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Note

In transliteration of Sanskrit words, we have followed the standard conventions in
the italicized occurrences in parentheses and footnotes, but have departed from this
in the English text, omitting diacritical vowel marks, using sh for §, sh for s, and ch
for c. For the Tibetan alphabet we have adopted the following English letters: k, kh,
g, ng, c (also ch in English text), ch, j, ny, t, th, d, n, p, ph, b, m, ts, tsh, dz, w, zh,
z, , %t |, sh, s, h, a. For most Tibetan names we have kept the unsounded pre-

initial letters, capitalizing the first sounded initial consonant.



PREFACE

Homage to the Teacher Manjughosha!

The Universal Vehicle Discourse Literature (Mahayinasitralamkara — MSA)
was chosen by the late Venerable Geshe Wangyal and the main translator, Acharya
Dr. Lobsang Jamspal, as the founding cornerstone of the American Institute of
Buddhist Studies’ (AIBS) long-term project to translate and publish all the works
contained in the Tibetan Tanjur (bstan gyur). Since the Tanjur is the main collec-
tion of the Tibetan translations of the Indian Buddhist Scientific Treatises (zstra),
we are calling the collection of English translations that will gradually emerge the
Treasury of the Buddhist Sciences.

At the beginning of this series, it is important to acknowledge that whatever
we may be able to understand about these texts we owe to our various teachers,
Indian, Tibetan, Mongolian, Japanese, European, and American. Among predeces-
sors, aside from the great Indian Pandits themselves, the “Ornaments of Aryavarta,”
my personal debt is great to Lama Tsong Khapa (1357-1419), from whose Essence
of True Eloquence 1 glimpsed the gist of the Vijnanavada Idealism, and to the Vener-
able Geshes (kalyanamitra) Ngawang Wangyal (20th century), dBal mang dKon
mchog rGyal mtshan (19th century), and dbYangs can dGa ba’i bLo gros (18th
century), who elucidated Tsong Khapa’s tradition of insight so effectively. I have a
special purpose in acknowledging my gratitude to these great Lama scholars, as it is
my firm conviction that the centuries of first-rate scholarship by the Tibetan and
Mongolian monks during the second Common Era millennium forms a bridge
from the profound scholarship of the ancient Indian masters to our contemporary
Buddhological scholars. We should stop considering non-Western and non-modern
scholars as mere “natives” or “informants” in comparison with ourselves as critical

scholars, realize that the lines between “primary sources” and “secondary scholar-

» « » «

ship,” “traditional” and “critical” or “scientific,” “subjective” and “objective,” and
so on, are more or less arbitrary constructions, and be more rigorously self-critical
and learn to give credit where credit is due. In matters textual and philosophical, we
should overcome our modernistic pride that wants us somehow to invent every in-
sight anew. We should recognize the contribution of the monastic scholarly tradi-
tion of Nalanda, Vikramashila, and so forth, that lived on to the present century in
the monastic universities of Tibet and Mongolia, and we should make good use of

this contribution in our scholarly work today.

vii
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Tsong Khapa wrote the story of his intellectual and spiritual education in the
form of a eulogy to Manjushri (his patron celestial bodhisattva, the Buddhist deity
of wisdom) entitled Destiny Fulfilled.! About the Universal Vehicle Discourse Litera-

ture, he says:

Next I studied in conjunction

The Universal Vehicle Discourse Literature
and the Bodhisattva Stages,

And I put their points together

And gained the understanding

Of the teaching of the Savior Maitreya.

Here we present our English translation of Maitreyanatha’s Universal Vehicle
Discourse Literature, as transmitted to and presented by Aryasanga in the fourth
century CE, along with its verbal commentary (Mahayanasitralamkara-bhasya —
MSAB)) by Asanga’s brother Vasubandhu. The Discourse Literature is the most
foundational of the set of the famous Five Teachings of Maitreyanatha (byams chos
sde Inga), within which the Tibetan tradition also includes the Realization Literature
(Abhisamaydlanikara — AA), Analysis of Center and Extremes (Madhyantavibhiga —
MAV), Analysis of Things and Their Reality (Dharmadharmativibhariga — DDV),
and the Jewel Gene Analysis (Ratnagotravibhaga — RGV) or Further Continuum
(Uttaratantra — UT). These Five Teachings are considered the wellspring of what
the Tibetans call the “magnificent deeds trend of the path,” the compassion side,
which balances the “profound view trend of the path,” the wisdom side. Three out
of five of them (MSA, MAV, DDV) are also considered works metaphysically
aligned with the Idealist (Vijagnavidin) school of Mahayana thought. For this
school, these three texts are foundational among scientific treatises ($@stra), as the
Elucidation of the Intention Discourse (Samdbinirmocanasiira) is foundational among
discourses.

To accompany the Discourse Literature, following the advice of Lama Tsong
Khapa, we also have a complete draft of the Bodhisattva Stages (Bodhisattvabhiomi —
BB#h), which Tsong Khapa considered to serve as Asanga’s deeper commentary on
the Discourse Literature, which, among other texts, we hope to polish and publish in

the near future.

l See my Central Philosophy of Tibet, Introduction, wherein I translate this “Education
Poem” in full.
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This publication has taken a very long time to materialize, about thirty
years. The blame for this glacial slowness is entirely mine: I take full responsibility
for the many delays during this time, as now for having the temerity to actually
release the text, when it seems we could continue endlessly with further improve-
ments. We began in 1972 when Christopher George and I founded the first
incarnation of the American Institute of Buddhist Studies (then simply the
Buddhist Studies Institute) in Washington, New Jersey, under the urging of the late
Venerable Geshe Wangyal, who had commanded us to undertake the translation of
the “whole Tanjur!” We obtained a generous, multi-year grant from Dr. C.T. Shen’s
Institute for the Advanced Studies of the World Religions (IASWR) to begin by
translating some of the works of Maitreyanatha, Aryasanga, and Vasubandhu. The
Venerable Geshes Losang Tharchin and Jampel Thardod began to work with Art
Engle and Robert Clark on the Treasury of Clear Science (Abhidharmakosa — AK)
and the BB#. The Venerable Acharya Lobsang Jamspal soon arrived from India and
began to work on the Discourse Literature with Mr. (now Dr.) Joseph Wilson. Chris
George and I worked on the editorial side at first, though I soon began also to work
with Brian Cutillo on primary translations of the Elucidation of the Intention Dis-
course, the Discourse Literature, and Asanga’s Clear Science Compendium (Abhi-
dharmasamuccaya — AS) and BBh. By 1976, these drafts were still incomplete, when
the Institute moved with me, again at Geshe Wangyal’s insistence, to the academic
atmosphere of Ambherst, Massachusetts. I was then working as an assistant professor
at Amherst College, and we changed its name to the “American Institute of
Buddhist Studies.” Dr. Jamspal continued to work on the Discourse Literature,
though since the IASWR funding ran out around then, things progressed slowly.

Although the MSAB/ manuscript translated from the Tibetan was in rough
draft by the later 1970s, we decided we needed more thorough consultation with
Sthiramati’s subcommentary as well as further comparison with Sanskrit editions
and the Chinese translation, not to mention a better developed choice of English
terminology. In 1978, we obtained a generous grant from the National Endowment
for the Humanities in order to continue to engage Dr. Jamspal, and also to bring on
board Drs. Leonard Zwilling and Michael Sweet, at that time recent graduates of
University of Wisconsin at Madison’s Buddhist Studies program, to work through
the entire text with me as editor and co-translator to finalize the manuscript. Dr.
Jamspal remained part of the team; he read through Sthiramati’s entire subcom-
mentary, and he added notes and corrected the text in places where Sthiramati gave
new insight. Dr. Zwilling focused on the Sanskrit and Dr. Sweet focused on the
Chinese, so we were able to correct, improve, and amplify the basic translation from

the Tibetan version by means of word-by-word comparison with the Sanskrit
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edition and occasional consultation of the Chinese translation. Note that I do not
say “Sanskrit original,” since the editions available are from Newari copies made
much later than the versions used by the ancient Chinese and Tibetan translators.
In some cases, it seems the Newari copies have changed more than the long-printed
Chinese and Tibetan editions. Nevertheless, a Sanskrit edition, when available,
holds considerable authority in determining best meanings, so we made great effort
to use it to the full.

By 1980, then, the translation was somewhat finished, but I was still unsatis-
fied with numerous points and some terminological choices. I very much wanted
this work, the cornerstone of the whole Tanjur project, to set a new standard in
both precision and clarity. So I sent out the draft manuscript to a number of the
most eminent Buddhological scholars around the world.

Among them, it was particularly Professor Gadjin Nagao, Emeritus from
Kyoto University, who had the time, profound knowledge, and persistent dedica-
tion to work through the manuscript carefully and to provide detailed feedback. In
fact, he took the MSABAh manuscript we sent him and began to check it against the
several Sanskrit manuscripts available to him in Japan. Throughout the 1980s, he
organized an ongoing workshop at the offices of The Eastern Buddhist journal at
Otani University in Kyoto. This workshop became a kind of institution in which a
whole generation of visiting scholars studied the MSAB) and enjoyed the careful
scholarship and deep insight of Professor Nagao. I obtained a grant to spend three
months in Kyoto in 1985, where I tried to incorporate Professor Nagao’s critical
improvements, as well as going through the entire text once again myself. Professor
Nagao had only reached chapter fourteen by that time, so, though we had again
“finished” the main work, I decided to wait a few more years. At a private dinner in
Kyoto, I did request the eminent scholar to serve as Honorary Editor of the work,
which he accepted when I explained that “Honorary” meant to honor his hard
work and deep insight concerning the work, while excusing him from responsibility
for errors of mine, experimental choices of English terminology, and any inevitable
imperfections. A few years later, Professor Nagao wrote me that he would be able to
go no further than the sixteenth chapter. He subsequently wrote a beautiful essay
on the “The Bodhisattva’s Compassion Described in the Mahayinasiralankara
published in the festschrift organized for him by Jonathan A. Silk,2 where he

mentions his involvement in our project with his characteristic humility.

2 Jonathan A. Silk, ed., Wisdom, Compassion, and the Search for Understanding: The Buddhist
Studies Legacy of Gadjin M. Nagao (Honolulu: University of Hawai’i Press, 2000).
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In the late 1980s, we and the Institute moved to Columbia University in
New York, where we were able to work out an affiliation in 1988 such that I and
subsequent occupants of the newly established Jey Tsong Khapa Professorship in
Indo-Tibetan Buddhist Studies would remain formally charged with the task of
translating and publishing “the whole Tanjur,” as the Treasury of the Buddbist
Sciences. Fundraising was slow, and the pressing needs of the Tibetan people, whose
scholars are the actively creative intellects indispensable to our whole project,
seemed more urgent a use for whatever support people generously gave. The Insti-
tute went somewhat onto the back burner, while we focused on developing Tibet
House US, the American institution dedicated to preserving Tibetan civilization,
founded at the request and with the gracious patronage of His Holiness the Dalai
Lama.

Finally, in the year 2000, the founder of the Infinity Foundation in Prince-
ton, New Jersey, Mr. Rajiv Malhotra, saw the relevance of the Treasury of the
Buddbist Sciences to the recovery and presentation to the world of ancient India’s
classic Buddhist heritage, and the Foundation awarded the Institute, in affiliation
with the Columbia University Center for Buddhist Studies, a publication grant to
start the actual printing. In 2001, the Infinity Foundation joined with Tibet House
US in another grant to engage the scholarly, administrative, editorial, and design
services of Dr. Thomas Yarnall, to advance and complete the project.

There is a landmark French translation and Sanskrit edition of the Literature
by the late, great Professor Sylvain Lévi of France, which was very helpful to our
team at every stage of the work. And during the long time in which our translation
was developed, excellent scholarly work was done on the Literature in English by
Dr. Paul Griffiths in the U.S. and by the Poona scholar, Dr. Surekha V. Limaye.
Thus, another time-consuming work remains for a further edition after comparing
their versions to ours in close detail, which comparison will no doubt reveal still
further improvements and annotations that can be made. I do feel, however, that
our current version must be published without further delay, with the open invita-
tion to all scholars to add further correction and polish to future editions.

The task remains for me to thank all the scholars who advised and supported
this work, the late Venerable Geshe Wangyal, the founder of the Tanjur translation
initiative; the late Dr. V.V. Gokhale of Poona, a great Indian Buddhist Pandit of the
modern era, who taught and advised us during early stages; Professor Emeritus Alex
Wayman, my predecessor in Buddhist Studies at Columbia, whose works on
Maitreyanatha’s school were seminal in English scholarship in this field; Professor
David S. Ruegg, whose related works have been a gold mine of insights and infor-

mation; Professor Emeritus Gadjin Nagao, whose assistance has been so great we
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have placed him in tribute as Honorary Editor; Dr. Lobsang Jamspal, whose tireless,
careful work has contributed so much, he being truly the main “source translator;”
Geshe Jampel Thardod, who helped at the beginning; Dr. Leonard Zwilling, who
did a brilliant job coordinating the Sanskrit editions with the Tibetan translations
and commentaries and re-translating where appropriate; Dr. Michael Sweet, who
helped centrally with those tasks and also looked at the Chinese translation and
associated scholarship in that language; Dr. Thomas Yarnall, whose expert assistance
on all levels from the scholarly revision, to the design expertise, to the publishing
technicalities, has been indispensable; Mr. Paul Hackett, who carefully prepared the
index; Mr. Rajiv Malhotra, whose insight and generosity gave us the means to com-
plete the publication; the Board and Staff of Tibet House US, who assisted with
vital support; Professor Ryuichi Abe and my other colleagues at the Columbia
Center for Buddhist Studies; Wendy Lochner, Rebecca Schrader, and James Jordan
of Columbia University Press, which is distributing the series; and my wife, Nena
von Schlebrugge Thurman, who has put up with all this and given unstinting sup-
port over the many years. With all of this excellent assistance and support, all

delays, errors, and imperfections remaining are entirely my fault.

Robert A.E Thurman (Ari Genyen Tenzin Chotrag)

Jey Tsong Khapa Professor of Indo-Tibetan Buddhist Studies, Columbia University
President, American Institute of Buddhist Studies

Gandendekyi Ling
Woodstock, New York
June 2004



INTRODUCTION

1. The World of the Literature

As its title implies, The Universal Vehicle Discourse Literature is the basis of a
new presentation and interpretation of the doctrines contained in the universal
vehicle discourses (the Mahayana siras). When well elucidated, beautifully ar-
ranged, and eloquently presented, the gems of these discourses become “literature,”
“belles lettres” (alamkara), words and ideas appealing to the connoisseur, the edu-
cated person of refined sensibilities, the aficionado of good taste.

To begin by looking at the Literature in its historical moment, we see that
this text emerges in the brilliant world of early Gupta India in the center of Eura-
sian civilization. Indeed, the Universalist Buddhist vision is that the great philoso-
pher and adept Asanga (ca. 294-376 CE),* as directly inspired by the celestial
bodhisattva, Maitreyanatha, was one of the master builders of the high culture of
this brilliant civilization. The task for Maitreya as arthajfio (one who understands
the situations of beings in history)® and for the “Experientialist” (Yogacara) brothers
Asanga and Vasubandhu was to attract the cultivated public of the Gupta age to the
Buddha teaching, to reveal the “works of fine art,” the ornamental words and ideas,
the “literature” of the universal vehicle discourses.

If we widen our historical lens to survey the broader geopolitical context of
the Indian subcontinental world of the fourth and fifth Common Era centuries in
which Maitreyanatha revealed the Literature, we see that in the West of Eurasia this
was the time when the Roman empire had become officially Christian, following
the rise of the Roman Emperor Constantine (288-337 CE) and the monumental
labors of Augustine of Hippo (354430 CE). In the Far East, these were the centu-

3 It is in this sense that I have recently come to favor rendering alanikira as “literature.”
While this is the term that will be used throughout this introduction, the translation below
(completed and typeset in an earlier phase) still contains the more literal rendering of alanm-
kira as “ornament.”

4 Our dating follows Stefan Anacker’s well-reasoned dating of Asanga’s younger half-brother,
Vasubandhu (316-396), along with the tradition that Asanga was 22 years older and died 20
years earlier. (Tibetan tradition has it that he lived a mere one hundred and fifty years, from
approximately 300 to 450 CE.)

3 For a discussion of the many connotations of arthajfio, see below, p. xxiv ff

xiil
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ries wherein Buddhism entered China on a large scale, serving important spiritual
and social needs for the non-Chinese rulers and their subjects in the Northern
kingdoms and also for the post-Han indigenous Chinese dynasties in the south. In
Iran, the Sassanians were establishing their Zoroastrian empire, borrowing both
from the Kushan and Gupta cultures to their east, and also from the newly
Christianized Byzantine Roman culture in the West.

In India, the Kushan empire of “Indo-Scythians,” or Shakas, which had
stretched for centuries from Central Asia down into the Gangetic heartland, had
lost its hold, while the newly energized Gupta dynasty was reviving a powerful
north Indian imperialism centered in the old Mauryan capital of Pataliputra. The
powerful southern dynasty of the Shatavahanas was still going strong based in the
Deccan, while other eastern and southern Indian polities flourished independently.

