.

Becoming a receptacle is that maturation which is favorable to
the beneficial.’ Power is where the beneficial becomes inten-
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sely great, due to the capacity coming from becoming a recep-
tacle. Delight is that delight in the beneficial which comes
from previous continued practise. Growing is the nourishing
of the roots of the beneficial which comes through the continued
practise of beneficial events, once they have become present.
Becoming completely cleared is the eradication of obstructions.
This is the five-fold fruition, which can be known as occurring
in this order : the fruition of maturation, the fruition of capa-
city, the fruition which flows out from that, the fruition which
makes one a full person, and the fruition of disjunction (from
obstructions).

“Ever increasing, the beginning, that through
continuous practise,

through their attainment all together,

through being favorable,

through disjunction from adverse factors,

through distinction,

through becoming higher,

and through having no higher, _

another set of fruitions is given in conciseness.” IV. 18.

The ever-increasing fruition is to be known by the succession
(of beneficial events) coming about through the lineage, beginning
with the arising of the enlightenment-citta. The beginning
fruition is the first attainmient of supermundane events (where
emptiness is first realized). The fruition of continual practise
is going beyond that, in the situation of a learner. The fruition
of their attainment all together is all the events occurring to-
gether in the situation of an accomplished one. The fruition
of favorability can be known as the ever-increasing fruition
as it is the cause of all further fruitions.’* The beginning frui-
tion is the path of disjunction from adverse factors, and can
be considered to be the antidotes. The fruition of disjunction
is the fruition which comes through continuous practise and the
fruition of completing it, which is the path of the learners, and
accomplished ones where one is disjoined from afflictions. The
fruition of distinction is the distinction that comes through the
qualities of the super-knowledges. The stages of the Bodhi-
sattva are the higher fruition, because they are higher than any
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other vehicle. The fruition having no higher is the stage ofa

- Buddha. These four constitute the division of the fruition of
continual practise and the attainment of all beneficial factors
together. Thus, these other fruitions are indicated in brief,
for in their full extent they are immeasurable.

Now, the compact meaning of the cultivation of antidotes :
the cultivation that awakens, the cultivation of restraint, the
cultivation of applications, the cultivation of necessary pre-
requisites one after the other, the cultivation of sticking to it,
which comes by sticking to the Path of Seeing,52 the cultivation
of becoming involved,® elevated cultivation, beginning cul-
tivation, intermediate cultivation, concluding cultivation (these
three referring to the Path of Cultivation, where afflictions are
eradicated), the cultivation having a higher (referring to entry
into the Bodhisattva-stages and the full enfoldment of the para-
mitas), and the cultivation having no higher, where the object
of consciousness, mental attention & attainment is (always)
distinctive.54

The compact meaning of the situations (in the cultivation of
antidotes) : the situation which is the chance for becoming
situated in a lineage, the situation of beginning undertakings

- which begins with the arising of the enlightenment-citta
and lasts through (the path of) Application, which is begun
with the arising of the enlightenment-citta, (in which the factors
conducive to penetration are cultivated), situations which are
not yet clear, situations that are both unclear and clear, situa-
tions that are completely clear, situations that are adorned
(with special qualities), the situation of pervading all, which
‘comes through the pervasive power of the ten Stages, and the
situation which has no higher.

The compact meaning of fruition : the fruition which comes
from favoring others, the fruition which comes through special
qualities, the fruition which comes through former continual
practise, the fruition which comes through gradual drawing
out (of all afflictions), the fruition through suggestion and mu-
tual investigation (directed towards the afflictions “of others™),
and the fruition through unfailing ascertainment and advice.
The fruition that comes from favoring others are the five frui-
tions (becoming a receptacle, gaining strength, gaining delight,
growing, becoming completely clear). The fruitions that



256 Seven Works of Vasubandhu

come about through special qualities are the others (ever-in-
creasing, beginning (of supermundane events), continuous
practise as a learner, attainment of all beneficial factors as an
accomplished one, the fruition of favorability, disjunction
from adverse factors, distinction, becoming higher, and
having no higher). That which comes about through former
continual practise is the fruition of maturation. And that which
comes about through the gradual drawing out of all afflictions
are the other four fruitions (gaining strength, gaining delight,
growing, becoming completely clear). The fruitions which
come about through suggestion and mutual investigation are
the four fruitions beginning with the ever-increasing one (ever-
increasing fruition, beginning fruition, fruition from continual
practise as a learner, and the fruition of attaining all beneficial
factors together). The fruition through unfailing ascertainment
and advice are the six fruitions beginning with the fruition of
- favorability (the fruition of favorability, the beginning fruition,
the fruition of disjunction from afflictions, the fruition of
distinction, the higher fruition, and the fruition having no
higher), which come because these four have been clearly
ascertained and taught (to others).

V. The Supremacy of the Vehicle

Now the supremacy of the Vehicle is to be discussed. The
author introduces the topic thus :

“Its supremacy is considered to lie in its practise,
its support, and its full realization.” V. la.

The three-fold supremacy of the Great Vehicle, through which
it is a vehicle having no higher, is the supremacy of its practise,
the supremacy of its support, and the supremacy of its full reali-
zation. ’

The supremacy of its practise is to be known as lying in the
practise of the ten paramitas. With these paramitas

“Practise, moreover, is sixfold.” V. 1.

“The highest, mental attention,
‘after-Dharma’,

the avoidance of extremes,

and distinct and indistinct practise.” V. 2a.
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This is the sixfold practise : practise developed to its highest,
practise of mental attention, practise ‘after-Dharma’, practise
of the avoidance of extremes, distinct practise, and indistinct
practise.

Among these,

“The highest form is twelvefold.” V.2b.

“Practise is considered to take its highest form
with magnanimity, persistence, development,
inexhaustibility, continuity, lack of trouble,

power, an encompassing quality,

its beginning undertakings,

its attainment, its steady flow, and fulfillment.” V.3.

Practise is considered to take on its highest form when it is
characterized by the following twelve features : magnanimity,
persistence, development, inexhaustibility, continuity, lack of
trouble, power, an encompassing quality, beginning undertak-
ings, attainment, steady flow, and fulfillment.

The highest form of practise through magnanimity comes
through eminence in desirelessness for all those things that
constitute “‘prosperity’”” in common parlance. The highest
form of practise through persistence comes with the ability to
cultivate it even for three uncountable aecons. The highest
form of practise through development in effort comes through
exertions towards the bringing about of allsentient beings’ aims.55
The highest form of practise through inexhaustibility is to be
known as that complete lack of exhaustion which comes through
a transformation one undergoes with the Great Enlightenment.5¢
The highest form through continuity is to be known through
fulfillment of all the paramitas of giving, etc. towards all sen-
tient beings without any interruption, the ability for which
comes with the confidence that “self”” and “‘others” are really
the same. The highest form through lack of trouble. comes
through the fulfillment of the paramitas, giving, etc. being accom-
panied only by great rejoicing. The highest form of practise
through power means the fulfillment of the paramitas of giving,
etc. accompanied by the meditational concentration on the
Treasury of the Sky%” etc. The highest form of practise that
comes through its encompassing quality means that it comes
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through the encompassment of the knowledge free from dis-
criminations. The highest form of practise in beginning under-
takings comes in the stage where confidence is cultivated, in
an intensely great forbearance. The highest form of practise
in its (first) attaining comes with the first stage, and the highest
form of practise in its steady flow is characterized by continu-
ing strong in later stages. The highest form of practise in its
fulfillment means that it is climaxed in the tenth of Tathigata
stages with one’s fulfillment as a Bodhisattva, or one’s fulfillment
as a Buddha. :

“Because of them, the paramitis exist in an ultimate
sense.” V.4,

The ten paramitas exist, ultimately, only when practise has
attained these highest forms, and such a practise is found in
full practise of the paramitids. As there may be a question as
to what these ten are, their names are given at this point :

“Giving, good conduct, forbearance, vigor, meditation,
insight, means, resolve, power, and knowledge :
these are the ten paramitas.” V. 5.

What is the action of each of these paramitas separately ?

“Favoring, not harming, forgiveness, increase of good
qualities,

ability in descent and liberating, inexhaustibility,

constantly developing, enjoyment and maturing (of
others).” V. 6.

Thus their actions are explained in order : The Bodhisattva
favors sentient beings through giving. Because of good con-
duct, one does no harm to others. Because of forbearance,
one pardons any harm done to one by others. One increases
good qualities through vigor. Through meditation, one plunges
down and sets things going with the supernormal faculties.
Through insight, one is able to liberate others by giving them
the right advice. Through the paramita of skill in means that
comes with the transformation one ‘undergoes with the Great
Enlightenment, one is able to make one’s giving, etc. inexhaus-
tible. Through the paramiti of resolve®, because one is able
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to embrace all occurrences favorable to the paramitas, -one
develops constantly in giving, etc.- empassioned for the arising
of Enlightenment in all sentient beings. Through the paramita
of power, that is, the twin strengths of contemplation and cul-
tivation, one is able to course constantly in giving, etc. because
they do not allow adverse factors to arise. Through the para-
mita of knowledge, one experiences again the -enjoyment of”
all events which are sovereign in giving, etc. because of the re-
moval of confusion as regards these much-praised events, and
brings sentient beings to maturity. Highest practise has been
herewith described.
And what is the practise of mental attention ?

“Mahayana mental attention towards events as they
have been prescribed,

comes about through insight of three kinds in the Bodhi-
sattva continually.”- V. 7.

The practise of mental attention is a mental attention through
insight consisting of repeatedly hearing about, reflecting upon,
and cultivating the events in the Great Vehicle which,
according to the manner in which they are prescribed, make
possible giving, etc. What good quality does this mental atten-
tion through three kinds of insight bring ? ’

“For nurturing sensory domains, for entry, and for
success in aims, it comes to be.” V. 8a.

By being mentally attentive with the insight that consists of
listening, there arises a nurturing of the sensory domains. With
that- which consists of reflection, one enters into the meaning
of what one has heard. By meditation, finally, one attains
success in aims, by completely clearing an entry into the Bodhi-
sattva-stages.

“And it is to be known as connected with ten acts of
Dharma.” V.8b.

The practise of mental attention is furthermore to be known
as being comprised of ten acts of Dharma. And what ten acts
of Dharma are these ?
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“Writing, reverencing, giving, hearing, saying,
taking up, explaining, studying by ‘oneself’,
reflecting and meditating.” V.9.

The writing up of the Great Vehicle (i.e. the composition and
copying of Mahayana works), reverencing the Great Vehicle,
giving to others, listening to that which is said by others, saying
things “oneself”’, taking up the Great Vehicle, explaining it to
others, studying the meanings of the texts by ‘“‘oneself”, reflect-
ing, and meditating.

“This ten-fold action constitutes an immeasurable
heap of merit”. V. 10a.

Why is the great fruition of these ten acts of Dharma spoken
about to a great degree only in the Great Vehicle, but not in
the siitras of the Sravaka-vehicle ?

“Because of its distinctiveness and inexhaustibility.”

V. 10b.

What sort of ‘distinctiveness” is this ? And what sort of “in-
exhaustibility” ?

“due to its favoring others, due to its lack of repose.”

V. 10c.

It has distinctiveness due to its favoring of others. Its in-

exhaustibility can be known as being due to its never stopping,

because it does not rest even in complete Nirvana, (but rather

returns continually to Samsara). The practise of mental atten-
tion has been explained.

What is practise “after-Dharma” ?

“Practise ‘after-Dharma’ is development of lack of
distractedness,
and lack of reversal.” V. 11.

This practise ‘after-Dharma’ is twofold, being the development
of lack of distractedness, and lack of reversal’® Lack of dis-
tractedness comes through six-fold absence of distractedness,
corresponding to the following six-fold distractedness : dis-
tractedness in the nature of things, distractedness towards the
“external”, distractedness towards the ‘‘internal”, distractedness
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due to signs, distractedness due to susceptibility to harm,
and distractedness due to mental attention. So that it can
be known what character these have, he says:

“Emergence, gliding to objects-of-sense, relishing,

slackness and excitedness, deliberate intentions towards
experience,

a sense of ‘I’ in mental attention, and defective citta,

are to be known by the wise as distractedness.” V. 12,

At the time of emergence from meditational concentration,
there is distractedness due to the nature of things, because of
the collection of five consciousnesses; gliding to objects-of-
sense is distractedness towards the “external”; relishing the
meditational state, and slackness or excitedness in regard to
it, is distractedness towards the “internal’’; deliberate intentions
in meditation is distractedness. due to mental signs, because
of the attachment to certain mental signs (inherent in deliberate
intentions); mental attention linked with a sense of “I” is distrac-
tedness due to susceptibility to harm, because it is through
the force of susceptibility to harm that the pride of thinking
“T am” arises;%® distractedness of mental attention is a small-
minded state of citta, which comes with mental attention to
and practise of the Lesser Vehicle (and all those who would
assert a fundamental duality).

The development of lack of reversal is to be known as lying
in ten things, which are

“Not gliding to a mental attention towards mental marks
and meanings,
avoiding the reversal of two characteristics,
~realizing the adventitiousness, lack of fear, lack of
pride in susceptibility to harm and clearing;
realizing that there is familiarity due to connection, and
lack of familiarity with disjunction;
the existence and non-existence of objects : this is lack of
reversal towards mental marks.” V. 12-15a.

“Appearance through duality is non-existence as it
appears;

a lack of reversal towards objects is avoidance of (ideas
of) existence and non-existence;
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mental attention towards talk arises with a basis in talk,
and a realization of this is lack -of reversal in a mental
attention where there is the appearance of a duality;
~ the object’s existence and non-existence is like that of
a magical creation;
and so non-reversal is a non-gliding towards the ideas
of being and non-being.” V. 15b-18a.

A lack of reversal in regards to mental marks can be known in
this way : In connection (with a so-called object of a sense or
understanding), it may be thought “This is its name !, because
linguistic habits have not been severed; this has meaningfulness
only because of past familiarity, meaninglessness because. of
basic reversal. (ad V, 13-14)

And how is there a lack of reversal in regard to ‘“‘objects
of a sense or understanding ?” A lack of reversal in regards
to an “object” of sense or understanding is that observing
which recognizes, in regard to the ‘“object” of a sense
or understanding, that it does not exist as it appears,
since it appears with duality, ie. the division of object
apprehended and subject apprehendor, due to the arising of
their semblance. This lack of reversal is avoidance of the
idea of an object of a sense or understanding’s existence, because
of the non-being of object apprehended and subject appre-
hendor, and avoidance of the idea of its non-being, because of
the existing being of the confusion in its appearances. (ad V, 15.)

A lack of reversal in regard to mental attention is the cogni-
tion that a mental attention towards talk, being suffused with
talk which leads to the notion of object apprehended and sub-
ject apprehendor, is a basis for the discrimination of object appre-
hended and subject apprehendor. As regatds mental attention which
is the cause of the semblance of object apprehended and subject
apprehendor, this mental attention towards talk is itself to be known
as a basis for the distinction of object apprehended 'and subject
apprehendor, because it is suffused with cognitions of verbal speci-
fication. (ad V, 16.)

Immediately subsequently, the existence and non-existence
of the ““object” is discussed (i.e. in what way it can be said to
have existence, and in what way it can be said to have no
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existence). It is to be regarded like a magical creation, etc. as
follows : A magical creation does not exist with the true appear-
ance of an elephant, etc. (being p{oduced in spectators’ vision
in a magical show), and yet it doesn’t not exist, because of the
existence of the illusion itself only. In the same way, an “object’
does not exist as it appears, with the state of having object
apprehended and subject apprehendor aspects, but yet it doesn’t
not exist, because of the existence of the illusion itself. Be-
cause of looking at the ‘“object” like a magical creation, etc.
(and by the word “etc.”, mirages, dreams, the moon in the water,
- and other examples are to be known), mental factors observe
without gliding, and there is lack of reversal in this lack of glid-
ing, and, on this account, also a lack of gliding of citta to the
very /conceptions of “being” and ‘“non-being”.®t (ad V, 17.)

“Lack of reversal in the own-characteristic is everything’s .
being only a name,
with all discriminations’ non-evolving.” V.18b-c.

“All this, from visibles seen by the eye, to mentally cogniz-
ables grasped by the manas, is only names” : this knowledge
is lack of reversal in the own-characteristic, because of being
an antidote to all discriminations. In which own-character-
istic ?

“In the own-characteristic of ultimate truth.” V.18d.

For in conventional truth, it is not realized that all this is only
names.

“Being freed in the Ground of all Events, because no
event is found there,

a universal characteristic arises : this is a further lack
of reversal.” V.19.

Not a single event is found without the absence of self in all
events, therefore this Ground of all Events (emptiness) is the
universal characteristic of all events, and the knowledge of this
in this manner is a lack of reversal in regard to the universal
characteristic. The knowledge that the non-clarity of this
Ground of all Events consists only in the non-abandonment
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of reversed mental attention, and that clarity is its abandonment,
is non-reversal in regard to non-clarity and clarity, respectively.
(ad V, 20)

“Because of the Ground of all Events’ clarity by nature,
it is like the sky;

there is a total adventitiousness of duality,

and this is an additional -lack of reversal.” V. 21.

Because of the Ground of all Events being like space, itisclear
by nature, and the duality “clear” and “unclear” is only adventi-
tious, arising later. The knowledge of this in this way is a
lack of reversal as regards the purely adventitious.

“There is no affliction or thorough clearing either for
events or persons, and, because of this non-existence,
there can be neither fear nor pride,

and this is an additional lack of reversal.” V. 22.

Because there is neither a “person” nor “events”, there can be
neither afflictions-together or thorough clearing for them. So
there is no afflictions-together or thorough clearing for anyone
or anything at all. So there is no detriment on the part of
affliction, and no excellence on the part of alleviation. So how
can there be fear ? How can there be pride ? This is the
non-reversal relating to lack of fear and pride.