These are the summary geopolitical facts. If we focus our historical lens to
highlight the social dimensions of the world at this time, we see that a Eurasia-wide
chain of stable imperial capitals — Rome, Alexandria, Constantinopolis, Babylon,
Pataliputra, Ayodhya (and many others in north and south India), the Silk Route
city-states, Chang-An, and so on — had connected the early Common Era millen-
nium Eurasian world in a network of flourishing trade. Central to this network had
been the far-flung empire of the Turkic Kushans (Indo-Scythians), who had encour-
aged the trade and communication that had improved the wealth of the city-state
units of the empires. Warfare, wealth, education, and literacy had significantly en-
larged and enriched the urban populations of these cities. Quite a number of people
enjoyed sufficient leisure to taste the delicacies of sensual pleasure and the agonies
of existential anxiety and therefore wanted greater meaning for their lives than sim-
ply getting and spending. Such people, as always until the last five hundred years of
European “modernizing” imperialism, were more numerous, powerful, wealthy,
educated, and literate in the imperial cities of the Indian subcontinent than else-
where. Contemporary Western people are much more familiar with Roman culture,
so well documented and reconstructed by Peter Brown and other scholars of late
antiquity. Still, there is sufficient information about societies from Rome all the way
to China to extrapolate what life was like in India, the central subcontinent of
Eurasia.

In India, this was the century of the world-class master poet and playwright,
Kalidasa, who, over a millennium later, was proclaimed rather extravagantly by
Goethe to have been the greatest poet ever to have lived. The linguistic, logical,
mathematical, medical, economic, literary, architectural, religious, and philosophi-
cal traditions of this Gupta civilization were of great brilliance and sophistication,
far ahead of anything elsewhere in the Eurasian world. The Greco-Judaic-Roman
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West, with the burning of the Alexandrian Library, was settling down into a long
dark age under an imperial Roman Christianity. In the East, the pluralism of the
post-Han Chinese world was allowing considerable social, spiritual, and cultural
progress to build up toward the eventual brilliance of the great Tang dynasty — a
build-up, it must be added, largely fueled by the wholesale importation of Buddhis-
tic spirituality and civilization from India via Central Asia.

With this brief historical survey, we can see how the Gupta civilization
emerging at the end of the fourth century would come to set the standard of “clas-
sical” in Indian art and culture. Highly cultured writers are composing brilliant
plays and poems, while the painters and sculptors of the era envision and create the
most sublime buddha, bodhisattva, and deity images. The newly, Indian-secured
empire, liberated from the Central Asian Kushans, gives the merchant classes a pro-
tected range within which to produce and trade and flourish, and the numbers of
urban, cultivated, thoughtful people have vastly increased since the days of the dis-
covery of the Mahayana and the profound philosophizing of Nagarjuna.

Nagarjuna had re-discovered the universal vehicle discourses for everyone,
but his philosophical works, except for the “path” works for his royal friend, Udayi,
reflected a primary concern to liberate individual vehicle monastic intellectuals
from the knots of their conceptual confusions. His successor, Aryadeva, expanded
his scope and applied Nagarjuna’s therapy to a number of Brahmin theories, refut-
ing their dogmatic tendencies as well as those of other Buddhists. Only Ashva-
ghosha and Aryashura had written in cultivated Sanskrit literary forms for the edu-
cated middle classes.

Returning now to the revelation of The Universal Vebicle Discourse Literature
itself, the legend runs that Asanga withdrew from society to propitiate the future
Buddha Maitreya out of intense dissatisfaction with the prevailing interpretations of
Buddha Dharma in his day, seeing the individual vehicle scientific treatises of Abhi-
dharma as too realistic and dualistic, and the Centrist treatises of Nagarjuna and
Aryadeva as too nihilistic and frightening, for many of his contemporaries. He felt
he could not evolve a middle way between these extremes merely by tinkering with
interpretations. He needed a whole new inspiration, a complete new synthesis. So
he sought the aid of Maitreyanatha, the spiritual savior of Tushita’s Joyous Mind
Dharma Center.

Maitreyanatha’s inspiration (pranetrtva) was forthcoming, and Asanga be-
came the “medium” or “channeling speaker” (vaksr) for his “Five Teachings”: the
“Two Literatures” (alamkdira) — the Discourse Literature (MSA) and the Realization
Literature (AA); the “Tiwo Analyses,” one unpacking the three realities (MAV) and
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one the two realities (DDV); and the Jewel Gene Analysis (RGV), a treatise on the
most positive Buddhology elaborated, following the Lozus and Great Ultimate Nir-
vana discourses in emphasizing the ultimate immanence of the perfection of en-
lightenment. To further elaborate these seminal, inspired works, Asanga added the
more technical Bodhisattva Stages (BBh) to his Abhidharmic Disciple Stages (SBb),
with the Five Condensations (samgrahani) as subcommentaries; he wrote his own
commentary on the Jewel Gene Analysis, grounding himself on the newly re-
discovered Elucidation of the Intention Discourse; and he wrote his two compendia,
Universal Vehicle Summary (MS) and Clear Science Compendium (AS). In addition,
Asanga’s lectures to his circle are reflected in the commentaries and subcommen-
taries of Vasubandhu, Sthiramati, Arya Vimuktasena, Gunaprabha, Dignaga, and
other luminaries of the school.

From all this work inspired by Maitreyanatha emerged the full elucidation of
the “magnificent” (#ddra) stage of the bodhisattva path, systematically presenting
the socially and cosmologically positive implications of the universal vehicle dis-
courses to the cultured Gupta public. Coming from the frontier crossroads town of
Takshashila, Asanga and Vasubandhu were as well-versed in Vedist culture as in
Buddhist culture, and also perhaps the international culture of the Central Asian
kingdoms. Thus, just as their contemporary, Augustine of Hippo, was able to ar-
ticulate the Christian vision of sin and salvation in mainstream terms for Greco-
Roman culture, so they, under Maitreyanatha’s charismatic inspiration, articulated
the Buddha’s universal vehicle messianic vision in mainstream terms for Gupta

Vedist culture.

2. The Author of the Literature

Maitreyanatha and Aryasanga

There has been much argument about the author of the Literature. In the
Buddhist scholarly tradition, including in India, Tibet, and East Asia, the work is
accepted as authored by the celestial bodhisattva Maitreya, called Natha, meaning
“spiritual intercessor,” or more simply “savior,” channeling his summary of the uni-
versal vehicle teaching by the yogi and scholar, Aryasanga (ca. 294-376 CE).® The

book is thus considered a kind of “divine revelation,” yet it is not included in the

6 See above, p- xiii, note 4.
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“Scripture” collection (Kanjur) in Tibet, along with the discourses of Shakyamuni
Buddha; rather, it is included in the “Scientific Treatise” (Tanjur) collection. This is
because the tenth-stage bodhisattva Maitreya, though embodied in his last pre-
buddhahood life as a divine teacher in the Tushita heaven of the desire realm, is still
not quite a perfect buddha, not completely enlightened, and so he draws on Shak-
yamuni’s discourses, extracts literary gems from them, and elucidates them in the
same manner as all the human philosopher yogin sages, such as Nagarjuna and
Asanga himself.

In more modern times, Eastern and Western scholars debated the subject of
the Literature’s authorship at length. Professor Sylvain Lévi, our distinguished
predecessor who translated the Literature and its commentary into French from
Sanskrit and published it in 1911, considered that the Maitreyan inspiration story
was good enough to be accepted as indicating Asanga’s own report of his source of
divine inspiration. Subsequently, the great Japanese philologist Ui Hakuju disagreed
and argued that Maitreyanatha was an otherwise unknown human person, the per-
sonal teacher of Asanga and a human author in his own right. Professor Paul
Demiéville came to the defense of Lévi, arguing that the Maitreyanatha story does
fairly indicate Asanga’s source of inspiration, but that Asanga himself is the author.
The colophons of the extant Sanskrit edition and of the Tibetan translation give the
author’s name as Vyavadatasamaya (Chin. ji-ging-jing shi = very pure time; Tib.
rtogs pa rnam par byang ba = pure realization, as in Skt. abhisamaya, Tib. mngon
rtogs), which is probably the name of Maitreya as a divinity in Tushita (as Shakya-
muni Buddha, named early in his human life as Siddhartha Gautama, was known
as Shvetaketu in his immediately previous life as a Dharma king among the Tushita
deities).

We agree that nothing in history can be known with absolute certainty. We
do uphold the principle, however, that if there is no clear evidence to the contrary,
one cannot discount a traditional attribution merely as a metaphysical ideology.
Thus, the modern prejudice that a celestial being named Maitreyanatha, renowned
as the bodhisattva who is the next buddha on Earth, waiting in Tushita heaven,
could not exist since there are no celestial beings, there are no heavens in the desire
realm, there is no such thing as a genuine revelation, and so on, is nothing but a
prejudice, a bit of modernist, materialist, secularist ideology, no more and no less
rational than the belief in all of the above. After all, in our very modern age, in the
world of roaring printing presses and bookstore chains, there are quite a few books
believed to be “channeled” by a human writer, the authorship of which is attributed
to various sorts of celestial beings, including Atlantean warriors, angels, Jesus

Christ, mystics, guides, deceased Tibetan Lamas, even “God” himself, and so forth.
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Among these books, there are no doubt both genuine and spurious examples, but
they are not that unusual. Why should there not be many such traditions in a yogic,
spiritual culture such as that of classical India? Therefore, it is my position that the
traditional account is the best working hypothesis, until someone comes up with
solid evidence to disprove it. Maitreya the bodhisattva is thus considered to be the
author, Asanga the channel medium and writer, and Vasubandhu, Asanga’s younger
brother, the author of the “word commentary” we translate herein. Putting it this
way allows us to put forth a new theory of the first few verses — that they are a pref-
ace written by the medium, Asanga, with the actual work beginning from the
chapter on the “Authenticity of the Universal Vehicle.” Asanga’s own commentary
to the Discourse Literature seems to me to be the Bodbisattva Stages.

So, how does the story go of this unusual revelatory composition of the
Discourse Literature?

Maitreyanatha is a celestial bodhisattva, one of the “eight close children” of
the Buddha Shakyamuni. He is believed to be next in line to emanate an incarna-
tion on Earth some thousands of years in the future. The second part of his name,
“Natha,” means “protective intercessor” in the spiritual sense, meaning one who
protects beings from rebirth in hells, pretan, or animal realms. Since this is a2 much
greater sort of protection than mere defense against mundane dangers, I translate it
by the Western spiritual term, “savior.”

Maitreya is referred to as the “Regent” of the Buddha Shakyamuni, ruling in
his stead in the Tushita heaven wherein all buddhas live their last lives as divine
bodhisattva teachers, at the mid-point of their descent from the highest heaven
Akanishtha into the world of human beings on the planet Earth. He will continue
that regency until such time as evolution brings our world to the point of readiness
to receive his buddha-mission. According to legends, this will be many centuries in
the future, when the human lifespan has increased again to many thousands of
years, and when the planet will be entirely dominated by a benevolent “Wheel-
Turning” Sovereign named Shankha. Maitreya will be born the son of a Brahmin
priest, unlike the warrior-class Shakyamuni. The world in his time will be politi-
cally centralized, and, therefore, the warrior caste and its virtues will be obsolete. He
will renounce the world and attain enlightenment in a single day, not requiring six
long years of meditative asceticism, as did Shakyamuni. His teaching will not devi-
ate from that of previous buddhas.

Maitreya also often figures among the great bodhisattvas in the assemblies
gathered around Shakyamuni to listen to his teachings in the universal vehicle dis-
courses. In fact, he and Manjushri are often paired there in dialogues, or in alter-

nating interlocution of the Buddha. While the individual vehicle discourses are
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collected by Ananda, Shariputra, and so forth, the universal vehicle discourses are
collected by Maitreya, Manjushri, and Vajrapani. Furthermore, although presently
considered to reside in Tushita heaven, the fourth heaven up among the six desire
realm heavens, Maitreya does not fail to work by miraculous means in this world to
mature living beings toward enlightenment and prepare Earth for his eventual mis-
sion.

It is considered (especially in the Tibetan tradition, with the Chinese and
Japanese traditions agreeing in general, although differing in particulars) that
Maitreya authored five great treatises, using the Noble Asanga as a scribe, three of
which expand on the Elucidation of the Intention and the Visit to Lanka Discourses of
Shakyamuni to establish them as the basis of the idealistic school of universal
vehicle philosophy, the Idealist (Vijfianavidin) or Experientialist (Yogicarin) school.

One of the most common icons in Tibet is called the “Refuge Tree,” which
presents the Buddha Shakyamuni in the center of a host of Indian, Tibetan, and
supernatural teachers. To Shakyamuni’s left is Manjushri, at the head of the lineage
of the “profound view” trend of the path of enlightenment, and to his right is
Maitreya, at the head of the “magnificent deeds” trend of the path of enlighten-
ment. Beneath Manjushri sit Nagarjuna and Aryadeva, at the head of all the earthly,
historical teachers who maintained the unbroken succession of this tradition of
critical philosophy. Beneath Maitreya sit Asanga and Vasubandhu, at the head of
the succession of the lineage of ethically oriented philosophers. Of course, Buddha
in the center of this icon represents the unification in perfection of both these linea-
ges, so no ultimate dichotomy is intended by the separation of the two. There are,
however, different persons on different stages of the path at different times; there
are, therefore, different teachings elaborated for their benefit that emphasize either
wisdom or compassion.

Tibetan sources allege that Asanga’s mother was a Buddhist nun who de-
spaired of the state of Buddhism in the India of her time and decided she must bear
sons who would renew its energies. First, from a warrior-class father, she gave birth
to Asanga; then, from a Brahmin-class father, Vasubandhu; and third, from a mer-
chant father, a son called Virincavatsa. The Chinese accounts have all three born
from the same father, a Brahmin of the Kaushika clan, but the Tibetan account
gives this rather more charming version of the mother’s efforts to tap all aspects of
the gene pool. Asanga first joined the Vatsiputriya branch of the Sarvastivada school
and became a great teacher of the individual vehicle. He then heard of the universal
vehicle discourses and soon became fascinated by their teaching of universal com-
passion and transcendent wisdom. He recognized therein the liberating teaching
that could bring Indian Buddhism into its glory. He received initiation into the
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Mayajala Tantra and then set forth to contemplate great compassion, seeking to
enlist the mystic aid of the supernal bodhisattva Maitreyanatha. He reasoned that,
since the teaching of the late Shakyamuni Buddha was already so poorly understood
and practiced throughout the land, the future buddha, believed to reside in the
Tushita heaven of the desire realm, should be requested to make an anticipatory
visit to the planet to revive the Dharma in Asanga’s own day and age.

Leaving his home monastery in Takshashila, near present-day Peshawar,
Asanga meditated for twelve long years on universal compassion and on the invoca-
tion of Lord Maitreya. At last, frustrated by the failure of his invocation, he aban-
doned his quest. His faith and his sense of self-worth utterly shattered, he wandered
forth from the cave a broken man. He stopped near the first town at the sight of an
old female dog who was suffering terribly from suppurating wounds all over her
hindquarters. He became absorbed in the relatively simple task of trying to help at
least this one sentient being. If only he could bring even temporary relief to one
other being, perhaps his life would have served some purpose. As he was about to
clean her wound, he noticed her live flesh was already crawling with maggots, so he
could not help her without harming them. After several moments’ thought, he took
a sharp shard and cut a piece of flesh from his own emaciated thigh, shrunken by
long asceticism, and placed it on the ground next to the dog. He planned to pick
off the maggots one by one and place them on the fresh flesh. Unable to grasp them
with his fingers, he put out his tongue to lick them off. As he neared the foul-
smelling dog’s wound, he was overwhelmed by revulsion, and, closing his eyes, had
to force himself to go through with the operation. Suddenly there was a kind of soft
explosion in front of his face, and when he started back and opened his eyes, he
beheld the bodhisattva Maitreya standing before him, radiant in a rainbow aura.
Overwhelmed with faith and joy, he prostrated himself at the Lord’s feet over and
over again.

All too quickly recovering his composure, he complained to Maitreya and
asked him why he had been so slow to respond to his ardent invocations. Maitreya
replied that he had always been right in front of Asanga, but that, as the yogi him-
self had persistently been caught up in self-involvement and had not yet generated
great compassion, he had been unable to see him. After all, Maitreya is the incarna-
tion of love, and only those capable of great compassion can perceive love, even
when it is right before them. Asanga was not utterly convinced by this explanation,
so Maitreya shrunk himself into a small globe of light and permitted Asanga to
carry him through the town to show him to the populace. Asanga, heedless of his
gaunt appearance and even his bleeding thigh, did as he was told and ran joyfully
through the town proclaiming the advent of the future buddha. The townspeople
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looked wonderingly at what they saw as a crazed yogi from the forest, bleeding and
tattered, running around with a contemptible, sick dog on his shoulder, shouting
about the future buddha. They drove him promptly from the town. Fortunately,
the bodhisattva used his supernatural power to take Asanga with him up to the
Tushita heaven, where he instructed him in the universal vehicle teachings. These
teachings were brought back to the human plane in the form of the Five Maitreya
Treatises (as mentioned above, the MSA, MAV, DDV, AAA, and RGV).