These ten lacks of reversal may be connected to the ten Vajra-
Words, in this order. The ten Vajra-Words : existing, non-
existing, the non-reversed substrata, their likeness to a magical
creation, lack of discrimination, luminousness of nature, afflic-
tion and alleviation, their likeness to. space, lack of detriment,
and lack of excellence. The setting-up of the essence of the
Vajra-Words takes place through own-being, objects-of-con-
sciousness, lack of discriminations, and the rebuttal to objections.
“Through own-being” : through the three own-beings which
are called the fulfilled, the constructed, and the interdependent :
they relate to the first three Vajra-Words in order; and through
objects-of-consciousness, and through lack of discrimination
in regard to them, by which one does not discriminate, there is
knowledge free from discriminations, and through it, that which
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one does not discriminate: luminousness of nature; through
this luminousness one arrives at the determination of that which
can be known, and of its knowledge, because of lack of dis-
crimination as regards the three own-beings. "The rebuttal to
objections is as follows : To these remaining Vajra-Words,
the objection may arise : “If these events which have the charac-
teristics of the constructed and the interdependent are not to
be found, how is it that they are apprehended ? And if they do
exist, luminousness of nature is not logical.” This objection is
refuted by the likeness of magical creations, for that which is
magically created is not to be found, and yet is apprehended.
(The second objection) : “If there is luminousness of nature,
how can there be affliction in events, and only subsequently
alleviation ?” The refutation of this objection can be known
as coming through the likeness of affliction and alleviation to
space. For space, which is perfectly pure by nature, may yet
be disturbed, and alleviated from disturbance. (The third
objection) : “If the afflictions of limitless beings have gone
to rest with the arising of limitless Buddhas, how is it that there
has not been an eradication of Samsara, and an increase of
Nirvana ?” The refutation to this comes through the lack
of detriment and lack of excellence (in Samsara and Nirvana).
And because of the immeasurability of the realm of a sentient beings,
and because of the immeasurability of the means of alleviation” (i.e.
there are innumerable sentient beings, but also innumerable means of
alleviation).
The second setting-up of the essence of the Vajra-Words;

Where, which, and from which confusion;

where and which lack of confusion;

the two fruitions of confusion and lack of confusion;

the termination of them both;

lack of reversal in “existence” and “non-existence”;

likeness of the substrata to magical creations;

lack of discriminations; luminousness by nature itself eternally;
affliction and alleviation; their likeness to space;

thus an absence of detriment and excellence:

these are the ten Vajra-Words.

Practise “after-Dharma” has been spoken of. But what is
practise in the avoidance of extremes? This is what is taught
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in the Ratnakata-sitra* as ‘“‘the middle practise”. Through
the avoidance of which extremes is it to be known ?

“The extremes of maintaining separateness and identity
of the Jains and Srivakas,

the twofold extremes of superimposition and

denial, in regard to personality and events, V. 23

the extreme of assuming adverse factors and their anti-
dotes,

cognitions of eternality and annihilation,

object apprehended and subject apprehendor,

affliction & alleviation in two ways, in three ways, V.24

the seven-fold extremes of discrimination :

extremes relating to being and non-being,

something which is to be brought to rest, putting to
rest, & something which is to be feared, V. 25

occupation with rightness and wrongness as regards
objects apprehended and subjects apprehendors,

and the extremes of discriminations as regards non-
arising and simultaneity.” V. 26

To say that there is a difference between materiality, etc. and
the self, is an extreme, and to say that there is an identity bet-
ween them, is alsc an extreme. In order to avoid these extremes,
there is the middle path, by which there is no consideration of
“self”’, and no consideration of “humanity”. To say that as
far as view of a self is concerned, there is no life-force except
the body, and another life equals another body, becomes ano-
ther view. In this case, the extreme of the Jains®2 is to say that
this materiality is eternal, whereas the extreme of the Srivakas®3
is to say that it is not eternal. In order to avoid these extremes,
there is the middle path, which does not regard materiality,
etc. as either eternal or non-eternal. ‘““There is a self” is the
extreme of superimposing a fixed personality, and the extreme
of denial is to say that “All is without a self”. In order to
avoid these extremes, there is the middle path which is a know-
ledge free from discriminations standing midway between main-
taining self and maintaining non-self.8 “A citta was” is an

*Kasyapa-parivarta-sitra 52-71.
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extreme of superimposition as regards events, and “It wasn’t”
"is an extreme of denial. In order to avoid these extremes, there
is the middle path, where there is neither ‘“citta” nor *“volition”
nor “manas” nor ‘“‘consciousness”. .The extreme of assuming
adverse factors is to say that unbeneficial events, etc. are afflic-
tion-together; the extreme of assuming antidotes is to say that
beneficial events are alleviation. In order to avoid these ex-
tremes, there is the middle path, which does not admit these two
extremes, does not speak of them, and has nothing to do with
them. The extreme of assuming eternality is to say, in regard
to personalities and events, that they continue to exist; the
extreme of assuming annihilation is to say of them that they
do not continue to exist. In order to avoid these two extremes,
there is the middle path, which stands in the middle as regards
these two extremes. To suppose that objects apprehended and
subjects apprehendors always imply ignorance, is another ex-
treme. Thus the extreme which says that compounded factors
and the uncompounded constitute understanding, and the
extreme which says that (discriminating) objects apprehended
and subjects apprehendors constitute the virtual cessation of
the uncompounded, or that they in turn are made to cease by
the Path, constitute extremes in regard to objects apprehended
and subjects apprehendors in two ways, by making divisions
into black and white fixed alternatives. In order to avoid these
extremes, there is the middle path, which says that understanding
and ignorance are not two, because of the non-being of the
notions of understanding, ignorance, objects apprehended,
subjects apprehendors, etc. .
Afflictions-together are of three kinds : the afflictions-together
of -the afflictions, the afflictions-together of actions, and the
afflictions-together of birth. Among these, the afflictions-
together of the afflictions are three-fold : views, anything marked
by attachment, hostility, and confusion, and aspiration for
being-again, of which the antidotes are emptiness of
knowledge, the signlessness of knowledge, and the aimlessness
~ of knowledge. The afflictions-together of action are unafflicted
and afflicted motivating dispositions, of which the antidote is
the lack of motivating dispositions in knowledge. The afflictions-
together of birth are the arising, in each moment, of cittas and
events associated with cittas, which constitute a being bound
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to being-again, of which the antidote is lack of birth in know-
ledge, lack of arising in knowledge, and lack of an own-being
in knowledge. The disappearance of these three kinds of afflic-
tion constitutes alleviation. In this connection, because of the
emptiness of knowledge, etc. events are emptiness of the know-
able, etc. and it is through this three-fold afflictions-together
that they are temporarily not made emptinesses, for by nature
there are only these emptinesses, etc. because of the lack of
afflictions-together in the Ground of all Events by nature. So
if there is the discrimination that something is being afflicted-
together or thoroughly cleared, this is an extreme, because
of the non-being of afflictions-together and thorough clearing
in that which is unafflicted by nature. In order to avoid this
extreme, there is a middle path, which does not make events
empty because of an “emptiness”, but yet sees all events as empty.

Furthermore, there may be seven kinds of discrimination
which involve -an extreme of duality. Discrimination even
in regard to being is an extreme. A discrimination as to a non-
being, e.g. that personality must exist because it is through its
destruction that emptiness, an absence of self, exists, or that
it doesn’t—these are extremes—and as there may be such dis-
crimination, there is a middle path which avoids these extremes
discriminating a duality, which goes as follows : Emptiness
doesn’t occur because of the destruction of personality, rather,
emptiness itself is already empty, by the emptiness of the extreme
of assuming a “previous”, the emptiness of the extreme of assum-
ing a “subsequent”, and the emptiness of the present.®?

A discrimination as to “something which is to be brought
to rest” is an extreme. A discrimination as to a state of putting
to rest is another extreme. Because of a fear of emptiness that
comes with discriminating “something to be abandoned” and
““its abandonment”.% ' For avoiding these extremes discriminat-
ing a duality, there is the example of space.* A discrimination
as to ‘“‘something that is to be feared” is an extreme, and a dis-
crimination of fear that comes from assuming ‘‘something that
is to be feared” is an extreme, because of the frightening aspect
of suffering which comes from fear towards the aggregates of
materilaity, etc. when constructed into a frightening aspect due

*cf, ad V., 22, comments on Vajra Words, reply to second objection
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to suffering.. In order to avoid this extreme of discriminating
a duality, there is the example of the painter.®” The former
example of space is employed by Srivakas also, but this exam-
ple only by Bodhisattvas.

A discrimination as to “an object apprehended” is an ex-
treme; a discrimination as to “‘a subject apprehendor” is also
an extreme. For avoiding these extremes discriminating a
duality, there is the example of the magician.®® Though there
is no being of an object because of ‘the knowledge of percep-
tion-only, through this knowledge that there is no object, “per-
ception-only” is also refuted. When there is no being (of an
object), perception is not possible, so these are alike in this
way.

A discrimination as to ‘‘rightness” is also an extreme. A
discrimination as to ‘“wrongness” is also an extreme, because
one discriminates from an investigation of what already was,
as regards either “rightness” or ‘“wrongness”. For* avoiding
these extremes involving a duality, thete is the example of two
sticks of wood. Just as, from the friction of two sticks of wood,
where there is no characteristic of fire present, a’fire suddenly
arises, and once arisen, burns up the sticks of wood, just so, it
is in an examination of how events were which has a characteri-
stic which does not partake of rightness, that the aim which
has a characteristic of rightness, i.e. the faculty of insight, ari-
ses. And when it has arisen, it causes the same investigation
of what was to disappear. So these are alike in this way. For
there is no favoring of rightness except through a characteristic
of non-rightness, i.e. an investigation of what already was,
which has the characteristic of wrongness.

A discrimination as to ‘“‘practise” is also an extreme and
discrimination as to “non-practise” is also an extreme, by which
one discriminates either an activity which precedes enlight-
enment, or a lack of capacity. For avoiding these extremes
discriminating a duality, there is the example of the oil-
lamp.™ .

A discrimination as to a ‘“‘state of non-arising” is an extreme.
A discrimination, as to simultaneity is also an extreme. Such
as when one discriminates the non-arising of antidotes, or the
loug duration of the afflictions-together. For avoiding these
extremes discriminating a duality, there is the second example
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of the oil-lamp.” And so the practise of abandoning extremes
discriminating a duality, has been explained.
What is distinct and indistinct practise ?

“Distinct and indistinct practise are to be known in
reference to the Ten Stages.” V. 27a.

The excellence in the paramitas which relate to certain specific
stages in the Bodhisattva’s career is distinct practise. Indis-
tinct practise is that which springs up everywhere (without any
distinctions).

And what is the supremacy of its support ?

“Determination, from that the Ground, what is to be
brought about,

bringing it about, sustension, reflection, preserverence,
penetration, extensiveness, going forth (to meet others),
remaining in a tranquil state, and its support in its
pre-eminence.” V. 27b-28.

the author says, referring to twelve kinds of support, which
are : its support in determining designations for events, its
- support in the Ground of all Events, its support in what is to be _
brought about, its support in bringing it about, its support in
sustension, its support in its reflection, its support in its pre-
serverence, - its support in-its penetration, its support in its ex-
tensiveness, its support in its going forth (to meet others), its
support in its remaining in a tranquil state, and its support
in its pre-eminence. Among these, the first is those events,
which relate to the paramitas, etc. becoming determined. The
second is Suchness. The third and fourth come about gradually
through penetration of the Ground of all Events resulting from
mastery in the events of the paramitas, etc. The fifth is the
support of the knowledge consisting in what has been heard.
The sixth comes about through sustension after having under-
stood that which consists of reflection.”? The seventh comes
about through sustension of that which consists of cultivation
“each individually”?. The eighth comes about on the First
Stage, on the Path of Seeing;? the ninth on the Path of Cul-
tivation up to the Seventh Stage;”® the tenth on the Seventh
Stage through understanding events in the manner of a mun-
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dane-and-supermundane path ;¢ the eleventh on the Eighth Stage,??
and the twelfth in the ninth and tenth stages.”® Just as for the
first two, each of these obtains a name of a support in each of
these situations, respectively. And that is why they are called
“supports”.

And what is its full realization ?

“Non-deficiency, non-turning-away,

non-distractedness, fulfillment,

arising, nurturing, skill,

the state of no-basis,

the state of no obstuctions,

and not remaining tranquil in that (state of no obstruc-
tions) :

that is full realization.” V. 29-30.

Its full realization comes in seven ways : the non-deficiency of
conditions (necessary to enter the Great Vehicle), which is the
full realization of becoming situated in the lineage; not turning
away from the Great Vehicle, which is the full realization of
confidence; non-distractedness by a lesser vehicle, which is the
full realization of the arising of the enlightenment-citta; fulfill-
ment of the paramitas, which is the full realization of practise;
the arising of the Noble Path, which is the full realization of
entering down into restraining (flaws); the state of having nur-
tured the roots of the beneficial, which is the full realization
of maturing sentient beings through intimacy for a long time;
a state of skill in citta, which is the full realization of clearing
the field; being based in neither Samsara nor Nirvana, which
is the full realization of the attainment of a prediction (to com-
plete enlightenment) on the Irreversible Stage; the absence of
obstructions, which is the full realization of the Buddha-
stage; not remaining tranquil in that (complete enlightenment),
which is the full realization of showing full enlightenment forth.”

“This Treatise is the Separating Out, the
Explanation of the Middle”

because of its explanation of the Middle Path by an explanation
of the middle and two extremes, or by an explanation of the
middle’s avoiding these extremes,
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“And it has as its import the deep essence”

because it is beyond the scope of dialectics, and because it is
impenetrable by antagonists

“and is of great use”
both to “oneself” and ‘“‘others”.
“It has use for all”
because it relates to all three vehicles
“and is the pushing away of all unhappiness” V.31

because it brings one close to the abandonment of the obstruc-
tijons which are afflictions and the obstructions of the know-
able.

The compact meaning of “supremacy” : In brief, there are
three kinds of “‘supremacy” : supremacy in practise, supremacy
in the support of practise, and supremacy in fruition of prac-
tise. A practise is highest which is of such a kind by which
there is “Mahayana mental attention towards events as
they have been prescribed” (V. 7), etc. through which manner
of operating there is both evolvement from distractedness through
cultivation of calm, and evolvement into lack of reversals through
the cultivation of higher vision, which is undertaken for eman-
cipation by means of a middle path, and in which ,in ten stages,
there is both distinct and indistinct practise (V.27a).

The compact meaning of “lack of reversals” : through lack
of reversal in that which is manifested, one penetrates the aim
of calm; and through lack of reversal towards ‘“‘objects”, one
penetrates the aim of higher vision. Through lack of reversal
in mental attention, one avoids the initial cause for the rever-
sals, and through the lack of the reversal of “gliding” (cf. V.
11; V. 13; V. 17), one brings it about that these aims are well
taken hold of. By lack of reversal in own-characteristics, one
practises the path without discriminations which serves as its
antidote. And by lack of reversal in the common characteristic,
one penetrates the nature of alleviation. Through lack of re-
versal of mental attention towards ‘‘uncleared” and ‘‘cleared”,
one comes to know the state that is both the abandonment and



Commezntary. on the Separation of the Middle from Extremes 273

the non-abandonment of the obstructions, and by the non-
reversal of realizing their adventitiousness, one comes to know
affliction and alleviation as they truly are. Through the non-
reversal which consists in being neither afraid or proud, one
goes forth to freedom from all obstructions.

Herewith, the Separation of the Middle from Extremes is
completed.

If there is any merit in composing this commentary,

.may it be helpful for all beings’ growth in merit and in
knowledge.

By this, may all the beings acquire before too long

Great well-being and the three kinds of enlightenment.

NOTES

1.. In this beginning passage of the Commentary on the Separation of
the Middle from Extremes, we have an illustration of the striking difference
between the methodologies of Nagarjuna and Vasubandhu. Whereas.
Nagarjuna emphasizes ‘‘the lack of own-being in events” to such a degree
that he wishes to dialectically invalidate any statement that could be made,
Vasubandhu is interested in the psychological processes which allow us to
reach a state where “the lack of own-beings in events” is realized. Nagar-
juna has little to say on this, and in fact in upholaing a radical distinction
between conventional and ultimate truths, does not give us any path for brid-
ging the two. Vasubandhu, however, as we have seen in The Thirty Verses,
regards both affliction (the constructed) and alleviation (the fulfilled) as
aspects of one constantly changing interdependent stream of events. His
“fulfilled”, being the absence of own-beings in any event, is the same as.
Nagarjuna’s ‘“ultimate truth”.. But whereas Nagirjuna wishes to demons-
trate the inadequacy of all conventional statements (and all statements are,
by necessity, conventional), Vasubandhu is interested in showing a path,
conceived 1n conventional terms, which leads to the abandonment of all
mental constructions. The provisional constructions used by Vasubandhu:
for this purpose are however self-dissolving, since, finally, for Vasubandhu
as for Nagirjuna, there can be only ineffable Emptiness.

In emphasizing the existence of the construction of that which was not,.
Maitreyanatha and Vasubandhu affirm that there is a force in interdepen-
dent events which gives rise to constructions and afflictions. Thus there
is a reality given to suffering which does not arise with Nagarjuna’s dialecti-
cal denials of any existent contrasts or causalities.

To Vasubandhu, what is necessary in getting rid of all dualities, i.e. in
realizing Emptiness, is the removal of the discrimination of objects
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apprehended and subjects apprehendors. Once this duality vanishes, it
is assumed that all others do, too. There is a force which gives rise to the
duality of object and subject, but when it is investigated, it is seen that the
duality is untenable. Once the duality is no longer seen, Emptiness is seen,
for “Emptiness is the separation of the construction of that which was not”
i.e. the interdependent “from the being of object apprehended and subject
apprehendor.” So Emptiness can be realized in the construction of that
which was not, and the construction of that which was not is found in Empti-
ness, as well, for it has no‘‘own-being”, either. The sentence ‘“That which
remains (after duality vanishes) is what is really existent here” indicates
that after the dualities of constructions cease, whatever remains is what is
really existent, and is Emptiness. - What all this .is must of course remain
ineffable, because words are constructed on dualistic lines. (See the article
by Nagao, “What remains in Sinyata”, in Mahdyina Buddhist Meditation :
Theory and Practise, pp 66-82.)