I like to think of Asanga as the Augustine of India. Each took respectively
the Buddhist or Christian universalist countercultural tradition he championed and
reformulated and reinvigorated it to suit the civilizational needs of his Indian or
Roman cosmopolitan culture. To build such a culture, of course, each had to resort
to divine inspiration, Asanga from the bodhisattva Maitreya, the future buddha,
and Augustine from his Savior Jesus Christ.

In the rougher world of Roman North Africa, Augustine had a wild youth
and had to hear the voice of God and feel the saving grace of Jesus to pull himself
together and subsequently provide the synthesis of Christian spiritual culture and
Roman material civilization that founded the Western world that lasts until today.
Unlike Augustine, Asanga was not a libertine in his youth but was rather a Buddhist
monk-scholar, reinforced by a spiritual mother from an early age and by his more
developed culture and institutions to pursue the meaning of life, attain enlighten-
ment, and save the world of fellow beings. However, in the middle of his life, he
reached a vale of despair reminiscent of that plumbed by Augustine, a vale from
which only divine intercession could extract him. Augustine went into the garden
and followed divine command to read from the Scripture. Asanga left his comfort-
able monastic academic community, went twelve years into the wilderness to con-
template, and encountered Maitreya, the great celestial bodhisattva. Maitreya took
Asanga with him to his home base in Tushita heaven, The Joyous Mind Dharma
Center, where he taught him the Five Maitreya Treatises. 1 know of no tradition
specifying which of the five texts was given in what order. Considering the contents
of the five, The Universal Vehicle Discourse Literature (MSA) is probably basic to the
others, as it gives an overview of the Mahayana cosmos, path, and buddhaverse,
summarizing the magnificent universalist vision from the Idealist/Experientialist
perspective. The MAV and the DDV logically follow, as they expand and refine the
metaphysical implications of the Idealist vision. The A4 turns the attention away
from the wisdom side of metaphysical systems to the art (#paya) side of the path,
articulating in a beautiful system the hidden meaning of the Transcendent Wisdom
Discourses (PPS), the basic texts of the entire Mahayana, namely the path of

development of the compassionate bodhisattva devoted to Transcendent Wisdom.
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Like the PPS texts themselves, the A4 therefore is interpretable in either an Idealist
or a Centrist fashion. Finally, the RGV reformulates in a brilliant synthesis the en-
tire cosmos of enlightenment, opening the door to the vision of the infinite mag-
nificent deeds of the bodhisattvas and buddhas, interpretable metaphysically from a
number of perspectives, most clearly that of the peerless Dialecticist Centrists.
Bringing these teachings back to earth in India, Asanga went to work to
elaborate the texts into a new synthesis of the Buddhist vision with the sophisti-
cated culture of the nascent Gupta empire. He built a new monastery at the sacred
grove Veluvana, at Rajagrha in Magadha, and a circle formed around him to learn
the new synthesis of the universal vehicle teachings. It is even said that he was at
first unable to explain fully some of the more abstruse doctrines of the new idealis-
tic system that Maitreyanatha had taught, so he persuaded the bodhisattva to come
down in person to the great lecture hall of the monastery during the nights. There,
invisible to all but Asanga, the bodhisattva himself would directly teach his own
doctrines, duly channeled by Asanga. In time, Asanga himself went on to write a
compendium of the new teachings, a massive and comprehensive synthesis of
Buddhist doctrines and practices known as The Stages of Yoga Practice (Yogicira-
bhimi — YBh) together with five analytic commentaries on that work, the Compen-
dia (samgrabani) . The Mahayana portion of the YBh, the Stages of Bodhisattva Prac-
tice (Bodhisattvabhimi — BBh), closely parallels the structure of the MSA and can
very plausibly be considered Asanga’s own “meaning commentary” (Tib. don grel)
on the MSA. In fact, the Bodhisattva Stages follows the Literature so closely that it
was considered by Chinese Buddhist scholars to have been authored by Maitreya

himself. These parallels are shown in the following table:

MSA (adbikara) BBb (patala)
1. Authenticity of Mahayana = ——

2. Taking Refuge -

3. Gene 1. Gene

4. Spiritual Conception 2. Spiritual Conception

5. Practice 3. Self-interest and Altruism
6. Truth 4. Meaning of Truth

7. Power 5. Power

8. Maturity 6. Maturity

9. Enlightenment 7. Enlightenment

10. Faith 8. Faith
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11. Dharma Quest Dharma Quest
12. Teaching Teaching
13. Practice Practice
14. Advice and Instruction Genuine Instruction
15. Artful Evolutionary Action Artfulness
16. Transcendences [1-17] 9. Generosity
Justice 10. Justice
Patience 11. Patience
Enterprise 12. Enterprise
Contemplation 13. Contemplation
Wisdom 14. Wisdom
Social Graces [72-79] 15. Social Graces
17. Measure of Worship and Service 16. Measure of Worship and Service
18. Enlightenment Accessory 17. Enlightenment Accessory
19. Excellence 18. Excellence

20-21. Signs of Practice and Attainment [1-2] 19. Bodhisattva signs’

Asanga also provides another work parallel to the Lizerature in his Universal
Vehicle Compendium (MS), wherein he quotes forty-one verses from the Lizerature,
yet mentions it by name only once. This work differs from Maitreya’s work in sev-
eral points of explanation, most importantly in details of his description of the
Buddha bodies and the bodhisattva stages. There is also evidence that Asanga knew
parts of his brother Vasubandhu’s commentary, since he quotes it on occasion. This
does not seem to me a problem for the attribution of the commentary to Vasu-
bandhu, if we understand the way in which these works were composed. Asanga
lectured on the Literature to a number of disciples including Vasubandhu, and the
explanations were noted down and made into various commentaries. Since they
were originally Asanga’s own comments (perhaps channeled from Maitreya him-
self), they may turn up in various later written redactions. They reflect, thus, the
prevalent opinions of the school rather than the bright ideas of different individuals.
Similarly, when Arya Vimuktasena (6th century) refers to a quote from the Litera-
ture Commentary as “by Acharya Asanga,” he is referring to the well-known source

of a statement, not necessarily the authorship of a textual quote.

7 Close correspondence continues in the final sections. See Ui, Hakuju, Studies in the Yoga-
carabhizmi (Yugaron-kenkyu) (Tokyo: Iwanami Shoten, 1958).
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Maitreyanatha, knower of import (arthajiio)

In the historical setting outlined above, Aryasanga communicates the inter-
vention of Maitreyanatha. 7he Universal Vehicle Discourse Literature begins with the

following Sanskrit words:

Arthajiio ‘rthavibbavanan prakurute vica padaiscamalair
Dubkbasyottarapiya dubkhitajane karunyatas tanmayah /

Working on this text on and off for some time, I have always felt that if I could just
understand the meaning of the first word of the text, the rest would be easy. I still
feel that way, and I am still trying to understand that word. To read the Literature
intelligently, we need insight into that first word, the expression arthajfio, “knower
of import,” remembering that artha also can mean value, substance, and purpose.

Combining our own interpretations with what numerous scholarly com-
mentators on the text have given us, we come up with a number of different
schemas for organizing the material of the Literature.

In analyzing arthajfio, we can discern three important levels according to
which to pursue its meaning: 1) the level of understanding, which involves herme-
neutics, philosophy, or “views” (darfana), wherein “meaning” is something more
than the words of the text; 2) the level of relating the study of the text to the prac-
tice of the path to enlightenment, the level of path or meditation, a level always
important in any Buddhist scientific treatise; and 3) the level of application, frui-
tion, or action, which I will argue always involves sociological and historical issues,
both in the original constitution of the text and in the re-elucidation of its import
in contemporary times. These three levels (to be discussed in three subsections be-
low) correspond to the traditional Buddhist categories of “view” (drsti), “medita-
tion” (bhavana), and “action” (caryd), or even the most ancient “wisdom” (praj7d),
“mind” (citta) (or “concentration” [samadhi]), and “ethics” (s7/a), the three spiritual
educations (adhisiksa).

Before going into these three levels in more depth, we should read our trans-
lation of the first two verses of the text to provide the context for the analysis. In the
first verse, I have put in ordinary brackets the interpolations arising from my inter-
pretation of the authorship of the text, and in square brackets what we would have

to write if we took this as coming from the same author as the main text.

1. (Our Lord Maitreyanatha) [(or) I, the Lord Maitreya,]
Knowing the (supreme) import (arthajiio)
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(Of the universal vehicle scriptures),

Creates an exhibition of that import

With flawless language and expressions,

In order to save beings from suffering;

He [I] being compassion incarnate.

To those beings who seek the Dharma,

The Truth as taught in the supreme vehicle,
He reveals [ reveal] this fivefold interpretation,

An elegant way to the unexcelled.

2. The Dharma here disclosed gives the utmost joy,
Like gold hand-beaten, like a lotus fully bloomed,
Like a delicious feast when famished, like good news read in a letter,

Or like a casket of jewels thrown open.

These first stanzas, and four more I will quote below, serve as a preface to the
work. They are separated as such in Tibetan and Chinese translations, though not
in Lévi’s Sanskrit Ms. In my opinion, therefore, the first stanza is most conveniently
read as a salutation by Asanga to Maitreyanatha; those two being the persons whom
Vasubandhu, in his Analysis of Center and Extremes Commentary (MAVBb), calls
“speaker” (vaktr) and “author” (pranetr), respectively. This preface contains the tra-
ditional prefatory matters: salutation; reason for composition; qualifications of
author; and immediate and ultimate relevances to readers. Granting that the
Tibetan and Sanskrit texts make no distinction between authors of the preface and
the main text, my justifications in considering the preface to be by Asanga about
Maitreyanatha is that the main verb is in the third person, and so awkward in refer-
ring to oneself, and also that it may seem immodest of Maitreyanatha to refer to
himself as kdrunyatas tanmayah, “made of compassion.” Finally, the second verse

sets forth a fivefold structure for the work, using a set of five similes.
Philosophical and Hermeneutical Level

Let us analyze these verses on the hermeneutical and philosophical levels. It
is significant that Maitreyanatha is called a “knower of import” (arthajfio) rather
than a “knower of Dharma (teaching)” (dharmajsio), as would be expected for a
great Dharma Teacher. “Import” is prominent in the famous “four reliances” (prati-
sarana): rely on the teaching (Dharma), not the person (pudgala); rely on the

import (artha), not the letter (vyasijana) (of the teaching — this second relating
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inversely to the two kinds of teaching, textual and realizational [dgama-adhigama-
dharmal)); rely on the definitive meaning (nitartha), not the interpretable meaning
(neyartha); rely on (non-dual) intuition (jAana), not on (dualistic) consciousness
(vijfiana). Asanga discusses these issues of “import” at some length in the Bodhi-
sattva Stages. He is strongly interested in hermeneutical issues from his long expo-
sure to and esteem for the Elucidation of the Intention Discourse, a basic work for
him and the archetypal “hermeneutical” Discourse. So, one of the functions here of
the epithet arthajfio is to signal the ability of an enlightened person to re-interpret
the teaching in terms that will keep them vital to the understanding and practice of
contemporary disciples.

A second set of categories standard in Buddhist philosophies concerns the
“four intellectual knowledges” (pratisamvid): knowledges of teachings, meanings
(imports), parts of speech, and eloquence. dBal mang mentions that the Pandit
Parahitabhadra discerns these four as attributed to Maitreyanatha by the first verse,
with “knower of the import fashions an exposition of that import” indicating
teaching- and meaning-knowledges; “with impeccable language and expressions”
indicating grammatical knowledge; and with “a fivefold access to that import, a
practical way that leads to the unexcelled” indicating the knowledge of eloquence.
Parahitabhadra also comments that “arthajfio refers to Maitreya who knows the
import of the universal vehicle according to the intention of the Victor,” glossing
“import” here as “intentional import” (abhisamdhyartha).

To go more deeply into the philosophical processes involved, we need the
help of Vasubandhu’s and dBal mang’s elucidations. The first stanza refers to a
“fivefold access to that import,” and the second stanza describes the aesthetic pro-
cess of coming to an understanding in terms of a fivefold joy. Vasubandhu relates
these similes to five types of “realizational meaning” (adhigamartham): “This verse
uses five examples to explain the Dharma in terms of its fivefold import: its prov-
ability, understandability, conceivability, inconceivability, and perfection — this last
being its experiential imporrt, its interior realizability, its actuality as the accessories
of enlightenment.” Following these famous categories, we equate them with the five

similes as follows:

1) hand-beaten gold ornament = joy = the provable
2) blossomed lotus = joy = the understandable

3) fine feast when famished = joy = the conceivable
4) good news received = joy = the inconceivable

5) opened jewel casket = joy = the perfection
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On the hermeneutical level, the level of philosophical view, these five joys
are unpacked by dBal mang, following Sthiramati, in terms of the three realities
(svabhava) — the imaginatively constructed (parikalpita), relative (paratantra), and

perfect (parinispanna) realities — as follows:

The three realities (¢7isvabhiva) are the constructed reality, and so
on, divided into five as: 1) the constructed; 2) the apprehended
object relative; 3) the subjective subject relative; 4) the unchanging
perfect; and 5) the unerring perfect. (These can be aligned with five

similes, as follows:)

1) The superior joy of freedom from that fear (constantly present)
when one perceives the constructed reality as if real, achieved by
means of realizing the unreality of all constructed things (is like the
joy of beholding ornaments of beaten gold).

2) The great joy of understanding the relativity of particular objects
such as form and sound (is like the joy of seeing the blossomed

lotus).

3) The great joy of conceiving the constructed as illusory is like the
third (joy of a fine feast when famished).

4) The great joy of the dualism-free realization of the intellectually
inconceivable, changeless perfect is like the fourth (joy of the sur-

prise of good news in a letter).

5) The great joy of the realization of the ultimate unerring perfect
(that is, the relative devoid of the imaginatively constructed) is like
the fifth (supreme joy of beholding the opened casket of precious
jewels).

We note that the philosophical view changes here with different stages, and
we see clearly the Idealist’s central way, avoiding the extremes of the absolutist reifi-
cation of the constructed and the nihilistic repudiation of the relative, balancing
relativity and emptiness in perfect, nondual harmony.

A second way of unpacking the five joys and five meanings bridges from our
philosophical level to our meditational level and involves relating the five to the
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“five categories” of the Idealists: name; process (nimitta); conceptual thought;

thatness; and non-conceptual intuition. dBal mang brilliantly elucidates:

1) Here “name” is the constructed reality. When one proves or de-
termines that the “form itself” appearing in the form of its designa-
tive base is not established to be present as it appears, one has the
joy of realizing objective selflessness, like the joy of wearing an

ornament of beaten gold.

2) As for the process of applying names, which is the external rela-
tive reality of form, and so on, when you realize relativity by noting
the specifics or particulars of cause and effect, there is the joy of
realizing the inexorability of evolutionary causality, like the joy of

seeing a lotus blossom.

3) When you see the illusion of imaginative constructedness by
considering or analyzing with the four reasonings whether or not
the construction of the unreal is illusory or not, there is the joy of
tasting the elixir of the teaching, like the joy of a fine feast when
famished.

4) When you reflect on the inconceivability to the speculative
mind of the actuality of thatness, reality devoid of substantial
subject-object dichotomy, you generate the joy of the holy intui-
tion wherein dualistic perception declines, like the joy of having

surprise news of a good friend in a letter.

5) And when you attain or understand the non-conceptual intui-
tion of the Buddha’s samadhic equanimity, the thatness that is the
object only for a buddha’s introspective insight, there is a great joy,

like the joy of opening a casket of precious jewels.

Here, the philosophical view bridges over into meditation, with the insight
(vipasyand) reflection combining with one-pointed concentration (Samatha) to
result in nondual intuition of the ultimate perfect as the relative devoid of the

imagined.
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Meditational and Realizational Level

Perhaps the relation of the text of The Universal Vehicle Discourse Literature
to the path, its presentation of the stages of practice, is best accomplished according
to yet another system of interpretation, which dBal mang claims comes from the
oral tradition of his mentors, and which he therefore values most highly of all. The

following is my summary translation of his exposition of this oral tradition:

1) The verbal universal vehicle is the means of expression and must
be established as the unerring word of Buddha, as in the “Proof of
Authenticity of the Universal Vehicle” (first) chapter, and so the joy
of understanding that well is like the joy of beholding beaten gold.

2) The universal vehicle as expressible object has the path as means
of attainment and the fruition as goal. The basis of the path is the
“Taking Refuge” (second chapter), the “Spiritual Gene” (third
chapter), and the “Spiritual Conception” (fourth chapter), and the
actuality of the path is the “Practice” (fifth chapter), and when
these are realized as far excelling the individual vehicle path, the

great joy generated is like that of seeing the blossomed lotus.

3) Now the “Thatness” taught in the seventh (our sixth) chapter
and the “Power” in the eighth (our seventh) are the distinguishing
characteristics of the path, the means of attainment; it is unfitting
to think erroneously about the import of thatness, and if it is con-
sidered unerringly, faults are abandoned and excellences attained,
and so it is the “to be considered,” and the joy thereby generated is
like the joy of a fine feast when famished.