2. There is a playing with words here which implies that “Emptiness”
could equally well be called “Fullness”. Because Emptiness and the con-
struction of that which was not may both render everything non-empty—
Emptiness because it is “itself”” the flow of all events; the construction of
that which was not because it constructs the flow into discrete entities. But
everything /s empty because there is the appearance of objects apprehended
in the latter case, which constructions are seen to be empty. And the cons-
truction of that which was not itself is empty. Thus it is stated that “Every-
thing is neither empty nor non-empty.” If one simply-said, “It is empty”,
this would be characterizing everything by a single characteristic (which
would be a construction of that which was not); if one simply says, It
is non-empty”, this would be denying the possibility of emptying out all
constructions from the flow.

3. Here, Maitreyanatha and Vasubandhu address themselves to the
phenomenology of the construction of that which was not. That is, how
do those dualities, which may be utterly discarded, first arise ? Vasubandhu
says that the appearance of objects of sense and understanding arises be-
cause there is the experience of visibles, etc. In other words, the experience
of visibles in consciousness makes the belief in visible objects separate from
consciousness, arise. Similarly the appearance of sentient beings arises
because of sense-faculties directly experienced in ‘“‘one’s own” life-stream,
and inferred in ‘“‘others’” life-streams. The appearance of “self”, an ego-
sense, arises only with an afflicted manas, that term here being used in Asanga’s
new sense of a witness consciousness projecting the view of self. Finally,
the appearance of perceptions is just the six consciousnesses themselves,
constantly transforming. Maitreyanatha can say, “There is no real object
for it”, just as Vasubandhu is to say in The Twenty Verses. Vasubandhu
here explains how this can be said. There is no fixed aspect in the appear-
ances of objects of sense and understanding, and sentient beings, because
these are constantly changing, and a so-called ‘“‘object” will appear differ-
ently to one consciousness-stream than to another. The appearances of self
and perceptions, on the other hand, are ‘““false”, because' such a self does
not exist, and because the perceptions usually appear with divisions. Thus,
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there is non-being of visibles, sounds, smells, tastes, and tactile sensations (as object
separate from consciousness), there is non-being of the five sense-faculties (because
they are not characterizable), there is non-being of manas (which projects a false sense
of ego), and there is non-being for six consciousness (since their divisions do not
exist). If all these have no own-being, then consciousness itself cannot exist, either.

4. As long as objects of sense or understanding are discriminated, it
is the constructed “own-being”. But the capacity for this construction
lies in the interdependent. The annihilation of any duality between object
apprehendzd and subject appreheador is the fulfilled.

5. The caittas are the motivating dispositions associated with c1tta
(See Discussion of the Five Aggregates, p 66.) On the three “realms of exis-
tence”, see Discussion of the Five Aggregates, note 12.

6. “Being again” is usually rendered as ‘“‘re-birth”. But since every
new arising moment is a new birth according to Vasubandhu’s Explanation
of Dependent Origination, this term has reference mainly to what is happen-
ing “in one life-stream™. It is craving which sets the series going in a cer-
tain “‘habit-energy” way of ‘“being again”.

7. The traditional formulation of dependent orxgmatxon is : ignorance—
motivating dispositions—-consciousness—-psychophysical complex—-six sense-
fields-—contact—sfeelings -and cognitions—craving— clinging—(rigid) being—
decrepitude—dying. Ever since the Pafthana, this formulation has been
interpreted both embryologically up to six sense-fields, after/birth up to
dying, as well as ‘“‘taking place in a single moment”.

All of the limbs of dependent origination working together are called
“the afflictions-together” in this work. But only three are simple afflictions
by themselves. These are ignorance, craving, and clinging. The limbs
of dependent origination which are action, i.e. retributive action, are motivat-
ing dispositions (quite naturally for Vasubandhu since he regards action
which carries retribution as volitions, a kind of motivating disposition, in
A Discussion for the Demonstration of Action) and ‘“‘being” (which rigidifi-
cation itself depends on volitions). The afflictions-together of birth, i.e.
those suffering-linked events which come about simply by being born, are
consciousness, the psychophysical complex, the six sense-fields, contact, feel-

ings and cognitions, decrepitude, and dying, since these will occur simply by
being born.

8. Bhavaviveka in his Madhyamakahrdaya disagrees with Vasubandhu’s
characterization of emptiness as ““being of non-being”, and states that “empti-
ness” has reference only to non-being - (Madhyamakahrdaya, V, 10-16,
Peking/Tokyo Tibstan Tripitaka, volume 96, p 11). Sthiramati in his Madhya-
ntavibhagatika in turn attacked Bhavaviveka’s criticism by stating that empti-
ness is not merely the non-bzing of duality, but has a characteristic of being
(bhava-laksana) as well (Madhyantavibhagatika, Yamaguchi ed, p 47, 1-12).
It may be that both Bhavaviveka and Sthiramati are missing Vasubandhu’s
point, which is that Emptiness is neither being nor non-being. If one says
that it is only non-bzing, this is a dogmatic limitation on the Ineffable through
a.mental construction. If one says that it is being, the same is true. . But
Vasubandhu wishes to expel both notions of “being” and “non-being”. Later
in this treatise, he makes the point that it cannot be said of anything that
it has ‘“being” or ‘“non-beihg” (ad V, 17).
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Harping on the “being” or “non-being” of Emptiness must be considered
a mistake from the perspective of earlier Mahdyana. In the first of the many
amusing and profound discussions in the Astasahasrika-prajiia-paramita,
the worried Sariputra is made to ask: “That citta which is no citta, is that
something which is ?’, and Subhiiti replies, “Does there then exist, or can
one apprehend, in this state of absence of citta either a ‘there is’ or ‘there
is not’ 2 Sariputra has to reply, “No, not that.” Subhiiti then says,
“Was it a suitable question when the venerable Sariputra asked whether
that citta which is no citta is something that is ?° (Asrasahasrika-prajia-
paramitd, 1, Rajendralal Mitra ed. pp 5-6, Vaidya ed., p 3). In another
early Mahayana siitra, the Samadhi-raja, there is the statement, ‘Neither
does everything exist, nor, again, does it not exist” (Samadhi-raja-sitra,
XXVIL, 17). In the Vimalakirti-nirdesa-siitra, the heavenly girl tells Sari-
putra that ‘“‘everything is fundamentally neither existing nor non-existing”
(Vimalakirti-nirdesa-siitra, VII). So Vasubandhu is here totally in the
spirit of earlier Mahayana. This can be seen more clearly later in this work,
where he speaks of the seeing of a false superimposition and denial involved
in assuming the “being” and ‘“non-being” of anything (ad III, 4). Bhavavi-
veka’s interpretation of Emptiness was certainly not followed by the later
Sahajiyavada Buddhist writers, who are in agreement with Vasubandhu.
Thus Saraha writes: ‘““The own-being of the Natural is neither being nor
-non-being” (Saraha, Dohakosa, v. 22: ‘‘Sahaja-sahaba pa bhababhaba”).

9. “Signs” : those discriminated characteristics from which discernments
are made seized by. cognitions (See Discussion of the Five Aggregates,
p 66, and note 6). - They all involve a large measure of arbitrary confusion,
and are eliminated in the realization of Emptiness.

10. *“‘Adventitious flaws”: Flaws that come to Emptiness thatare not of its
fundamental nature. The removal of these, which were only secondarily there
anyway, does not mean that Emptiness has in any way really been altered.

11. “‘Belonging to a lineage” means the capacity in a life-stream to-
wards the goal of the Srivakas (Hinayana saint), the Private Buddhas (who
are enlightened but do not teach others), and that of the Mahayadistic Bodhi-
sattva. There may also be those of ‘“indeterminate lineage”, and those
which have no spiritual lineage at all. (See the discussion in Dutt’s Aspects
of Mahdyana and its Relation with Hinayana, pp 84-87, and in Har Dayal’s
The Bodhisattva Doctrine, pp 51-53.) A “lineage” is thus properly a life-
stream’s spiritual capacities or predispositions. Though Vasubandhu here
calls it a special state of “own-being”, in light of the fact that he rejects
“own-being” from the fulfilled point of view, it might have been better to
characterize it in a different way. YasSomitra does this by equating these
predispositions to ‘“‘seeds”. According to him, when the Buddha recog-
nized innate capacities in life-streams, as he did in the case of Sariputra,
(Vinaya 1, p 55), this rested on his recognition of “seeds” within the con-
sciousness-stream  (Abhidharmakosavyakhya, quoted Jaini, Abhidharma-
dipa, introduction, p 116).

12. “The special Buddha-events” are : (1) unspecified unparticularized
boundaryless giving, (2) unspecified unparticularized boundaryless good
conduct to others, (3) boundaryless forbearance, (4) boundaryless energy,
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(5) boundaryless meditation, (6) boundaryless insight, (7) being favor-
able to others through special ways of favoring them, (8) knowledge of
transformations, (9) being able to show forth all updyas, (10) not falling
from Mahayana, (11) knowing the doors to the identity of Samsara and
Nirvana, and being able to show them forth, (12) skill in both restraint
and adjustment “to others” in order to draw them out, (13) development
of being ‘able to face all knowledges without any deficiencies because
of being unaffected by the motivating dispositions of previous knowledges,
(14) being engaged in beneficial bodily, verbal, and mental actions, (15) pot
abandoning the realms where sentient beings are suffering, (16) taking
delight in all situations, (17) being of undistracted citta in knowledge of
skills needed to help others, (18) continuance in being able to show forth
and investigate all events needed for a holy life.

These are at least “‘the eighteen special events of the Bodhisattva” listed
in Mahavyutpatti 786 ff. “The eighteen special events of a Buddha” are
more properly : (1) one never trips up, (2) one is not rash or noisy in speech,
(3) one is never distracted from mindfulness, (4) one has no perception of
difficulties, (5) one’s cittas are nevei unconcentrated, (6) one’s equanimity
is not due to lack of consideration, (7) one’s zest never fails, (§) one’s
vigor never fails, (9) one’s memory never fails, (10) one’s meditational con-
centration never fails, (11) one’s insight never fails, (12) one’s deliverance
never fails, (13) all one’s bodily actions are preceded by knowledge, and
continue to conform to knowledge, (14) all one’s verbal actions are preceded
by knowledge, and continue to conform to knowledge, (15) all one’s men-
tal actions are preceded by knowledge, and continue to conform to know-
ledge, (16) one’s cognition and vision proceed unobstructed and freely with
regard to the past, (17) with regard to the future, and (18) with regard to
the present. see Mahavyutpatti 135 ff.

The ten powers of a Buddha are : (1) one knows with insight, as it is, what
can be as what can be, and what can’t be as what can’t be, (2) one knows
with insight as they really are, the karmic results of past, future, and present
actions, (3) one knows with insight, as they really are, the various elements
in the world, (4) one knows with insight, as they are, the various disposi-
tions of other beings, (5) one knows with insight, as they are, practises and the
processes of afflictions and alleviation, (6) one knows with insight as they
are, the faculties of sentient beings, (7) one knows with insight, as it is, the
Path that leads everywhere, (8) one recollects one’s various previous lives,
(9) one sees the decrease and rebirth of beings as it is, (10) one realizes the
end of the all distress (cf. Mahavyutpatti, 120-129).

The four confidences of a Buddha are : (1) confidence in knowing ail
events as they happen, (2) confidence in knowing the destruction of all
distress, (3) confidence in having correctly described the impediments to
liberation, and (4) confidence in having shown how one must enter on the
Path that leads to liberation (cf. Mahavyutpatti 131-134),

13. It would be an extreme .to say that emptiness is being; it would
equally be an extreme to say that emptiness is only non-being. So the
emptiness of emptiness as non-being, and the emptiness of the own-being of
that non-being, serve as antidotes to these extremes (see note 8).
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14. Emptiness is just so, all the time, so it is free from any otherness.
in reality. ‘It is a kind of being because it is free from any being-again which
would involve an evolvement into something “other”.

15. Sthiramati explains this term in a somewhat different manner,
assuming that the ““equalness” refers to those afflictions which are equal
to Bodhisattvas and Sravakas, which means that afflictions arise for them
in regard to sense-objects, but not to an excessive degree (Madhyanta-
vibhaga-tiké, Yamaguchi, p 67). In light of what follows in Vasubandhu’s
delimitation of “‘obstructions”, it seems more.likely that the “equal’’ are
those who are governed by complacency and apathy, and who are
indifferent to the sufferings of others.

16. ‘A Nirvana without a basis” is the Bodhisattva’s taking a stand
nowhere, being grounded nowhere fixedlv. (cf. Astasahasrika-prajiia-para-
mita, I1, first dialogue with Sariputra : “Nowhere did the Tathdgata stand.”)
It is clear that both abandoning Samsara, or becoming completely involved
in it, would be an obstruction to such a free-flowing attitade.

17. Here is Vasubandhu’s famous new look at the fetters, see Intr, p 199.

18.  On the enlightenment-citta, see Intr, pp 202-204.

19. On the Paths of Seeing and Cultivation, see Intr, pp 205-210.

20. ““The allies of enlightenment” are the applications of mindfulness,
(those basic pre-meditations on the body feelings, consciousness-moments, and
all mentally cognizables or all those events together), the right exertions (see note
22), the bases of psychic power (see note 23), the faculties (see note 24), the
powers (see note 26), the limbs of enlightenment (see note 27), and the limbs of
the Path (see note 28). The mentally cognizables which are contemplated are the
motivating dispositions.

21. The applications of mindfulness are meditations on the flow of
“one’s own” and (in Vasubandhu’s expansion of the term) “others’ > bodies,
feelings, consciousness-moments, and cognizables.

22. The right exertions are : zest in making unbeneficial events which
have not yet arisen not arise, zest in abandoning unbeneficial factors that
have already arisen, zest in making those beneficial factors which have not
yet arisen arise, -and zest in maintaining those beneficial factors which have
already arisen.

23. The bases of psychic power are : zest towards meditational con-
centration, vigor in meditational concentration, well-honed consciousnesses,
and exploration in meditation.

24, The faculties are : (1) the faculty of faith, (2) the faculty of vigor,
(3) the faculty of mindfulness, (4) the faculty of meditational concentra-
tion, and (5) the faculty of insight. On their genetic arrangement (meaning
that each is the cause of the next) see ad 1V, 7b.

25. The factors conducive to liberation are : faith in the validity of
the basic direction of Buddhist practise, vigor, mindfulness, meditational
concentration, and insight.

26. The powers are : power in faith, power im vigor, power in mind-
fulness, power in meditational concentration, and power in insight.

27. The limbs of enlightenment are : mindfulness, the investigation of
events vigor, friendly love, tranquility, meditational concentration, and
equanimity.
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28. Thelimbs of the Path are : right views, right intentions, right speech,
right action, right livelihood, right effort, right mindfulness, and right medi-
tational concentration.

29. This is what this sentence seems to mean. Sthiramati says also
that these are not obstructions to the paramitds themselves, but to their
results (Madhyanta-vibhaga-tika, Yamaguchi, p 94). Accordingly, the
phrases “‘the effect of” have been added in this translation.

30. A Buddha-field is that area-which has been chosen by a Bodhi-
sattva for her or his special attention in the removal of afflictions. Obvi-
ously, a single Bodhisattva cannot be attentive to the afflictions of every-
body everywhere, and must focus upon those to which she or he has actual
access.

31. The worst obstruction to attainment of psychic mastery comes
with the complacency that “makes everything alike”. Obviously, if “one”
is completely complacent, there is no motivation for undertaking those prac-
tises which would result in attainments.

32. Full accepting or total rejecting of Samsara is an obstruction to the
further development of consciousness which makes “‘one” an effective Bodhi-
sattva.

33. The twenty-two faculties are : (1) the faculty of the eye, (2) the
faculty of the ear, (3) the faculty of the nose, (4) the faculty of the tongue,
(5) the faculty of the sensate body, (6) the faculty of maras, meaning the
collection of all the consciousnesses, (7) the faculty of masculinity, (8) the
faculty of femininity, (9) the faculty of suffering, (10) the faculty of bliss,
(11) the faculty of cheerfulness, (12) the faculty of depression, (13) the
faculty of equanimity, (14) the faculty of faith, (15) the faculty of vigor,
(16) the faculty of mindfulness, (17) the faculty of meditational concentra-
tion, (18) the faculty of insight, (19) the faculty of coming to know what
has not been known, (20) the faculty of knowing, (21) the faculty of having
come to know, and (22) the faculty of life-force.

34. That is, it does not change (because it is non-existent), so it can-
not be “reversed”. But this very feature indicates a reality. The non-exis-
tent has a reality, if it is so constructed. The constructed has an effect,
though it is ultimately non-existent, i.e. it is removable. But as long as it
has a reality, “there is the construction of that which was not”. Vasubandhu
here playfully takes the constructed’s state of unreversedness, and says that
this shows its “reality”. - .

34a. “The interdependent exists, but not in a real way’—this implies
that the interdependent, as long as the transformation to ‘‘fulfilled” has
not been made, arises with appearing dualities, thus “a state of confusion™.
And this very state of confusion indicates a reality.

35. The fulfilled is existent as it is the removal of the ‘“‘non-existent’
constructed, but by the same token it is non-existent, since it is simply the
non-existence of the constructed. When the fulfilled is realized, “‘the ful-
filled” is non-existent, since the notion of *fulfilled”” is constructed.