4) The characteristics of “Power” and the (eighth) chapter’s en-
lightenment endowed with “Evolutionary Maturity” refer to the
person, the embodiment of the traveler on the path; these two are
hard to measure for the disciples and hermit buddhas and so are
inconceivable to them. As this text so explains them, the joy (of
understanding them) is like the joy of getting good news from a

letter.
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5) The unexcelled enlightenment of the goal, the fruition of the
universal vehicle, is to be realized by attaining the perfect intuition
of the Lord Buddha in individual introspective insight, and the joy
of seeing this explained as the meaning of the (ninth) chapter is like
the joy of beholding the opened casket of precious jewels. The rest
of the chapters are the expansion of this tenth (our ninth) chapter.
This is the context in which to explain this great treatise, 7he Uni-
versal Vehicle Discourse Literature, the way its explanations are
understood connected to the ways of generating joy — it is a won-
drous explanation, so my Lama, the very actuality of Manjushri,

used to say.

dBal mang gives still one more way of understanding the five understandings
and five similes in terms of the “three persons,” the persons who: 1) do not know
the meaning of the universal vehicle; 2) who entertain doubts about it; and 3) who

entertain wrong notions about it:

1) The first simile illustrates the joy of the person who thinks the
universal vehicle is not the Buddha’s teaching — as well as (the joy
of) the person who doubts about it — when they understand the
proof that the universal vehicle is the Buddha’s teaching.

2) The second illustrates the joy of the person who doesn’t know
the meaning of the universal vehicle when she comes to know

specifically or in detail the meaning of the universal vehicle.

3) The third illustrates the joy of all three types when by means of
(global) learning, and so on, they enter into the topics of the uni-
versal vehicle that can be considered carefully and come to develop

the proper mindful attitudes about evolutionary causality.

4) The fourth illustrates the joy of all three when they no longer
conceptualize the inconceivable topics and thereby do not repudi-

ate evolutionary causality.

5) The fifth simile illustrates the joy of considering the conceivable,
aggregates, elements, media, and so forth, and of abandoning the

erroneous attitudes toward the four inconceivable topics, thereby
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achieving perfect enlightenment abandoning all obscurations. This
fifch joy is that of the person who understands the meaning of the

universal vehicle.

In these explanations, the “import” known by Maitreyanatha is as much
“path” or meditation as it is “view” or wisdom. The text leads the bodhisattva
through the stages of a process of mental cultivation (yogicira) into an awareness of
the perfect reality, being the inconceivable, nondual perfect-relative reality, inexora-
ble in evolutionary causality while free of all taint of substantial subject-object
dichotomy.

Actualization and Socio-historical Level

Coming to the third level, the socio-historical level, there is little help in the
commentaries, concerned synchronically as they are with the authentic view and
practice of the bodhisattva. We need to add from a modern perspective the socio-
logical/historical dimension of arthajfio, relating meaning to context.

In Maitreyanatha/Aryasanga’s enterprise as master builders of the high cul-
ture of the Gupta civilization, the third level of significance of arthajsio emerges,
artha here in its mercantile connotation of “value” or “worth.” This level, at which
arthajfio gains almost the flavor of “connoisseur,” a person of discerning taste and
fine discrimination, is the level on which the universal vehicle message is presented
in aesthetically satisfying terms to a bourgeois intelligentsia. As discussed above, it
was our authors’ task to attract such people to the Buddha’s ornamental words and
ideas, to reveal his “works of fine art,” the “literature” (zlamikira) of his universal
vehicle discourses. The similes contained in the remaining four verses of the Pro-

logue reinforce this aesthetic atmosphere.

3. Just as a well-adorned face of naturally outstanding beauty gives
people even more intense delight when they behold it in a mirror,
so this Dharma, always outstanding in its natural brilliance, gives a
still more distinct satisfaction to the wise when its meaning is
critically elucidated.

This third verse argues for the tertiary adornment of highlighting the already
beautiful, already well-adorned universal vehicle teaching in the mirrors and lenses
of critical elucidation, using a simile perfectly understandable to merchants with
their knowledge of marketing and display.



xxxii - Introduction

4. Like a medicine foul in smell yet sweet in taste, this Dharma
should be understood to have two dimensions, its (sometimes
hard-to-take) literal dimension, and the always-beneficial dimen-

sion of its import.

This fourth verse shows Maitreya/Asanga’s difficulty in selling the universal
vehicle to the cultivated, urban elites. The monastic teaching seems foul to them by
its emphasis on the impurity and ugliness of life, suffering, impermanence, and so
forth. The previous systematization of the universal vehicle, that of Nagarjuna and
sons, also had the foul smell of nihilism in its constant harping on emptiness, high-
lighting the superficially frightening aspect of the Transcendent Wisdom Discourses.
The sweet taste of its beneficial import, therefore, had to be revealed by the Idealis-
tic hermeneutic, critiquing the exaggerated dualistic realism of the individual ve-
hicle by means of its Idealistic reduction to the reality of mind-alone, and critiquing
the exaggerated nihilism of the Centrists by its Experientialist grounding of the
viability of relativity in the ineffability of the nondual relative reality.

5. This Dharma, expansive, tough, and deep, is like a monarch,
very hard to please; and yet, also like a monarch, once pleased, it is

the bestower of the treasure of the highest excellence.

6. Just as the priceless, classic jewel gives no satisfaction to the un-
discriminating person, this Dharma is wasted on the unintelligent;

in the opposite cases, each gives due satisfaction in the same way.

The fifth verse promises the rich reward of propitiating the majestic energy
of the universal vehicle, evoking its sustaining grace, by means of the simile of a
king. And the sixth challenges the readers to take some trouble educating them-
selves to cultivate their ability to appreciate the precious gems of universal vehicle
teachings.

This third, socio-historical, level is not simply scholastic and irrelevant, as
some may think, inasmuch as it is this level, in fact, that could enable modern
interpreters to relate the universalist teaching to the present day, creating the sound

basis for making it intelligible to modern people.

So, we have here three levels, philosophic, meditational, and historical, all
the same in one sense as mutually implying one another, clearly distinct in another

sense, as one can focus on one level at a time. Perhaps by means of these reflections,
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we can better understand the intention of the authors and better translate this
beautiful text into our modern languages.

A concluding point, perhaps quite relevant to the historical issue, is that the
first chapter provides the ground of the whole “yoga” or systematic experiential pro-
gram the text inculcates. This is the chapter “Proof that the Universal Vehicle is the
Buddha-Word.” For the bodhisattva’s path of refuge, recognition of genealogy, con-
ception of the spirit of enlightenment, and practice, the essential point of departure
is the sense of the historical presence and ultimate competence of the buddhas.
Since “modern” historicism categorically rejects Shakyamuni Buddha’s authorship
of the universal vehicle discourses, essentially agreeing with the ultra-conservative,
contemporary Theravada position, it is difficult in the contemporary universe of
scholarly discourse to present the arguments of that chapter with any persuasive
force, yet perhaps it is not impossible. But this goes beyond the scope of our task
here, and I only mention it to illustrate the importance of the historical reality for
the historically entangled action of development of the bodhisattva’s practice.

Toward the end of his life, Asanga wrote a commentary on the Jewel Gene
Analysis (RGV), which, according to the Tibetan tradition, affirmed his own per-
sonal Centrist viewpoint. His elaboration of the Idealist system had been in terms
of the needs of the disciples of his day, opening for them a “centrist” way between
the extremes of individual vehicle realism and Centrist nihilism. It was not really an
expression of his own personal understanding, namely, Dialecticist Centrism, which
would be identical to that of Nagarjuna or any of the enlightened masters. Leaving
this Tibetan view aside for the moment, let us now describe Asanga’s achievement
in philosophical terms, how it is that he is regarded as one of the two “Great Cham-
pions” (mahiratha), systematizers of the “magnificent deeds” (udiracarya) aspect of

the universal vehicle.

3. The Source Iexts of the Literature

There are three known Sanskrit texts of the MSA — a Nepali manuscript, a
copy of which was utilized by Sylvain Lévi for his first edition of 1907, and two

other manuscripts in the possession of the Ryukoku University in Kyoto.® Lévi’s

8 The Ryiikoku University manuscripts are described in TAKEUCHI (1956). These two
additional Skt. manuscripts were not available for us to consult; however, Professor Nagao
used them extensively in making his MSA index (see our bibliography herein) and in
working over our translation.
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published text contains quite a few errors, many of which were corrected by Lévi
himself in the notes to his French translation published in 1911. On the basis of a
list of corrections to Lévi’s text provided by Professor Nagao, only a few new read-
ings have been added, at I.1, XI.5, XII.7, and XV1.48. From comparison with the
Tibetan, we have read the commentary to X.9 as constituting another verse in that
chapter; the first half of XI.35 as commentary on the preceding verse; and the first
sentence of the following commentary as the last half of that verse; and we have
added one additional verse after XVI.53, and another after XVIIL.1.

Lévi’s Sanskrit text contains eight hundred and sixty-four verses interspersed
with the prose commentary. It is divided into chapters, the first fifteen being serially
numbered, followed by four unnumbered chapters and a final chapter designated
the twenty-first. Lévi resolves the discrepancy in enumeration by calling the last
chapter XX-XXI, though it is made up of two parts with a break at verse 43, with a
final section of nineteen verses in praise of the Buddha. The Tibetan Tanjur,
however, contains a translation of the verses under the title Mahayanasiralambkara-
karika (Peking 5521), and of the verses and commentary together (which almost
exactly corresponds to the divisions of the Sanskrit text) under the title
Siralamkara-bhasya (Peking 5527). Both Tibetan translations were first prepared
during the 8th-9th century royal translation project at Samye monastery by the
pandit Shakyasimha and the translator Dpal brtsegs, and they were revised in the
11th century by the Pandit Parahita, the Great Brahman Sajjana, and the famous
Tibetan monk-translator, Ngog Loden Sherab. The first Tibetan translation cannot
be dated exactly, but a final limit is set by its inclusion in the Ldan kar catalogue of
812, of which Dpal brtsegs was one of the compilers. The Chinese translation was
prepared between 630 and 632 by the Indian Prabhakaramitra, who had studied
under Shilabhadra at Nalanda, as Xuan-zang was to do later.

The Chinese translation by Prabhakaramitra breaks up the text into twenty-
four chapters by taking verses 1-6 of Sanskrit I as a separate chapter, dividing San-
skrit XVIII into three chapters, and Sanskrit XXI into two. The Tibetan translation
also divides Sanskrit I into two parts (a seven-verse preface; and a twenty-one-verse
second chapter, “Proving the Authenticity of the Universal Vehicle”), but it com-
bines the Sanskrit chapters XX-XXI into a single twenty-first chapter.

The Chinese translation calls verses 1-6 nidana, and the Tibetan translation
uses dang-po; both terms have the sense of introduction or preface. The following
table shows the correspondences between the Sanskrit, Tibetan, and Chinese ver-

sions, together with the number of verses in each chapter:



Sanskrit
I. mahiyanasiddhi (21)

II. $aranagamana (12)
I1I. gotra (13)

IV. cittotpada (28)

V. pratipatti (11)

VI. tattva (10)

VII. prabhava (10)
VIIL. paripaka (22)
IX. bodhi (86)

X. adhimukti (15)
XI. dharmaparyesti (78)
XII. desana (24)
XIII. pratipatti (29)

XIV. avavadinuséasani (51)
XV. upiyasahitakarma (5)

XVI. paramita (79)

XVII. pujasevapramana (66)

XVIII bodhipaksa (104)
XIX. guna (80)

Tibetan

1.
2.

O 00 N &\ N AW

10
11

20.
XX-XXI. caryapratistha (61) 21.

adi (6)
siddhi (15)

. $aranagamana (12)
. gotra (13)

. cittotpada (28)

. pratipatti (11)

. tattva (10)

. prabhava (10)

. paripaka (22)

. bodhi (86)

. adhimukti (15)

. dharmaparyesti (78)
. desana (24)

. pratipatti (29)

. avavidanuséasant (51)
. updyasahitakarma (5)
. paramita (80)

. pjasevapramana (60)

. bodhipaksa (104)
guna (80)
caryidpratistha (61)
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Chinese

1.
2
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10
11
12

22.

23
24

nidana (8)

. siddhi (17)

. §aranagamana (12)
. gotra (13)

. cittotpada (21)

. pratipatti (11)

. tattva (11)

. prabhava (10)

. paripaka (22)

. bodhi (80)

. adhimukti (15)

. dharmaparyesti (74)
. dedana (24)

. pratipatti (29)

. avavadinusasani (51)
. updyasahitakarma (5)
. paramiti (59)

. puja (5)

. seva (7)

. brahmavihara (49)

. bodhipaksa (87)
guna (65)

. caryapratistha (27)

. buddhapija (19)

In our English translation we have followed the Tibetan and Chinese, taking

the first six verses as a “Prologue.” However, to keep the numbering of the main

chapters in consonance with the well-known numbering of the Sanskrit and French

translations, we count the Mahiyanasiddhi chapter as the first. Then, we split the

XX-XXI chapter into two, called “Practice” and “Culmination,” to end with the
total number of twenty-one chapters.

The BBh follows the pattern of the MSA very closely, which is why I
consider it to be Asanga’s own “meaning-" or “depth-commentary” (Tib. don grel)
on the text. Lévi reproduces a table from M. Wogihara that shows the correspon-

dences:
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MSA BBh
adhikira patala yogasthana
3. gotra 1. gotra I: adhara
4. cittotpada 2. cittotpada
5. pratipatti 3. pratipatti
6. tattva 4. tattvartha
7. prabhava 5. prabhava
8. paripaka 6. paripaka
9. bodhi 7. bodhi
16a. paramita 8-14. balagotra + six paramitas
16b. sarhgrahavastu 15. sarhgrahavastu
17. plijasevapramana 16. piijasevapramana
18. bodhipaksa 17. bodhipaksa
19. bodhisattvaguna 18. bodhisattvaguna
20. carya, v. 1-2 1. bodhisattvalinga II: adharanudharma
v.3-5 2. paksa
v.6 3. adhyasaya
v. 9-32 4. vihara
v. 8 1. upapatti III: adharanistha
v.7 2. parigraha
v. 3241 3. bhimi
v. 42 4. carya
v. 49 5. laksananuvyafijana
v. 43-61 6. pratistha

The gap in correspondence between MSA chapters 10-15 and the BBb is
highly intriguing. If BB/ is Asanga’s “meaning commentary,” as I have surmised,
then why not unpack those chapters? I leave this question to the future, when we
complete and publish the BB/ translation.

Professor Lévi was interested in the peculiarities of the language of the MS4,
which he considered not adequately accounted for if taken merely as adjustments to
metre. He considered the author to be one “qui manie le sanscrit avec autant de
richesse et de souplesse” (handled the Sanskrit with so much richness and agility.)
Thus, he found some of the irregularities (from the Paninian point of view) in the
text to be somewhat surprising. He hypothesized that the irregularity of Buddhist
Sanskrit came from the Buddhist interest in moving away from rigid grammatical



Introduction - xxxvii

rules toward the common speech of the times. In the Sanskrit text there are some
words we have not found in the dictionaries of either Monier-Williams or
Edgerton. Whether these words are “Buddhist Hybrid Sanskrit” vocabulary, are
unique to our text, or are simply scribal errors, is impossible to decide with
certainty. Both Lévi and Bagchi have listed these words, oddities of both “euphonic
combination” (sandhpi) and omission of such combination, and the varieties of
metres used in the text.

As we would expect from its title, 7he Universal Vehicle Discourse Literature
and its Commentary by Vasubandhu contain both direct and indirect references to
the discourses (si#ras) comprising the universal vehicle literature, and also to the
Sanskrit scriptures (@gama) that correspond to the Pali #ikdyas. For the most part,
the indirect references pertain to the latter body of works from which the author
has mainly drawn upon the Samyuktigama (= Samyutta Nikiya) and the Ekot-
taragama (= Anguttara Nikiya). Both Lévi and Bagchi already have listed these

sources, but it may be useful also to list them here.?

Direct references (our numbering):
Aksarasi-sitra I11.2
Aryiksayamati-siicra [V.20
Ksaranadi-siitra XIV.23-26
Guhyakadhipati-nirdesa XII.9
Gocarapari$uddhi-sitra V.9
Dasabhiimika-siitra VIL4; XIV.4-6; XVIIL.55
Paficaka XVII1.93-104
Paficasthana-siitra XV1.17-18
Paramarthasinyata XVII1.93-104
Parijfia-stitra XVII1.93-104
Prajfaparamita .6; V.11; X1.77
Brahmapariprccha-sitra X1.76; XI1.5
Bharahara-siitra XVII1.93-104
Mandavya-sitra XXI.54
Ratnakata (corresponds to Kasyapaparivarta) XIX.28-29
Srimala-sitra XI.59

9 . . .
Chapter and verse numbers in all tables below correspond to our numbering (for which,

see above, pp. xxxiv—xxxv). Unless otherwise noted, the specific names of discourses and

scriptures appear in the Commentary to the chapter and verse mentioned in these tables.
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The commentary also refers to another of Maitreyanatha’s works, the
Madhyantavibhiga (MAV) at XVIIL.44-45, and to the MSA itself at P2 (Prologue
2). The commentary to X.1 may contain a reference to the BBh. The passage from
the Srimalisitra is not found in any extant version of that work.