36. Any statement as to something’s ““being” or ‘‘non-being” involves
a false superimposition and denial. That nothing can be dogmatically stated
regarding something’s ‘‘being” or ‘“‘non-being” has been seen in The Twenty



280 Seven Works of Vasubandhu

Verses. The fulfilled means ‘“‘revolution at the basis”, where the construc-
ted, and hence false superimposition and denial, is completely removed.
So it has the characteristic of reality, since the bases of erroneous views,
including the clinging to notions of anything’s being or non-being, have
been discarded.

37. States are not fully known until their contrasts are. Thus the full
realization of affliction comes in the fulfilled nature, which has the character
of alleviation.

38. There will be “connection with suffering’’ even in the fulfilled state,
since that state is still a life-state, and thus susceptible to suffering (See note
7). Even in a state of non-constructed consciousness, there may be a feel-
ing of pain, if the body is suffering in some way. There may also be an allu-
sion here to the Bodhisattva’s voluntary connection with suffering, in order
to help sentient beings.

38a. The three means of cognition accepted by Vasubandhu are : (1)
direct perception, (2) inference, and (3) reliance on reliable authority. Dig-
naga eliminates the last of these in his logical works, and it is-significant
that Vasubandhu too uses it only when arguing with those who would accept
the same sources as being reiiable authority. Thus he uses it frequently by
appealing to ancient Tripitaka stitras when he argues with Vaibhasikas in
A Discussion for the Demonstration of Action, but only sparingly in a work
of this kind, where commonly accepted authority has not yet been estab-
lished.

39. The status of this sentence is somewhat in doubt as it exists neither
in the Chinese nor the Tibetan translation, but does exist in the Sanskrit
manuscript. But in any case it is consistent with this work, and in fact states
beautifully two of its main points : the existence of suffering even in an
enlightened citta, and the absence of any ‘“lower” and ‘higher”.

39a. Though the term “‘aggregate of materiality” is used in reference
to past, future, or present events, only a present moment of materiality has
the characteristics given for the aggregate. Every present materiality-
moment is distinct from each past and future one, and each simultaneously
occurring materiality-moment is different from all the rest. “Their total
singleness” means that inasmuch as the aggregates are constantly interreact-
ing, it is impossible to clearly divide them from one another. (This was
already admitted by Sariputra, where he says that feelings, cognitions, and
consciousnesses are really the same, ‘“‘and it is impossible to point out any
difference among these events even after analyzing them again and again.”
Majjhima 1, 293.) In distinguishing them, however, one looks at their
distinctness, their distinct characteristics of materiality on one hand, feel-
ings on the other, etc. There is a certain range of efficacy which however
much the individual moments may differ, all moments of one aggregate-
type have “in common” when present. Though Vasubandhu uses the con-
cept of ‘“‘aggregates”, he is careful not to fall into the trap of the Vaibhas-
ikas, who assume that they are true entities. The Vaibhasikas put their
seventy-five types of enfities into fixed lists because they assume that each
type is distinct from the others by clearly-definable efficacies, and that these
efficacies can be observed for past and future events so categorized as well
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as for present ones. Vasubandhu denies that it is strictly possible to do
this at all, because past and future events do not have the efficacy of present
events (and in fact do not exist at all), because different aggregates may
have a single efficacy in a moment, and because each moment-event is
different from each other one. :

40. The passage dealing with “interdependence regarding sovereignty”
and ‘“‘interdependence regarding attainment” has been deliberately deleted
from the main body of this translation as being poor skill in means for the
post-Laksminkard age. (Laksminkara, one of the founders of the Buddhist
sahajiyavada movement, authoress of the Advayasiddhi, is a woman whose
enlightenment can hardly be doubted. And there have been many more.)
It was already not strictly true in the later days of Vasubandhu’s life,
where we find a woman, Prabhavatigupta, exercising all functions (if -
officially only as regent) of a “world-emperor” in the fourth century con-
ception of that title (cf. Majumdar and Altekar, The Vakataka-Gupta Age,
p 106, p 111). The passage reads as follows : ‘“Interdependence regarding
sovereignty means the impossibility of women functioning as world-empe-
rors, and ‘interdependence regarding attainment’ means the impossibility
of their attaining either the Private Buddhas’ or fully enlightened Buddhas’
“types of enlightenment.” In spite of the statement’s harshness to feminists
(and its actual inaccuracy), there is a “democratic” element to it, for it states
that the only interdependence regarding functioning as a world-emperor
or becoming a Buddha is that one be male. With the emendations sugges-
ted by h torical events as connected with names such as Laksmirnkara and
Makhata, on one hand and Prabhavatiguptd and Indira Gandhi, on the
other, any female can, “do it” too. Royal birth is not necessary for a future
“‘world-emperor”, nor is caste a factor in Enlightenment. This leaves no
room for categorizing human beings into the ‘“worthy” and ‘‘unworthy”,
or any variations thereof.

In the Vimalakirti-nirdesa-siitra, the heavenly girl lectures the sexist Sari-
putra about non-dualistic enlightenment, and even has the power to turn
him into a woman, so that he can see that it isn’t so bad. Fundamentally,
as she says, *“All things are neither male nor female.” (Vimalakirti-nirdesa, VII).

41. These then are the “faculties” that lead to non-dual clearing of
consciousness,v see faculties (19), (20), and (21) in the list in note 33.

42. It 1s interesting that Vasubandhu regards the basic Buddhist ana-
lysis of ‘“‘personality” as being only a provisional expedient against the view
of individual self. Similarly, he regards the concepts of dependent origina-
tion, so-called good and bad states, the times, the Four Noble Truths, the
compounded and uncompounded, as being such . provisional expedients
against views that would cause suffering, also. They are not to be taken
literally : they are only temporary antidotes to suffering-inducing concep-
tions, and must ultimately be abandoned themselves.

43. See Introduction, pp 201-202, 204-205.

44. “A supermundane seeing’ is a total non-dual awareness. “A world-
ly supermundane subsequently attained seeing” is awareness which again
makes use of the cognitions abandoned 1n ‘“‘a supermundane seeing”, for
the purpose of being effective in the world, in such a way that cognitions
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will not be clung to, but used only as long as they are effective 1n removing:
afflictions.

45. On the enlightenment-citta, see Introduction, pp 202-204.

46. See Introduction, pp 204 ff.

47. This stage corresponds to the last moment on the Path of Seeing,
Introduction, p 207, 208. On the stages, see pp 208-210.

48. The Dharma-body represents the essence of the Buddha’s teachings.
According to Maitreyanitha, Abhisamayalankara, VIII (XXIX) 2-6, it con-
sists of the allies of enlightenment (see note 20, discussed in this work at IV,
1 9-10a), the four unlimited (compassion, loving kindness, rejoicing at the
joy of others, and equanimity), the eight deliverances (see Discussion for
the Demonstration of Action, note 51), the ten kasina meditations (on blue,
yellow, red, white, earth, water, fire, wind, space, consciousness, unlimited
earth in all directions, unlimited water, fire, wind, blue, yellow, red, and
white in all directions), the ¢ight stages for overcoming obstructions (medi-
tations on the golden visibles “within” and “without”, blue visibles, yellow
visibles, red visibles, white visibles, infinite space, and infinite consclousness),
the meditational concentration bringing to rest afflictions in others, the
great resolves, (See Introduction, pp. 202-204), the super-knowledges, the
conventional knowledges needed for effectiveness 1n removing sufferings,
freedom from obstructions, the confidences (See note 12), the uprooting of’
latent impressions leading to suffering, the great compassion, the special
Buddha-events (see note 12), and the knowledge of everything in all aspects.
According to this interpretation, ‘“‘the Dharma-body” is the entire ‘“‘body’”
of events that make for enlightenment.

The “enjoyment-body” is the vision of a Buddha that appears to medi-
tators : it is fitted out with thirty-two special marks and eighty secondary
characteristics, which are explained by Haribhadra (Abhisamayalarikaraloka,
ad VIII (XXIX) 12-20), as each having a relationship to the Buddha’s bene-
ficient activity. Here Vasubandhu explains it being solely “the situation
of being of good effect.”

The “formation-body” is the material body of a teaching Buddba while
present on earth. Maitreyanatha, Abhisamayalarikara VIII (XXIX), 33-40,
explains it in terms of the actual techniques used for teaching others, inclu-
ding the paramitds. Again, Vasubandhu greatly compresses these explana-
tions by speaking of the formation-body’s being “the situation of complet-
ing (beneficial) actions”.

49. On the Path of (Initial) Application, see Introduction, pp 204-205.

50. “Becoming a receptacle” means that “one” is open to everybody
and their sufferings.

S1. It is the capacity to favor others compassionately which stands at
the basis of all further developments towards enlightenment.

52. On the Path of Seeing, see Introduction, pp 205-207.

53. Without involvement in the sufferings of others there is no Maha-
yana.

54. Distinctive by being either ‘“supermundane seeing” or “worldly
supermundane subsequently attained seeing”, see note 44.

55. The alleviation of others’ sufferings can be achieved only with inti-
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macy with sentient beings and their aims. The type of giving, etc. which
will be specifically needed depends on the need of the sentient being that is
being faced : If someone is hungry, give them food; if someone is suffer-
ing because of confusions, get at the heart of these confusions, etc.