Indirect references (our numbering):

agama XVIII.83-84

iha XII.18

iti XI1.19-23; XVI.19-20

uktarh XII1.12

uktarh bhagavata XI.30; XIII.11; XV1.76; XVIII.83-84, 93-104

yathoktarm XI.53; XV1.21-22; 23-24; 25-26; 27-28; XVIII.68ab,
83-84

vacanat XVIIL.19; XX.33ab

stitra XV1.21-22, 68-69

sttrokta X.14 (verse)

The following works not cited in the MSA are mentioned by Sthiramati
and/or Asvabhava as sources of the MSA.

Gayasirsa-sitra IV.2; XVIIL.36
Tathagatotpatti-sarhbhava-nirdesa IX.69, 71, 72, 75
Dasadharmaka-siitra I11.5
Pitaputra-samigamana-siitra P.5 (Prologue 5)
Buddhabhiimi-siitra IX.34, 52, 56-59, 67-74, 82
Lapkavatara-siitra X1.44
Vajracchedika-prajfidgparamita-sitra IX.4
Saddharma-pundarika-siitra IX.7, 41 (verse)
Sarvabuddha-visayavatara-Jianalokalamkara-siitra IX.4, 52
Vimalakirti-nirdeéa IX.54
Sagaramati-pariprccha-sitra IX.36

Yang dag pa’i rtsa ba’i lung (?) XII.1

The sources for V.6 and XVII.19 are unidentified.
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4. The Philosophy of the Literature

At the time Asanga lived, Nagarjuna’s teachings had spread in India for
about two hundred years. The individual vehicle Abhidharma teachings also were
still studied and practiced in many parts of India. It was a time of uncertainty and
creativity in Indian civilization; a prescient thinker easily may have foreseen a resur-
gence of Indian nationalistic feeling and wished to formulate Buddhist thought in
such a way as to enable it to take its place near the center of the coming “classical”
culture. The major forms of Buddhist thought then available were not suited to
fulfill that function. Both individual vehicle monasticism (with its refined psycho-
logical scholasticism) as well as central way critical thought (with its razor-sharp
dialectic) were too remote from the needs of the rising middle classes, having little
explicit emphasis on social philosophy, little inspiring devotionalism or ritualism to
involve the masses, and few connections with the Brahminical culture other than
critical opposition. The universal vehicle discourses of course were there, and possi-
bly quite well ensconced in the popular imagination of especially the southern
kingdoms that still enjoyed the prosperity and peacefulness inherited from the
slowly waning Shatavahana dynasty that had so well supported Nagarjuna. But on
the intellectual level, the philosophy of Nagarjuna was perhaps a bit too abstruse
and difficult for many educated thinkers, its uncompromising central doctrine of
voidness too easily confused with nihilism sanctioning complete withdrawal from
social concerns, in spite of the radical and well-argued social doctrines in Nagar-
juna’s Jewel Rosary.

Some new synthesis of Brahminical culture and the universal vehicle teach-
ings — a synthesis that could give Buddhism accessibility as a lay religion, with phi-
losophical appeal for the educated elites — was what was required. There was no
need to depart from the spirit of Nagarjuna’s own incomparable breakthroughs in
epistemology and metaphysics, as well as his practical systematization of the trove of
discourses he discovered. Rather, there was a need to shift the emphasis from the
profound aspect, the teaching of the nature of absolute reality, to the magnificent
aspect, the evolutionary conception of the spirit of enlightenment, the will to evolve
body and mind over incalculable eons of lifetimes to the exalted evolutionary state
of buddhahood for the sake of all beings, the elaboration of the far-reaching paths
of bodhisattva practices, and the unfoldment of the magnificent panorama of the
activities of the supernal bodhisattvas in the far-flung pure buddhaworlds through-
out the universes of the multiverse. This was Asanga’s mission, and it was to fulfill
this mission that he sought the supernatural aid of the bodhisattva Maitreyanatha.
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Nagarjuna had discovered the universal vehicle Scriptures, wherein the non-
duality of transcendent freedom and immanent involvement were explicitly stated
by the Buddha. He related that most profound teaching to the doctrines of the
Abhidharmic “mind scientists.” In their rigid scholasticism, they had banished the
absolute into a neat little set of categories, off with space, somewhere “beyond” the
formless realms of trance. Nagarjuna exploded this rationalistic dualism with his
“critique of pure reason,” as it were, and he returned the absolute to its place as the
very fabric of the ineluctable relativity of the conventional world. His philosophical
tool par excellence came from the Transcendent Wisdom Discourses, the schema of the
two realities (satyadvaya), the absolute and the relative (or conventional), or the
ultimate and the superficial. These two are only superficially opposite; ultimately,
they are not different. The absolute is equated with transcendent wisdom (prajsia-
paramitd), and the superficial with great compassion (mahakaruna). Thus, the most
thoroughgoing transcendentalism, instead of robbing the relative world of value,
emerged to reinforce the relative commitment to great compassion in its quest to
benefit beings and transform their world into a pure land of enlightenment.

Asanga saw the difficulty of this teaching for his contemporaries, since they
lived too far away from Shakyamuni and Nagarjuna. The two-edged sword of
binary reality’s wisdom and compassion cut so devastatingly through all pretensions
of the conceptual mind, it left lesser minds feeling as if they had no ground to stand
on whatsoever, prone to the trap of nihilism. Indeed, the stance of the Transcendent
Wisdom Discourse itself was that the ground of the bodhisattva is groundlessness. So,
Asanga, to provide a more solid footing, developed a system of scriptural hermeneu-
tics that could reconcile the new urge for grounding with the scriptural basis. He
discovered the key he needed in the Elucidation of the Intention Sutra, with its his-
torical theory of the “three wheels of Dharma” and its metaphysical theory of the
“three realities.” This enabled him to provide the ground he felt people needed, and
that ground was ultimately the mind.

The three wheels of Dharma teaching provided a way to elaborate the new
doctrine without giving up allegiance to the Transcendent Discourse, the “Mother of
All Buddhas.” According to the Elucidation of the Intention Discourse, Shakyamuni
taught the four noble truths as the “first turning of the wheel of Dharma,” a teach-
ing that took for granted the apparent reality of both “samsara” and “Nirvana.” In
the second wheel of Dharma, he taught the teaching of transcendent wisdom,
stressing the universal voidness of all things to remove the disciples’ attachment to
the existence of all things, introducing them to their ultimate non-existence as in-
trinsic realities. Finally, in the third wheel of Dharma, for those disciples of sharp

discrimination, he taught the existence of some things and the non-existence of
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other things. This third wheel of Dharma taught the three-reality theory, as a re-
finement of the two-reality theory taught in the second wheel, adding a central
“relative reality” to serve as a ground of the absolute and the superficial realities.

The most important philosophical strategy of Maitreya’s idealism, then, is
the three-reality theory, which he derives from the Elucidation of the Intention Dis-
course. The beneficiaries of this teaching were puzzled about the apparent discrep-
ancy between the Buddha’s apparently realistic teaching of the Abhidharma, that
everything in samsara and Nirvana exists in some sense as it appears to, and the
apparently nihilistic teaching of the Transcendent Wisdom, that nothing really exists,
all being universally void. For the main third-wheel disciples, the Centrist way of
reconciling this — by saying that this means that all things do not exist in the ulti-
mate sense yet still do exist in the superficial sense — was not considered satisfactory.
So, there are instead #/ree senses to be understood.

There are three realities: the reality of imaginative construction; the reality of
the relative; and the reality of the perfect, or absolute. When the Buddha says that
all things do not exist — that, as the discourses record, “There is no eye, no faculty
of eye, no visible objects, and no eye consciousness... no samsara, no Nirvana, no
attainment, and no non-attainment either” — he means that these things do not
exist as they are conceived to exist by imaginative construction, as they are ascrip-
tively and descriptively designated to exist and to function. He does not mean that
they do not exist in the relative reality, the reality of causes and conditions. And, he
does not mean that they do not exist in the absolute reality, as the pure realm of en-
lightenment. All things are relative to one another and to their own causes and con-
ditions. When this relative reality is misconstrued by the imaginations of ignorant
sentient beings to exist as a world of disparate subjects and objects, then it is experi-
enced as samsara, the miserable life-cycle. When, on the other hand, it is perceived
as devoid of the real existence of those imaginative constructions, as the ineffable,
pure play of the mind, it is Nirvana, the absolute reality. Thus, the three realities
can be succinctly understood by means of the formula “the perfect reality is the
relative devoid of the imagined.”

The relative reality thus becomes the basis, the ground, that the less daring
contemplator of voidness felt was needed, the basis of both samsara and of Nirvana.
It serves from the outset to reassure the yogin in quest of the absolute reality that
the ultimate reality is not dualistic, not in some far-off abstract realm of voidness,
but right before her, nondualistically in the actual, relative world, somehow overlaid
by mental constructions that prevent her from secing it effortlessly.

But what, then, is this relative reality, this ground of all> How can it be over-
laid and so utterly distorted by mere mental constructions? The answer is that it can
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be thus radically affected by the mind if its very substance is also mind, indeed only
mind. Thus, Shakyamuni in this phase of his teaching, Lord Maitreyanatha in three
of his five books, and Asanga in his great compendia, elaborated the theory of
“Idealism” (Cittamatra or Vijfidnavida), or “Experientialism” (Yogicara). This
theory stresses the mental nature of reality, resolves the mind-matter duality in favor
of the mind, and, most importantly, gives the introspective yogin the confidence
that, in probing into the innermost reaches of the mind in order to understand its
world-constructive powers and to transcend its fettering mental habits, he is in no
danger of losing touch with reality in the great expanse of empty void, since the ab-
solute and relative realities in their pristine radiance do, indeed, lie within the indi-
vidual’s inner experience — hence, the other major name of the school, “Experien-
tialism” (Yogicaratva). Once this problem of reality is settled, and the pure basis es-
tablished from the outset, as it were, the yogin can turn her attention to the cultiva-
tion of compassion, to the deeds of the bodhisattva by means of the five paths and
ten stages, with the six transcendences and the four political practices.

Thus, Asanga elaborated in breathtaking detail the magnificent action stage
of the path, and he did not repeat Nagarjuna’s exhaustive focus on the profound
stage of the path. Of course, it must not be thought that Asanga’s teaching is ulti-
mately any less profound than Nagarjuna’s. That would be to do him an injustice
and to miss the greatness of his contribution. Ultimately, even the mind, the deep-
est relative and absolute mind that anchors both samsara and Nirvana, is also real-
ized directly to be the shining emptiness beyond any dualities of mind and non-
mind. It is just a question of empbhasis, of staving off the starkness of that realization
while the richness of the paths is fully felt and experienced.

Maitreyanatha and Asanga emphasized the paths of the bodhisattva, the
magnificent deeds of great compassion and universal love that move the universe
and bring sensitive beings to perfection in the course of time. They further pro-
vided the religious ground on which the universal vehicle became accessible to the
nascent “classical culture” of India, the culture that was flowering in the Gupta era
with its great artists, poets, playwrights, and religious and philosophical geniuses.
Asanga followed Maitreyanatha’s inspiration and made the universal vehicle literar-
ily, philosophically, and religiously integral to classical Indian culture, bringing the
Buddhist teaching out of the rarified monastic atmosphere in which it had existed
from its beginnings into the mainstream of the society. Such greater availability was
not won at the cost of any compromise of the universal vehicle insistence on the
necessity of transcendence and the inevitability of compassionate commitment to

the welfare of beings. It remained a spiritually evolutionary as well as socially revo-
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lutionary doctrine, teaching a vehicle of simultaneous personal development and
social transformation.

Historically, it seems that Asanga and Vasubandhu presided over a sizeable
expansion of the Buddhist movement in Gupta-dominated India of the 5th and 6th
centuries CE. The idealistic interpretation of the universal vehicle that they so
powerfully advanced has long been looked at as mainly a philosophical, or ideo-
logical, doctrine, expounding primarily an intellectual worldview. Its religious
dimension has not been as well elucidated. A clue can be taken from the Tibetan
tradition, in which the hierarchy of theories is arranged in such a way that the
Idealistic/Experientialist theory represents the philosophical entry point of the
universal vehicle. Some Tibetan thinkers followed the Indian philosophers Shanta-
rakshita and Kamalashila (8th-9th centuries) in considering that Idealism (Vijfiana-
vada) was a good precursor to Centrism (Madhyamaka). Though I have not yet
seen this mentioned explicitly in an Indian or Tibetan text, my hunch is that this is
connected to the spiritual decisions involved in the bodhisattva vow, the central
undertaking of the bodhisattva that marks the beginning of the Mahayana path,
wherein she or he takes the formal vow to liberate every single being without
exception from suffering and to lead them all into the bliss of buddhahood, turning
the entire universe into a buddhaverse. How difficult it seems to make such a vow
in the mind and heart if one is thinking of the “universe of beings” as an infinite,
substantial, external, dense, and heavy bunch of objects! How overwhelming the
prospect of transforming all of it into a buddhaverse! But, if the nature of all beings
and things is mental, mind-constituted, and mind-created, then a radical transfor-
mation of the inner mind, in intersubjective interconnection with other minds,
could very well be able to effect a total transformation of everything that exists with
a semblance of greater ease. One could then take up the bodhisattva vow with a
sense of possibility empowering the compassionate emotion and the messianic
determination.

I grant that a majority of Tibetan scholars think this is all equally possible
for a person open to the Centrist viewpoint, and they do not think the Idealistic
stage is essential for such vow taking. But Centrism itself is an “idealistic” point of
view, t00, in comparison to materialistic realism, for example. The sophisticated
epistemology and linguistic insight of the Buddhist Idealists are not at all discarded
by the Centrists. Rather, they build upon it, turning from focus on the power of the
mind in world-construction to articulating the power of language in that enterprise.

In any case, it is not necessary to go into a detailed philosophical study of
Asanga’s and Vasubandhu’s theories in this introduction. The Literature is an in-

spired work presenting the gems of the universal vehicle discourses on many topics
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other than the mental nature of things. It does not announce any sort of affiliation
with a school or ideology, presents a plausible interpretation of the Discourses, and

deserves to be read on its own terms as a work of inspiration and insight.

May all experience “the joys of beholding an ornament of beaten gold,
eating a fine feast when famished, seeing a lotus in full bloom, receiving good news
in a letter from afar, and throwing wide open in bright sunlight a casket filled with
priceless jewels!”



PROLOGUE'

OM! Reverence to all buddhas and bodhisattvas!

1.2 (Our Lord Maitreyanitha),3 knowing the (supreme) import*

(of the universal vehicle scriptures), creates an exhibition® of that

11 ¢vi’s Sanskrit and the Chinese texts combine this section with the following chapter, while
the Tibetan makes it a separate chapter 1. To compromise, we have set it as a prologue.

2 Verses 1-3 are paralleled in the discussion on the composition of treatises in the twenty-
third section of the VS (P Zi 205a8-206b3). The composition of treatises is divided into
worship, the six reasons for composing a treatise, the four virtues of an author, and the reason
why a treatise is called an “ornament of scripture.” Our verse 1 resembles a summary of the
six reasons and four qualities. The six reasons for composing a treatise are: to propagate the
Truth, to inculcate it, analyze it, synthesize it, explain it, and ornament it with a literary style.
The four virtues are: respect for past teachers, compassion for living beings, love for one’s
fellows in religion, and modesty. Our verses 2 and 3 contain the five similes used to explain
why “a commentary representing accurately the discourses of the Transcendent Lord is called
an ‘ornament of scripture.”” See LII, vs. 2, n. 1; also Nishio, Ky, “Daijo Ségenkyoron
Bodaihan no Motozuku Shokyd ni tsuite,” Orani Gakuhs 17 (1935): 171.

3 By this bracket, we are suggesting that this verse, and the prologue itself, is not part of the
body of the MSA, which is composed or revealed by Maitreyanatha himself (see Intro-
duction), but rather a prologue addressed by Asanga to Maitreyanatha — a kind of salutation.
It is clear that it cannot be written by the composer of the work, due to the kzrunyatastan-
mayap (L1, p. 1.5), which could not be used by an author about himself.

This distinguishing between Maitreyanatha and Asanga holds even if we take the position, as
we do in the Introduction above, that, while Asanga is the human author of both Maitreya-
natha’s and his own works, he writes the former as a medium for Maitreyanatha, and not of
his own volition. See Introduction.

41‘17‘tlmjﬂo (LI, p. 1.4), (lit. “Knower of Things/Matters/Meaning”) is a rather unusual epi-
thet of a buddha or bodhisattva. It is, to our knowledge, unattested elsewhere in Mahayana
literature. Sarvajiio (‘Omniscient”) and Dharmajsio (“Knower of Truth”) are the more usual
epithets for an enlightened one. Indeed, artha has a worldly connotation in the classical
Sanskrit of the fourth century, as used in the Arthasistra, or “Science of Political Economy,”
or in the merchants’ “aim of life” (varga), where it means “wealth.” In the latter scheme it is
contrasted with k2ma, dharma, and moksa. A working hypothesis about the choice of this
epithet has already been discussed in the Introduction. See LI, n. 1.

5 Vibhavana (L1, p. 1.4). The use of terms from literary criticism in this verse and comment,
such as yukta, sahita, Slista, and paura, suggests an intentional play on a technical meaning of
vibhavana, as the poetic device “suggestion” (see Kavyadarsa, 11199, and Kavyalamkira,

(contd)
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import with flawless language and expressions, in order to save be-
ings from suffering; he being compassion incarnate. To those be-
ings who seek the Dharma, the Truth as taught in the supreme
vehicle, he reveals this fivefold® interpretation, an elegant way to
the unexcelled.”

Here, (we) begin with (a verse that anticipates the standard eightfold) in-
quiry® (at the outset of a work of “ornament of scriptures”). Who creates such an
ornament? One who discerns the (essential) import. What ornament does he create?
He creates an exhibition of that import. With what means does he create it? By
means of flawless language and flawless expressions; in more detail, “flawless lan-

uage” is language that is cultured? and so forth, and “flawless expressions” are ex-
guag guag

1.47). Although this verse does not explicitly contain this device (i.e., a description of an ef-
fect where the usual cause is absent or denied, or where some special cause is credited) the
author may have wished to suggest that an understanding of the universal vehicle (the effect)
may be gained through his work (special cause), without the necessity of studying the volu-
minous mass of universal vehicle scriptures (the usual cause). This generally fits well with the
aesthetic and literary atmosphere of the context set up by this prologue.

6 See the comment on verse 2 below (LL p. 2.7).

7 dBal Mang (8a ff) mentions that the Pandit Parahitabhadra discerns that the four intellec-
tual knowledges (pratisamvid) are attributed to Maitreyanatha by the verse: “knowing the
(supreme) import (of the universal vehicle scriptures), fashions an exposition of that import”
indicates the knowledges of teaching (desana) and meaning (artha); “with impeccable lan-
guage and expressions” indicates grammatical (nirukti) knowledge; and “this fivefold inter-
pretation, an elegant way to the unexcelled” indicates the knowledge of eloquence (prati-
bhanapratisamvid).

Parahitabhadra also comments that “Arthajzio means Maitreya, who knows the import of the
Mahiyana according to the intention of the Victor,” glossing “import” here as “intentional
import” (abhisamdhyartha).

8 The next eight paragraphs respond to these standard questions; about the author, the work,
the means of expression, etc.

9 Paura, literally “urbane,” with an interesting connotation recorded in the Chinese
(T.31.590b13): neng zhi nie-ban cheng, in Sthiramati’s commentary (P Mi 7a8) and in VS (P
Yi 58a5-6): de la grong khyer pa ni mya ngan las das pa’i grong kbyer gyi dbang du byas pa yin
pa’i phyir. Thus, the civilizing influence of the cultured lifestyle, language, and sensibility of
the urban middle classes is associated in these works by these monastic philosophers with the
liberation that is the goal of all their teachings. The socially liberating function of the city is
of course well known to social scientists, along with its obverse of alienation from rural,
traditional norms.
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pressions that are reasonable and beautiful. Without phonemes, words, and expres-
sions, it is impossible to exhibit meaning.

For what purpose? To save beings from suffering. From what motive? From
his compassion for suffering people; that is, from that compassion for suffering
people which is natural for him, he being compassion incarnate.

Of what does he create this ornament? Of the Dharma as it is taught in the
supreme vehicle; that is, of that noble Dharma wherein the supreme vehicle is
taught.

For whom does he create this ornament? For those beings who seek that
(truth). Here we have a locative of benefit,!0 meaning that this ornament is for the
benefit of those beings who seek the universal vehicle.

How manifold is this ornament he creates? It is fivefold. He reveals an inter-
pretation which is elegant, conducive to the unexcelled (transcendent wisdom), and
of a fivefold nature, (i.e., provable, understandable, conceivable, inconceivable, and
perfect). “Elegant” here means suitably composed, and “conducive to the unex-

celled” means conducive to the unexcelled intuitive wisdom.!!

2. The Dharma here disclosed gives the utmost joy, like gold hand-
beaten, like a lotus fully bloomed, like a delicious feast when fam-
ished, like good news read in a letter, or like a casket of jewels

thrown open.

This verse uses five examples to explain the truth in terms of its fivefold im-
port: its provability, understandability, conceivability, inconceivability, and perfec-
tion. The latter is its experiential import, its interior realizability, and its actuality as
the accessories of enlightenment. When this is revealed by this Ornament of the
Scriptures of the Universal Vebicle, it gives the utmost joy, like the joys derived from

beaten gold and so on, respectively.!?

10 Sec 1.S. Speijer, Sanskrit Syntax (Delhi: Motilal Banarsidass, 1973), paras. 147-148.

11 The Tibetan here reads theg pa (yina) for ye shes (jAiana), which reading of “vehicle” is
confirmed by Sthiramati (P Mi 9a5-6), and by the variant reading given in the Bagchi edi-
tion, p. 1. However, one reaches the vehicle only by means of transcendent wisdom, so we
follow the Sanskrit here as less redundant.

12 To understand more concretely the philosophical processes involved, we need the help of
Vasubandhu’s and dBal Mang’s elucidations. The first stanza refers to a “fivefold access to
that import,” and the second stanza describes the esthetic process of coming to understand-
ing in terms of a fivefold joy. Vasubandhu relates these similes to five types of “realizational

(cont'd)
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But how can that noble truth, naturally endowed with the highest excel-

lence, be any further adorned? The third verse aims to refute such an objection:

3. Just as a well-adorned face of naturally outstanding beauty gives
people even more intense delight when they behold it in a mirror,
so this Dharma, always outstanding in its natural brilliance, gives a
still more distinct satisfaction to the wise when its meaning is criti-

cally elucidated.

What does this teach? Just as a face, beautiful both by adornment and by
nature, gives especially intense delight when reflected in a mirror, so this truth, al-
ways beautiful both by nature and by its true eloquence, gives a distinctive satisfac-
tion to the intelligent when its import is elucidated. Therefore, since this Dharma
gives such a distinctive satisfaction, it is as if adorned still further (by a work such as
this Ornament).

Now, the next three verses teach the threefold benefit of this Dharma, in or-

der to instill reverence for it:

4. Like a medicine foul in smell yet sweet in taste, this Dharma
should be understood to have two dimensions, its literal dimension

and the always-beneficial dimension of its import.

5. This Dharma, expansive, tough, and deep, is like a monarch,
very hard to please; and yet, also like a monarch, once pleased, it is

the bestower of the treasure of the highest excellence.

6. Just as the priceless, classic jewel gives no satisfaction to the un-
discriminating person, this Dharma is wasted on the unintelligent;

in the opposite cases, each gives due satisfaction in the same way.

meaning” (adhigamartham, L1, p. 2.8), called provability, understandability, conceivability,
inconceivability, and perfection. Following these famous categories, we equate them with the
five similes as follows: 1) hand-beaten gold ornament = joy = provable; 2) blossomed lotus =
joy = understandable; 3) fine feast when famished = joy = conceivable; 4) good news received
= joy = inconceivable; 5) opened jewel casket = joy = perfection. For further analysis of these
five see the Introduction.
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The benefits of the Dharma are threefold. It is compared to medicine, since
it causes the removal of the obscurations. It has the dual arrangement into literal
and meaningful. It is compared to a monarch since it is the cause of power, bestow-
ing the sovereignty of the highest excellences, such as the superknowledges. It is
compared to a priceless, classic jewel, since it is the cause of the enjoyment of the
wealth of the noble ones. The person of true discrimination here is understood to

be a noble saint.






CHAPTER [

Authenticity
of the universal vebicle'

Now, some misguided persons think, “This universal vehicle is not the
authentic word of the Buddha, so how does it confer any benefit?” This verse lists
the reasons to prove to them that (the universal vehicle) is indeed authentic

buddha-word:

1. (The universal vehicle is the word of the buddha) because it was
not previously predicted (as a danger); because the (vehicles) began
together; because it is beyond the scope (of theology); because it is
self-evident; because it must be since it exists, and there would be
no such thing if it did not; because it has medicinal power; and be-

cause it has more to it than words.

“Because it was not previously predicted;” if the universal vehicle was fabri-
cated by someone at a later time in order to interfere with the true Dharma, why
did the Lord not predict it, as he did predict other future dangers?

“Because (the vehicles) began together;” it is obvious that the universal ve-
hicle began at the same time as the disciple vehicle and not later. So why should one
imagine it is not the word of the buddha?

“Because it is beyond the range (of theology);” this magnificent and pro-
found Dharma is not within the range of theology (zarkikanam), since such a
(Dharma) is not found in the theological treatises of the religious (tirthikas). It is
quite impossible that they should have taught this, since they do not believe in it
even (now) when they hear it taught.

1 From here on each chapter in the Sanskrit text concludes with a phrase conforming to the
following pattern: “This concludes the first chapter of the Mabayinasitralanikara, on ‘The
authenticity of the universal vehicle.”” We are placing the chapter numbers and titles at the
beginning of each chapter, following contemporary publishing convention.
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“Because it is self-evident;” even if the universal vehicle was taught by some
enlightened being other (than Sakyamuni Buddha), that also proves it to be
buddha-word, since a buddha is anyone who becomes perfectly enlightened and
then teaches such (a vehicle).

“Because it must be since it exists, and there would be no such thing if it did
not;” since there is a universal vehicle, its very existence proves it to be the word of
the buddha, since there is no other universal vehicle. Or, if there were no universal
vehicle, its nonexistence would entail the nonexistence of the disciple vehicle as
well. It is unreasonable to insist that the disciple vehicle is the word of the buddha
and the universal vehicle is not; for without a buddha-vehicle, buddhas could not
originate, (and could not teach any disciples).

“Because it has medicinal power;” if one practices the universal vehicle, it
serves as the ground of all nonconceptual intuitions, thereby becoming the medi-
cine for all the mental addictions. It is therefore the word of the buddha.

“Because it has more to it than words;” its import is not just its literal mean-
ing. Therefore, adherence to its literal meaning cannot support the notion that it is
not the word of the buddha.?

With regard to (the reason of) “no previous prediction,” one might object
that the Lord did not predict the occurrence (of an artificial universal vehicle) out
of neglect. The (following) verse shows the inappropriateness of (assuming) such in-

difference:

2. The buddhas’ eyes see directly, they are the guardians of the
teaching, and time does not impede their knowledge. Thus it is un-

reasonable that they should be indifferent.

What does this show? (The Buddha’s) indifference to a great future calamity
for his teaching is unreasonable for three reasons. The intuition of the buddhas

functions effortlessly through their directly perceiving eyes. They spare no effort to

2 This argument tacitly admits that the negational expressions of the Transcendent Wisdom
Seriptures, if understood literally, have a nihilistic flavor; it anticipates Asanga’s refutation of
the Madhyamikas as nihilistic in their doctrine of ultimate nonexistence and conventional
existence, and their failure to use the hermeneutical device of the three realities which he
develops. See Robert A.E Thurman, Tiong Khapa's Speech of Gold in the Essence of True Elo-
quence (Princeton: Princeton University Press, 1984; reprinted as The Central Philosophy of
Tibet, 1991), translation chapters 1-2.
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protect the teaching. They are able to know the future with their unimpeded
knowledge of all times.

Concerning the reason “because it must be since it exists, and there would
be no such thing if it did not,” one might object that the disciple vehicle itself is a
universal vehicle, since through it great enlightenment is achieved. There is, there-

fore, a verse on the inappropriateness of regarding the disciple vehicle as the univer-

sal vehicle:

3. This (teaching of the) disciple vehicle is not (properly) called the
“teaching of the universal vehicle” because it is incomplete, would
be contradictory, lacks liberative art, and does not give such in-

structions.

“It is incomplete” in (its) instruction on altruistic concerns, since altruism is
not taught in the disciple vehicle; for the disciples are only taught the techniques for
their own disillusionment, detachment, and liberation. Nor can individualism be-
come altruism just by being taught to others.

“It would be contradictory” since those devoted to their own interest apply
themselves only for their own individual benefit, and it is contradictory that those
striving only for the sake of their own ultimate liberation will realize unexcelled,
petfect enlightenment. Nor can one become a buddha by seeking enlightenment
through the disciple vehicle alone, even by striving for a long time.

“It lacks liberative art” — the disciple vehicle lacks the art for buddhahood,
and without the (right) art, one never arttains a desired goal no matter how long one
strives; just as one cannot get milk from a (cow’s) horn, even with a pump.

But is the way a bodhisattva should strive taught here in some other manner?
“It does not give such instructions,” so the disciple vehicle itself cannot become a
universal vehicle, since one encounters no such instructions therein.

It has been said that the disciple and universal vehicles are mutually contra-

dictory; thus there is a verse on mutual contradiction:

3 The disciple vehicle has a methodology for attaining the personal Nirvana of a saint, but
because it does not have the “magnificent” teaching of the bodhisattva’s compassion and
stages, it has no methodology for developing the form body essential to the attainment of

buddhahood.
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4. That individual (vehicle) is just individual (in its aim), since it
contradicts (the universal vehicle) in terms of aspiration, instruc-

tion, practice, support, and time.

How are they contradictory? Through the five contradictions, those of aspi-
ration, instruction, practice, support, and time. In the disciple vehicle, aspiration is
only for the individual’s ultimate liberation, instructions are for that purpose only,
and practice is for that purpose only. It has only a limited support of gathered stores
of merit and wisdom, and its goal is attained in little time, even in three lifetimes.
But in the universal vehicle, the opposite holds in every case. Thus, there is mutual
contradiction; that individual (vehicle) is just (for the) individual, and cannot be-
come a universal vehicle.

Someone might think that, since there is the (following) definition of the
word of the buddha, “it arises in the discourses, is evident in the discipline, and is
not inconsistent with actual reality,” the universal vehicle does not fit. For it
teaches that all things lack intrinsic reality, and so cannot be the word of the bud-
dha. Hence this verse on the universal vehicle’s non-contradiction with the defini-

tion:

5. It too arises in its own discourses, is evident also in its own disci-
pline, and it does not run counter to actual reality, due to its mag-

nificence and profundity.

What does this verse show? It shows that this (universal vehicle word of the
buddha) arises in its own universal vehicle discourses and is evident in its own dis-
cipline for (treating) the mental addictions of the bodhisattvas, which, the universal
vehicle teaches, (mainly) consist of conceptual thoughts.5 Due to its characteristics
of magnificence and profundity it is not inconsistent with actual reality, since the

actual reality that makes possible the attainment of the great enlightenment is just

4 LI, p. 10, n. 10.1, quotes a phrase from the Dighanikaya, XV1, 4, 8 (from the Pali
Mahaparinibbanasutta) which is quite close: #ini ce sutte otariyamanini vinaye sandissa-
‘yamandni sutte c'eva otaranti, vinaye ca sandissanti, nittham ettha gantabbam: addi idam tassa
bhagavato vacanam.... Lévi also confirms that Vasubandhu (he refers to the author as
Asanga; see Introduction) quotes exactly the Sanskrit Dirghiagama, which Lévi confirms from
the Chinese (T6k. XII, 9, 15a).

3 There are universal vehicle discourses which specifically present a Discipline (Vinaya) for
bodhisattvas; for example, the Bodbisattva vinaya sitra of the ratnakisa collection.



Authenticity of the Universal Vebicle - 11

this (universal vehicle teaching of the freedom from intrinsic reality) 6 Thus, it does
not contradict the definition.
It was stated in the first verse (of this chapter) that the universal vehicle “is

beyond the scope;” hence, this verse is on its non-inclusion in the scope of theol-

ogy:

6. Theology is dependent, indefinite, non-comprehensive, super-
ficial, tiresome, and the resort of the naive. Thus, this (universal ve-

hicle) is not within its scope.

Theology rests upon the failure to experience the truth (personally); that is,
it is dependent upon certain sacred traditions. It is indefinite because it understands
(reality) differently at different times. It is non-comprehensive because its scope
does not include all objects of knowledge. Its object is the superficial reality and not
ultimate reality. It is tiresome because it completely confines the human genius.

The universal vehicle, however, is none of these, from dependent to tire-
some. It is taught in the discourses such as the Transcendent Wisdom Hundred Thou-
sand. So it is not within the scope of theology.

It was said (in verse three of this chapter) that buddhahood is not attained in
the disciple vehicle, since that (vehicle) lacks liberative art. How then is the univer-
sal vehicle endowed with the art (for attaining buddhahood)? This verse is on its

fitness as liberative art:

7. From the magnificent and the profound come evolutionary de-
velopment and nonconceptual (wisdom). (The universal vehicle)
teaches both, and therein lies its art (for realizing) unexcelled (en-

lightenment).

What does this verse show? Teaching the magnificence of (the buddhas’)
power makes beings progress in evolution, since they strive through their faith in
that power. Teaching the profound (selflessness develops) nonconceptual (wisdom).
Hence both are taught in the universal vehicle, serving as the liberative art for (at-

taining) unexcelled wisdom, since those two respectively bring about the evolution-

O LI, p. 5.8 ...athaiva hi dharmata mahibodhipraptaye tasmanndsti.... The Tibetan (D Phi
132a3-4) byang chub chen po’i 'thob par gyur pa’i chos nyid ni ‘di kho na yin no clarifies this
corrupt text, which would better read tad eva hi dharmati mahibodhipraptaye. See the
Chinese version (T.31.591c16).
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ary maturity of (other) beings and the evolutionary perfection of one’s own bud-
dha-qualities.
There are those who become frightened by this (teaching). For their sake

there is a verse on the causes and the dangers of such unwarranted fear:”

8.8 Groundless fear causes people suffering, for it has long occa-
sioned the growth of a great mass of evil. Who has no spiritual
gene, who has bad friends, whose mind is uncultivated, and who
has no previously gathered virtues, fears this teaching, misses the

great purpose, and wanders in this world.