56. The Great Enlightenment results in a great transformation and
intensification of energies.

“The Tibetan translators interpret this “transformation” as the “turning
over” of all merits gained to other sentient beings (yoris-su-bsrios-pa). This
is indeed another technical meaning for the term “parindmana”, and
makes some sense in this context, since transferring merit to all sentient
beings would make this practise “inexhaustible.” It is not clear, however,
that Vasubandhu had this particular *“transformation” in “mind”.

57. This “power” comes from the realization of limitlessness, which
can be gained by meditating on the sky, i.e. space. In the Mahdyana siitra
Gagana-garija-pariprccha (Tokyo/Peking Tripitaka, vol. 33, pp 1-36), con-
centration on space is used in a great variety of ways : to see the essential
purity and non-affliction of everything (p 2, 1,: 3-4), the basic sameness
of all events (p 3, 3, 6), the selflessness of sentient beings (p 5, 3, 4), the limit-
lessness of sentient beings, the limitlessness of forbearance (p 6, 4), and
the lack of characteristics for all events (p 28, 3). The sutra thug links “medi-
tational concentration on the Treasury of the Sky” with the true practise
of the paramita of giving, which is to be done without any concept of a de-
finite sentient being; with the true practise of the paramita of ethics, because
everything is pervaded by loving kindness just as space pervades the sky,
and with the true practise of the paramita of forbearance, which must be
limitless like space. Vasubandhu says that the practise of al/ paramitas
becomes effective only with this meditational concentration on the Trea-
sury of the Sky.

58. The paramita of resolve is the fulfilling to an utmost point the re-
solves of the Bodhisattva, (see Intr, pp 202-204).

59. Practise “after-Dharma” is all those actions which must be taken
to avoid subtle afflictions which may arise immediately after coming out
of meditational concentration.

60. Here is an interesting indication that “‘the pride of thinking ‘I am™”
comes primarily from the force of susceptibility to harm. If the aggregate-
complex had no susceptibility to harm, it would cognize “itself” as pro-
perly plural. It is susceptibility to harm that is the most impelling force
resulting in a sense of “I am”. For the injury of a materiality-aggregate can
become suffering for all the aggregates in the organism, and can even result
in their collective “deaths”. So a unity is posited where there is only an
intense interdependence of events. The implication is that if there were
only pleasures, they would all be perceived plurally, but since there is sus-
ceptibility to harm, there is a false superimposition of unity.

61. An illusion itself exists. So this is not the kind of arrogant “the-
rapy” which dictates to others what is to be real and what is to be unreal.
For finally, everything is equally real, or equally unreal. Objects of sense
and understanding are like the magical creation in an Indian magician’s
show : It does not exist as it appears, and yet does not not exist, because
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the apparition itself exists. There is then no more gliding of citta on the
very terms ‘“‘being” and ‘‘non-being”.

62. The Jain philosopher Kundakunda says souls, pudgala (matter),
dharma (medium of motion for souls and matter), adharma (medium of
rest for souls and matter), and space, are all eternal (Paricastikaya-sama-
yasara, v. 4). The later Jain philosopher Umasvami also says all five dra-
vyas are eternal. (Tattvarthasitra, V, 4).

63. In the earlier Buddhist view, all the aggregates are impermanent
to the point of being momentary (See Majjhima 1 140-141, 1 185, etc).
This is the viewpoint which Vasubandhu himself upholds against Sarhmi-
tiya “‘quasi-eternalism” in his Discussion for the Demonstration of Action,
7-10. Here Vasubandhu says that adherence to any fixed view can become
a problem, and so “eternalism” and “non-eternalism” are both rejected.

64. To say that an individual self doesn’t exist is finally as much of a
“hang up” as saying that it does. All clinging to opinion must be abandoned.

65. Only the present moment exists, hence there is no “previous” or
“subsequent”. But the present moment itself is empty and ineffable. It
is interesting that some post-quantum mechanics physicists have also come
to the view that linear time is non-existent, cf. John A. Wheeler’s Geome-
trodynamics. :

66. The “Hinaydna” Buddhist idea that there is ‘‘something to be
abandoned or shunned” is here discarded because it only gives rise to fears
and anxieties.

67. The example is that of a painter, who himself paints a picture of
a demon, and then becomes afraid of what he has himself created. The dis-
crimination of ‘“‘something which is to be shunned” works in the same way:
it is totally mentally constructed, and yet has the power to make fear rise
in the “one” who has constructed it. This example is from the Kasyapa-
parivarta-sitra, 67, as are all the others in this section.

68. The magician creates apparitional eicphants which will vanish ut-
terly as soon as he wants them to. In the same way, the discrimination bet-
ween “‘an object apprehended” and ‘‘a subject apprehendor” has existence
as long as the constructed is operative, but 2s soon as the constructed is cle-
ared ‘away, vanishes utterly, just like the magical creation (cf. Kasyapa-
parivarta, 68).

69. Whatever is being investigated is past by the time it is being obser-

“ved by the mental consciousness, and hence does not really exist. This is
true by the principle enunciated in The Twenty Verses, ad 16b, pp 172-173.
But in a certain kind of wrongness, an investigation of what was, there sud-
denly arises a rightness : an insight which shatters all conceptions. It of
course also dissolves the previous investigation. So the simile is most apt.
It occurs at Kasyapa-parivarta-siitra, 69.

70. There is no practise leading to enlightenment or non-practise not
leading to enlightenment. The simile of the lamp explains it as follows
(Kasyapa-parivarta 70, quoted by Sthiramati, Madhyanta-vibhaga-tika,
Yamaguchi ed., p 249) : Just as an oil-lamp, as soon as it is lit, causes dark-
ness to disappear, just so knowledge may suddenly arise in a consciousness-
stream, and cause all non-knowledge to disappear. Because this knowledge
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is non-discriminatory (nirvikalpaka), it has nothing to do with any effort.
So there is not really anything to be done, any practise. The knowledge
will arise suddenly of itself, and adverse factors will just as suddenly
vanish.

71. The second simile of the oil-lamp is given at Kasyapa-parivarta,
71 (quoted by Sthiramati, Madhyanta-vibhiga-tika, Y., p 249 fT). The dis-
crimination which is to be avoided is one where it is considered, ‘“The anti-
dotes aren’t arising in the way that they should be”, or “The afflictions-
together have surely been going on for a long time.” The simile goes as
follows : There may be a house where none has lit an oil-lamp for a thou-
sand years. And then suddenly, someone comes and lights one. In the same
way, there may be afflictions of actions lasting a thousand years which disap-
pear in one moment of investigation with careful mental attention.

72. This refers to the reflection on what has been heard, discussed at
V, 8a. After that which has been reflected on is understood, there is the
possibility of sustaining this understanding, hence the use of the expression
“sustension”.

73. Preserverence is possible only with cultivation of careful mental
attention done by each “‘series” “individually”’. Yet this does not imply
any special set of actions which could be recommended for every ‘series”.
(cf. note 70).

74. On Path of Seeing, see Intr, pp 205-207. For the first stage, see
Intr, p 207, 208.

75. On the Path of Cultivation, see Intr, p 208-210.

76. Going forth to meet others in a true Mahayana fashion is possible
only where there is an understanding of the moment-events that go into
both worldly (discriminated, anxiety-filled, etc.) and supermundane (undis-
criminated, tranquil, etc.) ways of living. Without understanding and empa-
thising with the mundane problems of those stuck in discriminations, there
is no effectiveness in relieving these problems; without knowledge of a *‘path”
free from discriminations, the best antidote of all cannot be offered. The
“Bodhisattva’s” path is thus by necessity both mundane and supermundane,
since ‘‘she” or ‘“he” will take part in the joys and sufferings of those stuck
in discriminations, without setting “herself” or “himself” apart and aloof,
and yet “‘she” or ‘“he” will offer those antidotes that are realized only upon
non-discriminated awareness.

77. On the eighth stage, see Intr, p 210.

78. On the ninth and tenth stages, see Intr, p 210.

79. Remaining tranquil in a state of complete non-dual awareness
would be egotistical, for the sufferings of others are not thereby reduced.
So there is a re-entry into the mundane world, for the sake of showing that
full enlightenment is possible.

Since there may still be some doubts as to what is involved in the type
of path suggested by Maitreyanatha/Vasubandhu, the following passages
have been taken from their Ornament to the Mahayana Sitras (Mahayana-
sitralankdra of Maitreyanatha, Mahdyanasitralarikarabhasya of Vasubandhu):

Engaged in saving all sentient beings,
joined with skills in a knowledge path going everywhere,
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with the same delight in going forth and staying calm,
the one of understanding can be known as going everywhere. II, 3.
She or he risks dangers for a long time. She or he quickly releases (others)
from them. She or he is aware of even the smallest sufferings she or he
comes in contact with. With an agitated spirit, full of compassion, she or
he matures the sentient beings she or he comes into contact with.
ad III, 8
She or he should go at will, as unconfused
as the world is confused by special signs and marks,
Going at will, their going forth is unensnared
because of revolution at the basis. XI, 18.