Groundless fear is fear of what is not a cause for fear, and it causes suffering
for beings in the bad migrations. Why? Because it causes the growth of a great mass
of evil. For how long? For a long period. Next, the dangers are shown, along with
their causes and duration. What is the cause of such fear? He shows four causes;
lack of the spiritual gene, lack of good friends, having a mind uneducated in the
reality of the universal vehicle, and not having previously stored up virtue. To miss
the great purpose (of life) is to miss gathering the stores for the great enlighten-
ment. He shows here yet another danger, from the loss of the not yet obtained.

Having shown the causes of fear, the reasons for not fearing the universal ve-

hicle should be shown; hence a verse on the reasons not to be afraid:

9. There is no (universal vehicle) other than it. It is supremely hard
to fathom. It is contemporary. It teaches a variety. It uses a consis-
tent explanation, with many approaches. Its meaning is not literal.
The Lord’s intention is mysterious.” The wise do not fear this

teaching since they examine it properly.

7 The Tibetan (D Phi 132b2-3) reads nyes dmigs dang rgyu nyid, hence invalidating the San-
skrit (LI, p. 6.2): ...ddinave kﬁmnatveha..., which should translate, “a verse concerning the
causes in the case of the danger....” If the Tibetan is right, and it makes better sense, the two
should be compounded, ...ddinavakaranatvena.

8 From here the meter changes, moving from predominantly 16-syllable, two-line verses, to
17-syllable four-line verses, until the end of this chapter. (See L1, p. 6, n. 1.)

9 The Sanskrit (L1, p. 6.17) bhagavati ca bhavatigahanat scems less good than the Tibetan (D
Phi 132b7) bcom ldan dgongs pa shin tu zab, i.e., *samdhyitigahana.



Authenticity of the Universal Vehicle - 13

“There is no other different from it” — this can mean either that there is no
universal vehicle other than it, or that, if the disciple vehicle were itself the universal
vehicle, there would be no disciple or hermit sage vehicles apart from it. In fact, all
(practitioners) would become buddhas.

“It is supremely hard to fathom” — the path to omniscience is very hard to
fathom. It is “contemporary” because it arose at the same time (as the individual
vehicle).

“It teaches a variety,” teaching the variety of the paths of the stores (of merit
and wisdom),!? and not just voidness alone. Therefore, this (teaching of voidness)
should be taken as intentional. “It uses a consistent explanation with many ap-
proaches,” as voidness is repeatedly taught in various discourses with many ap-
proaches. Its necessity then is very great, otherwise the negation (of intrinsic reality)
would have been made just once. Its meaning is not literal, not being explicit in the
words.

Therefore, one should not fear (the universal vehicle). The intention of the
Lord is (very hard to fathom), because the intentions of all buddhas are very deep
and hard to understand. So, we should not fear (the universal vehicle teaching) just
because we do not (easily) understand it. And thus the wise do not fear it, for they
investigate it properly.

This verse on (the universal vehicle) as the sphere of far-reaching wisdom:

10. Relying in the beginning on study, the appropriate conscien-
tious attitude emerges, and from that conscientious attitude arises
that wisdom whose object is the meaning of thatness. That gener-
ates the artainment of the truth (body), and therein lies real genius.
Since (truth) is (only known) personally,!! without (such wisdom),

how can you decide (that the universal vehicle is not the word of

the buddha)?

Relying in the beginning upon study, the appropriate conscientious attitude

arises; the word yo (in the first line) means “appropriate” (yonisa). From the appro-

10 The Sanskrit (LI, p. 6.22) is corrupt here: sambharamirga has no case ending. The Ti-
betan rhogs kyi lam instead of tshogs lam makes it clear that the two stores of merit and
knowledge are mentioned here, as suits the meaning of “variety,” and not just the accumula-

tion path of the five paths.

1 Following the Tibetan (D Phi 133a7): de ltar gang gi tshe blo gros de ni so so rang gis rig pa
yin na de med na 'di ji ltar nges te.
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priate conscientious attitude arises wisdom whose object is the meaning of thatness;
that is the transcendent realistic view. Then comes the attainment of the truth
(body), the fruition of that (wisdom). When that is attained, the (true) genius arises
which is the intuition of liberation. When that intelligence is interior, it is (only
personally) determined. Without it, how can there be a decision or determination
that the universal vehicle is not the word of the buddha?

Another verse on (the universal vehicle’s being) nothing to fear:

11. “Neither I nor the Buddha understand the profound. Why is
that profound not accessible to theology? Why is liberation only
for those who understand the import of the profound?” Such a

fearful position is irrational.

If one were to say, “I don’t understand the profound; it is frightening,” it
would be wrong. Or, “A buddha also does not understand the import of the pro-
found, so why does he teach it? It is frightening,” it would be wrong. Or, “Why is
liberation only for those who understand the import of the profound, but not for
the theologians? It is frightening,” it would be wrong.

One verse on the (universal vehicle) being proven by lack of faith:

12. (The superiority of the universal vehicle) is proven by the fact
that those of petty aspiration, those of very lowly elements, and
those surrounded by narrow-minded friends do not have faith in

this Dharma which teaches magnificence and profundity so well.

One whose aspiration is petty develops on that account a lowly element
which permeates his fundamental consciousness. He (tends to) surround (himself
with) narrow-minded friends whose aspiration and elements are similar to his own.
If such a person has no faith in the teaching of the universal vehicle, wherein mag-
nificence and profundity are well taught, that in itself proves the excellence of that
universal vehicle.

One verse on the irrationality of rejecting discourses which one has not

heard:

13. One who has gained knowledge through one course of study
and then reviles (another) which he has not studied, is a fool. How
can he be certain (it is worthless) when a boundless variety of learn-

ing still remains?
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Granting a lack of faith in the universal vehicle, the indiscriminate rejection
of unstudied discourses is irrational. That person is a fool who gains knowledge
through one course of study and then reviles another study just in general. How can
one be certain that the universal vehicle is not the word of the buddha, when a
boundless variety of learning still remains? One has no strength other than learning,
so it is wrong to reject what has not been learned.

What has been studied should be properly incorporated in conscientious at-

titudes; hence this verse on the drawbacks of inappropriate conscientious attitudes:

14. The meaning (of the discourses) being (too) literally construed,
self-conceited understanding leads to the ruin of intelligence. One
rejects the well taught and so suffers a defeat, confused by hostility
toward the teaching.!?

“Self-conceited understanding” is complacent attachment to one’s own view,
not seeking the (true) import from the wise. It leads to the ruin of intelligence, due
to the loss suffered from failure to attain the intuition attuned with reality. Such a
one rejects the well-taught explanations of the teaching, thereby gaining great de-
merit and so suffering a defeat. The confusion of hostility toward the teaching leads
to the (harmful) evolutionary action of abandonment of the teaching; this is its
major drawback.

Hostility (toward the teachings) is irrational, even when one does not know
that their meaning is not literal; hence this verse on the inappropriateness of resent-

ment:

15. A hostile mentality is naturally deficient, not fit to apply even
to the faulty, not to mention the teaching, even when in doubt.

Therefore, simple impartiality is preferable, for it is free of fault.

Naturally deficient means naturally reproachable. Thus, simple impartiality
is preferable. Why? It is free of fault, while hostility is faulty.

12 The Tibetan (D Phi 134a2): chos la khong kbro sgrib indicates an emendation of the
Sanskrit from (LI, p. 8.7): dbarme pratighavativa (pratighatameva) to dharme pratighivrtiva,
which is more in accord with the commentary’s pratighatamavaranan.






CHAPTER 11

Going For Refuge

First, this verse summarizing the (bodhisattva’s) distinctive going for refuge:

1. One who has gone for refuge in this vehicle should be known as
supreme among refugees, due to a substantial distinctiveness with

four aspects: universality, commitment, attainment, and supremacy.

Why is only the one (who goes for refuge in the universal vehicle) foremost
among those who go for refuge? Because of a substantdal distinctiveness with four
aspects, known as: universality, commitment, attainment, and supremacy. The
meanings of universality, commitment, attainment, and supremacy will be explained
below.

Nevertheless, some are faint-hearted, because refugees have many difficult

duties. This verse is to encourage their going for refuge:1

2. The resolution is difficult in the beginning, and difficult to prac-
tice even for hundreds of thousands of eons. Yet when accom-
plished it has great value in promoting the welfare of beings.
Therefore, it is here in the supreme vehicle that refuge has the su-

preme value.

This shows that the determination to go for refuge causes fame, because of
the distinctiveness of its vows and practices. Its great value is shown by the distinct-
iveness of its atrainment of fruition.

A verse on the meaning of the “universality” mentioned above:

3. One who is engaged in saving all beings, who is skilled in both

vehicle and intuition as universal, who has in Nirvina an equal ex-

1 Following the Tibetan (D Phi 134b2): skyabs su gro bar spro bar bya ba’i phyir.
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perience of life-cycle and of peace — that one should be recognized

as a genius, and truly universal.

This shows the fourfold meaning? of “universality.” Its significance with ref-
erence to beings is shown by the fact that one undertakes to save all beings. Univer-
sality of vehicles is shown by one’s skill in the three vehicles. Universality of intui-
tions is shown by one’s knowledge of the selflessnesses of subjects and objects.
Universality of Nirvina is shown by one’s equal experience of life-cycle and of
peace; that is, there life-cycle and liberation are not differentiated as evil and good.

A verse on the significance of commitment:

4. That genius is to be recognized as foremost in commitment who
aspires with many joys to the supreme enlightenment, who tire-

lessly undergoes hardships, and who, once enlightened, becomes

the equal of all the buddhas.

The distinctive quality of commitment is shown here by way of a threefold
distinctiveness. The distinctive vow is the aspiration to the actual state of that bud-
dha only to whom one goes for refuge out of one’s abundance of joy from knowing
the excellence of his virtues. The distinctive practice is the tireless performance of
difficult tasks. Distinctive attainment is that one becomes the complete equal of all
the buddhas by attaining highest perfect enlightenment.

Distinctiveness of commitment is shown by another verse on the excellent

birth as the foremost of the buddha-children:3

2 From here there is a gap in the Sanskrit text up to the end of the commentary on vs. 11 in

this chapter, which is made up from the Tibetan translation (D Phi 134b4-136b5).

3 The expression finaputra refers to cither a male or a female bodhisattva in general. In the
plural it also refers to both. The gender inflections in Sanskrit create a problem when
translating into English, which has separate words for male and female children, and a
general term for both collectively. Thus, if we mechanically translate pusra as “son” in this
compound, we add more sexism to the text than it naturally has. Therefore, we have
consistently chosen to translate this epithet for bodhisattva as “child of the buddha,” or in
plural, “buddha-children.” The variability of the word putra is shown by Pinini in the
Astadhyayi 1.2.68: bhratrputrau svasrdubitrbhyim. An example from Sanskrit literature of
putra in its sense of “children” is found in the Asvalayana Grhyasitra (quoted in Lanman,
C.R., A Sanskrit Reader, Harvard University Press, Cambridge, MA, 1978, p. 98.19-21):
...angusthameva grhniyidyadi kimayita pumanisa eva me putrd jayeranniti “...the thumb only
should grasp, if he wants to give birth to male children.”
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5. That genius is to be recognized as foremost in commitment who
is wonderfully born as foremost of the buddha-children, with the
peetless spirit as seed, peerless wisdom as mother, the wealth of the

stores as womb, and peerless compassion as gentle nurse.

Excellent birth is shown by the distinctive excellence of such noble birth,
through peerless seed, mother, womb, and nurse. The conception of the spirit (of
enlightenment) is the bodhisattva’s seed, transcendent wisdom the mother, endow-
ment with the stores of merit and wisdom the womb that nurtures, and compassion
the nurse that takes care.

Another verse shows that such wonderful birth, a distinctiveness of (the

bodhisattva’s) commitment, is itself distinguished by physical excellence:

6. Her body is beautiful with all the various marks. She has gained
the strength to develop all beings. She has found the peace and in-
finite great bliss of a buddha. She knows how to manifest great lib-
erative arts to protect all beings.

Her physical excellence is shown by four distinctivenesses: distinctive physi-
cal beauty because of adornment with the marks (of the great person), the word
“various” implying their superiority to those of the universal monarch and so on;
distinctive strength because she has gained the strength to bring all beings to evolu-
tionary perfection; distinctive happiness because she has found the peace and infi-
nite great bliss of a buddha; and distinctive intuition because she knows how to
manifest great liberative arts for giving full refuge to beings. It can thus be under-
stood that a buddha-child is called “wondrously” born for her consummate perfec-
tion in four areas: physical form, strength, happiness, and knowledge of her own
arts.4

Another verse shows the excellence of (a bodhisattva’s) birth through the fact

that it carries on the buddha’s lineage without interruption:

7. Coronated by all buddhas with great rays of light, he truly pos-
sesses all authority over the teaching, he knows how to manifest the

4 Here, there is an interesting connection between the Tibetan (D Phi 135a5): sems can kun
bskyab thabs chen bsham pa shes and the commentarial gloss (D Phi 135b1): rang gi bzo shes
Ppa phun sum tshogs pa, thus associating the “liberative art” notion of upaya with the actual
crafts of artistic creativity ($ilpa).
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mandala of a buddha’s retinue, and, applying the precepts, he

strives to administer punishment and reward.

There are four causes of a crown prince’s noble birth which enable him not
to be cut off from the family lineage: his receiving coronation, the unimpededness
of his authority, his critical skill in adjudicating disputes, and his administering
punishment and reward. In a parallel manner, the bodhisattva receives consecration
with rays of light, has universal authority of the teachings because of his unob-
structed intuition, knows how to manifest the mandala of the retinue of the bud-
dha, and is skilled in applying the precepts to punish the faulty and reward the vir-
tuous.

The distinctiveness of (the bodhisattva’s) commitment is further shown by

another verse, comparing him to a prime minister:

8. Like a prime minister, (the bodhisattva) enters among the tran-
scendences, always watches over the far-flung accessories of enlight-
enment, always properly guards the three secrets, and always cease-

lessly accomplishes the welfare of many beings.

One is appointed prime minister for four reasons: (he is) entrusted to go
among the queens, he moves in the inner circles; he watches over all the treasures;
he is entrusted with all secret intelligence; and he controls all disbursements. In the
same way, the bodhisattva enters among the transcendences, always watches over
the accessories of enlightenment scattered throughout various discourses without
forgetting them, always keeps the three secrets of body, speech, and mind, and al-
ways ceaselessly accomplishes the welfare of many beings, as he wills the benefit of
infinite beings.

One verse on the significance of realization:

9. She attains a great mass of merit, preeminence in the three
worlds, mundane happiness, alleviation of a great mass of suffering,
the bliss of highest insight, a body of many teachings, supreme and
eternal, a store of virtues, the elimination of the instincts, and de-

liverance both from worldly pressure and from peace.

When she venerates the teaching, she gains a great mass of merit. When she
conceives the spirit of enlightenment, she attains mundane happiness. At the time

of realization she accepts all beings as herself and thereby alleviates a great mass of
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suffering; that is, she attains the power to alleviate the sufferings of all beings. When
she can tolerate the nonproduction of all things, she attains the bliss of highest in-
sight.

At the time of perfect enlightenment, she wins the body of many teachings;
a buddha’s body of truth is a mass of many teachings because it is the source of the
infinite teachings found in the discourses and so on. (That body) is supreme be-
cause it has the best of all qualities, and eternal because it is inexhaustible. It is a
store of virtues because it is the collection of the excellences of the powers, confi-
dences, and so on. With such a body, negative instincts are eliminated, and she at-
tains deliverance both from pressure and from peace, since it does not stand in
either the life-cycle or in liberation. These are the eight aspects of the significance of
realization.

A verse on the significance of supremacy:

10. The genius triumphs over the host of disciples through his vir-
tue, which is magnificent, great in value, immeasurable, eternal,
constant, and inexhaustible. His virtue is mundane, transmundane,
evolutionary, and lordly; it is inexhaustible through ceasing the life-
systems.

There are four reasons why a bodhisattva surpasses the disciples: his root of
virtue is magnificent, great in value, immeasurable, and inexhaustible. These four
types of virtue have been explained as the mundane, transmundane, evolutionary,
and lordly; that is, worldly, transcendent, leading to perfection, and masterful.
These are the four excellences of (a bodhisattva’s) virtue. Lordly virtue is inex-
haustible through its ceasing of the life-systems, for it is not exhausted even in that
Nirvina in which there is no residue of the systems.

A verse on going for refuge:

11. As she makes the commitment out of a will to (enlightened) re-
ality, she is recognized through her compassionate love. Thereby
she becomes all-knowing, and tireless in helping, bringing happi-
ness, and undergoing hardships. She has all excellences cultivated
by all vehicles in pursuit of transcendence. Attained conventionally
and actually, such a genius’ taking refuge is the best.

This teaches the subjects of nature, cause, result, activity, endowment, and
typology, in the context of taking refuge. The nature of taking refuge is its com-
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mitment of the will to attain buddhahood. Its cause is compassion, from which it
springs. Its result is omniscience, which proceeds from it. Its activities are tireless-
ness in giving help, bringing happiness, and in the performance of difficult deeds.
Its endowment is the possession of all excellences cultivated in all vehicles in their
pursuit of transcendence. Its types are differentiated into coarse and subtle depend-
ing on whether refuge is taken conventionally or actually.

A verse on the distinction of the accomplishment of taking refuge:

12. One who goes to this refuge of great import increases the host
of excellences beyond measure, fills the world with compassionate

thoughts, and spreads the teaching of the peerless noble ones.

This shows the great import which lies in taking refuge from the point of
view of its realization of individualistic and altruistic aims. One’s personal goals are
realized through the increase beyond measure of many kinds of excellences. “Be-
yond measure” should be understood here as being beyond measurement by specu-
lation, calculation, or chronology; that is, the increase of excellences cannot be
measured by any of these because it is too great. Altruistic aims are realized spiritu-
ally through the diffusion of compassion and practically by the spread of the teach-
ing of the universal vehicle. The universal vehicle is the teaching of the great noble
beings.
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The Spiritual Gene

A summary verse on the divisions of the spiritual gene:

1. Existence,! superiority, nature, marks, genetic types,? dangers,

benefits, and a double comparison; (all) fourfold.

This (verse) summarizes the (main topic) divisions of the spiritual gene: exis-
tence, superiority, nature, marks, types, dangers, benefits, and a double comparison,
each of which is fourfold.

A verse on the particulars of the existence of the spiritual gene:

2. The existence of the spiritual gene is demonstrated by the differ-
ences in (beings’) elements, faith, achievement, and the acquisition

of different results.

According to the Heap of Faculties Scripture> the classes of elements are infi-

nite because of the diversity of beings’ elements. Therefore, since just such kinds of

! The Sanskrit (LI, p- 10.7 ff) satva should be amended according to the commentary’s
astitva.

2 Gotra. On the doctrine of gotra in the Vijianavada, see Ruegg, La Théorie, pp. 73-107.
Also, VKN pp. 425—430, and Dayal pp. 51-53. The meanings associated with this word may
be seen from its equivalents in BBb p. 2: support or basis (adhara, upastambha, nisraya,
nilaya); cause (betu, upanisad, piirvamgama, bija), and in the YBh p. 26: essence (dhatu,
prakyti). In the MSA the line of interpretation is gotra = kula = dhatu = bija = hetu. See J.
Takasaki, A Study on the Ratnagotravibhiga (Uttaratantra), 1966, pp. 21-22. The English
equivalent of gozra is very hard to settle, as the word has biological, geneological, mineral,
and even vegetable connotations. Takasaki chooses “germ,” others “lineage,” both of which
seem inappropriate; the former because of its connotation of disease, the latter because of its
narrowness.

3 The Chinese (T.31.594b9, n. 2) has Bahudhatukasisra. See Sthiramati (D Mi p- 46bl) and
Asvabhava (D Bi p. 60a6). On the Aksarasi and Bahudbitukasisras see L1, p. 10, n. 2 and LII,
p- 25 n. 2.1, Siddpi p. 102, and the Kosa 1, p. 27.

23
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elements must be acknowledged, (people on) the three vehicles differ in spiritual
genes. Beings are seen to differ in faith. Some from the very outset have faith in one
vehicle or the other, which would be impossible were it not for a difference in spiri-
tual genes. Even where faith is brought about by a cause, achievement is seen to
differ; some are successful and some are not, which would be impossible were it not
for a difference in spiritual genes. Results are seen to differ, (that is, there are) infe-
rior, middling, and superior enlightenments (of the disciples, the hermit sages, or
bodhisattvas, respectively), which would be impossible were it not for a difference
in spiritual genes, for the fruit conforms to the seed.*

A verse on the particulars of superiority:?

3. The spiritual gene (of the bodhisattva) is reckoned the superior
because it is the cause of her excellence, completeness, universal

value, and the inexhaustibility of her virtue.

The superiority of the (bodhisattva’s) gene is shown to lie in a fourfold cau-
sality: the (bodhisattva’s) gene is the cause of surpassing excellence, completeness,
universal value, and inexhaustibility of the roots of virtue. The disciples do not have
such surpassingly great virtues, nor do they have such a number of them because

they lack the powers,® fearlessnesses,” and so forth. Nor are they of universal value

4 See also V.4-5, XI.37, XVIL34. It is due to the differences in spiritual genes that all the
buddhas are not one identical buddha; see IX.77.

The doctrine of three “fruits,” i.e., the three enlightenments, would appear to contradict the
doctrine of a “unique vehicle.” See XI.53-54.

5 Compare BBb, p. 2.

6 Parallel to the ten powers of a Tathigata (see XX—XXI.51) are the ten powers of a
bodhisattva. According to MVy 760769 they are: the power of 1) aspiration (#saya), 2) high
resolve (adhyisaya), 3) practice (prayoga), 4) wisdom (prajfid), 5) vow (pranidhana), 6) vehicle
(ydna), 7) practice (caryd), 8) incarnation (vikurvana), 9) enlightenment (bodhi), 10) turning
the wheel of the Dharma (dbarmacakrapravartana). On the powers see Le Traité pp. 1606-7,
1611-2 and Dayal pp. 148-149.

7 Like the balas, bodhisattvas have a set of four fearlessnesses parallel to those of the Tatha-
gatas; (see XX~XX1.52.) The following list from the MVY. 782-785 is obscure in meaning.
Tentatively, they are: 1) retaining the spells one has studied, one is fearless in explicating their
meaning (dharan&rutodgrabanirthanirdeiavaisiradyam); 2) due to understanding selflessness
there naturally does not occur conduct which would be the grounds for injuring others and
there is the fearlessness which is the consummate great protection of the three pure actions,
and deportments (nairdtmyidhigmat paravihethananimitta-samudacara-sahajanadhigaterya-

(contd)
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because they are not altruistic. And they are not inexhaustible for they come to an
end in the Nirvina without residue.?

A verse on the particulars of the nature (of the bodhisattva’s gene):

4. Natural, developed,® support, supported, existent, and nonexist-

ent; it is to be understood in the sense of “delivering excellences.”

This shows the spiritual gene to be fourfold: existing by nature, being devel-
oped, having the nature of a support, and having the nature of the supported, re-
spectively. It exists as a cause, it does not exist as an effect. The spiritual gene is to
be understood in the sense of “delivering excellences”;'? because excellences are de-
livered — that is, emerge — from it.

A verse on the particulars of the marks (of the bodhisattva’s gene):11

patha-triskarmaparisuddham-ahiraksa-sampannavaisiradyam); 3) Never forgetting the teach-
ing memorized, arriving at the culmination of wisdom and liberative art, there is unimpeded
fearlessness in liberating beings, faith, manifestation, and virtue (sadodgrhitadharmavisma-
rapa-prajfiopiyanisthagata-sattvanistaranaprasida-samdarsana-subbanantarayika-vaisiradyam);
4) Without loss of omniscient mind or transcending through another vehicle, there is fear-
lessness in fully realizing complete mastery and all forms of the aims of beings (szrvajriata-
cittasampramosinyayananiryina-sampirnavasiti-sarvaprakara-sattvartha-samprapana-vaisira-

dyant). See Le Traité pp. 1607, 1613.

8 Anupadhisesanirvana (L1, p. 11.8). The highest Nirvana in the Hinayana, as opposed to the
apratisthitanirvana (L1, p. 41,20), or the unlocatable Nirvina of the Mahayana. See IX.45,
IX.70, XVIIIL.69-70, XIX.61-62, and LII, p. 27, n. 4.

9 Paripustam (L1, p. 11.10). The MSABP glosses it as samudanita (acquired). Compare BBh
p. 2.4. The term dhatupustim appears in MSABA. VIIL8 (LI, p. 29.20), X1.61 (LI, p. 71.7),
and XVIL.19 (LI, p. 122.2). BBb p. 56.23 explains dhatupustin as the production and main-
tenance of greater and greater nourishment of the seeds of virtue subsequent to the habitual
practice of virtue based on the natural excellence of the seeds of virtue (ya prakrtya kusala-
dharmabijasampadam nisritya p irvakusaladharmabhyasaduttarottaranam kusaladharmabija-
nam paripustatari paripustatama utpattim sthitim). Compare AAA 307.14-16, and AAV p.
76.23-77.2.

10 Gunottarandirthena gotram veditavyam (LI, p. 11.13). Compare AAA p. 307.25: niruktam
tu gunottarandrthena dharmadhaturgotram.

W In the Dam Chos Yi bZhin Nor Bu Thar Pa Rin Po Che'i rGyan 7b1, sGam Po Pa quotes
the following verse from the Dasadharmakasitra on the marks: byang chub sems dpa’ blo ldan
gyi [/ rigs ni mishan ma dag las shes / [ du ba las ni mer shes dang / / chu skyar las ni chu bzhin
no. “The spiritual gene of the wise bodhisattva is known from marks as fire is known from
smoke, or water from water fowl.” See the Aryadasadharmakanamamahiyanasisra, Dkon
brsegs, Dsi 187a4-5. Paraphrased in Sthiramati (D Mi 48a8—48bl). See also BB pp. 3-6.
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5. From the very outset of practice, compassion, faith, tolerance,
and dedication to beauty are declared the marks of the (bodhisat-

tva’s) spiritual gene.

The marks of the bodhisattva’s gene are fourfold: from the very commence-
ment of practice (the bodhisattva has) compassion for beings, faith in the teaching
of the universal vehicle, tolerance — that is, endurance in the undergoing of ordeals
— and dedication to the virtues comprised by the transcendences.

A verse on the analysis of the types (of spiritual gene):

6. In short, there are four types of spiritual gene: the determined,
the undetermined, the conditionally unalterable, and the alterable.

In brief, there are four types of spiritual gene: determined and undeter-
mined, respectively unalterable and alterable by causes.!?
A verse on the analysis of the dangcrs13 (to one who has the bodhisattva’s

spiritual gene):

7. Briefly, the dangers to the spiritual gene are to be known as four:
habituation to the mental addictions, bad companionship, depriva-

tion, and dependency.

In brief, there are four dangers to the bodhisattva’s gene which cause one
who is of that genealogy to engage in evil: obsession with the mental addictions,
evil companions, lack of what is necessary (to the practice of virtue), and
dependence (on others).

A verse on the analysis of the advantagesM (of the bodhisattva’s gene):

12 These who are definitely of the disciple, hermit sage, or universal vehicle families are
destined to realize the fruit of their own vehicle regardless, whereas those who are not defi-
nitely of one family or another will achieve the goal to which they are led by a spiritual

friend; see Sthiramati (D Mi 49a4—49b6).

13 Adinava (L1, p. 11.24). Compare BBb p. 7.8 where they are called sukladharmavairodhika
upaklesinm.

Y Anuiamsa (LL p. 12.2).
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8. He only visits the bad migrations once in a long while, and he is
liberated from them quickly. While there, his suffering is slight,

and his anguish spurs the evolution of the beings there.

The bodhisattva’s gene has four advantages: he visits the wretched births
once in a long while and is quickly liberated from them. Even when born there he
suffers little, yet is deeply moved and out of compassion for beings there, he brings
them to evolutionary maturity.

A verse on the comparison of (the bodhisattva’s) spiritual gene to a great

gold mine:

9. (The bodhisattva’s gene) should be recognized as like a mine of
gold, the source of immeasurable beauty, of (brilliant) intuition, of
immaculate (purity), and of (the bodhisattva’s) powers.

A great gold mine (gotram) is the source of four types of gold: abundant,
shining, pure, and useful.!> In the same way the bodhisattva’s gene is the source of
immeasurable roots of virtue, the source of her intuitive wisdom, the source of her
immunity to mental addictions, and the source of the powers such as the super-
knowledges. Thus it should be recognized as like a great gold mine.

A verse on the comparison of the (bodhisattva’s) gene to a great jewel mine
(gotram):

10. (The bodhisattva’s gene) should be recognized as like a mine of
great jewels, since it causes the great enlightenment and is the
source of great intuitive wisdom, the concentrations of noble be-

ings, and the great fulfillment of all beings.

A great jewel mine is the source of four types of jewels: jewels of perfect
authenticity, color, shape, and size. The bodhisattva’s gene is similar, because it is
the cause of the great enlightenment, the great intuitive wisdom, the concentrations
of the holy ones — concentration being the shape of the mind — and the cause of the
universal evolution of beings, bringing many beings to evolutionary perfection.

A verse on the analysis of (those who are) lacking the spiritual gene:

15 Compare the canonical attributes of naturally luminous mind (cittaprabhisvaranm: prakrti-
visuddham). See Ruegg (1969) pp. 79-80, 411.
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11. (Temporarily lacking the gene,) some are exclusively given over
to misconduct; some have destroyed their good qualities; some lack
the virtues conducive to liberation; some have slight virtues. And
there are others (who forever) lack the cause.

Here the term “lacking” in the spiritual gene designates those who lack the
destiny for ultimate liberation. In brief, they are of two kinds: those who temporar-
ily lack that destiny for ultimate liberation, and (those who lack it) forever. Those
who temporarily lack the destiny for ultimate liberation are of four types: those who
are exclusively given over to misconduct, those whose roots of virtue have been sev-
ered, those who lack the roots of virtue conducive to liberation, and those whose
roots of virtue are feeble and whose stores are incomplete. But those who forever
lack the destiny for ultimate liberation forever lack the cause for they do not have
the gene for ultimate liberation.!6
A verse on the greatness!” of the natural and developed spiritual genes:

12. Although ignorant of the far-reaching teaching taught to bring
help to others by showing the profound and the magnificent
(truths), if one has all-embracing faith and is persevering in prac-
tice, finally one attains perfections greater than (those of) the
(worldlings and disciples). One can know that this results from the
bodhisattvas’ spiritual genes, one natural and one developed in ex-

cellent qualities.

The teaching of the universal vehicle proclaims the magnificent and the pro-
found; it was taught at length to bring help to others. Although ignorant of the
subject matter of the magnificent and profound (teachings), if faith is all-embracing
and one is indefatigable in practice, one attains perfection in the end. Great enlight-
enment is superior to the perfection of the (enlightenments) of the other two. This

16 1t would appear that the idea that there are individuals incapable of ever attaining
enlightenment would contradict IX.37. Sthiramati (D Mi 53b8-54a5) explains that agotra
designates both those who will attain enlightenment after a period of time, and those who
will never attain it. In the first case the privative 2- has a pejorative connatation, and in the
second it indicates the utter nonexistence (of gotra). These latter are hetuhina (LI p. 13.1),
lacking the cause (of enlightenment), i.e., gotra. See Ruegg (1969), p. 80, n. 3.

17 The Tibetan (D Phi 138b5) has rang bzhin dang rgyas pa’i rigs rnam par dbye ba nyid du
instead of che ba nyid du, for the Sanskrit maharmye (LI, p. 13.2).
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is the greatness of the bodhisattva’s genes, one which is naturally endowed with
excellences, and one which is developed. “The other two” are worldlings and dis-
ciples. “Superior” means supreme.

A verse on the preeminence of (the bodhisattva’s) gene due to its result:

13. For the growth of the tree of enlightenment with its overabun-
dance of excellences, to attain great bliss and the conquest of
(great) suffering, and for the sake of its fruit which gives help and
happiness to self and others, that supreme spiritual gene is truly

like a wondrous root.

This shows the bodhisattva’s gene to be the wonderful root of the tree of en-
lightenment whose fruit brings benefit and happiness to self and others.






CHAPTER IV

Conception of
the Spirit of Enlightenment

A verse on the characteristics of the conception of the spirit (of enlighten-

ment):

1. The bodhisattvas’ conception of the spirit is a will of great en-
thusiasm, great initiative, great purpose, great outcome, and a dual

objective.!

It is a “great enthusiasm” because it is enthusiastic to attain? the profound
(realization) and to perform difficult tasks for a long time, due to its armor-like
energy.3 It is a great initiative due to the application-energy, which follows on the
armor-like (energy). It has great purpose because it is concerned with the benefit of
self and others. It has a great outcome because it results in the attainment of the
great enlightenment. This highlights the three types of virtue: the (first) two expres-
sions indicate heroic virtue, and the next two expressions, the virtue of working for
the benefit (of others) and the virtue of reaping the fruit. It has a double objective
because its objectives are great enlightenment and working for the fulfillment of
others. Therefore the conception of the spirit is defined as a will having three vir-

tues and a double objective.

! Quoted in 444 p. 283.22.

2 Pratipaksotsabandt (LI, p. 13.21) is clearly corrupt, and should be edited, according to the
Tibetan (D Phi 139a4) sgrub pa la spro ba’i phyir, to pratipastyussabanat, as Lévi partially does
(LI, p. 32 n. 1.2).

3 Samnihavirya (L1, p. 13.21). See BBb p. 138.10: sannahaviryam kusaladbarmasamgraha-
kan sattvarthakriyayai ca.

4 Purusakira (L1, p. 14.1). The Tibetan (D Phi 13924) is skyes bu byed pa’i yon tan, virtue,
perhaps merely “character-forming.”
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A verse on the varieties of the conception of the spirit:’

2. The conception of the spirit is held to function on the (bodhi-
sattva) stages as faith, a pure universal responsibility,® evolutionary

impetus, and freedom from the obscurations.

The bodhisattvas’ conception of the spirit is of four types:” it resembles faith
on the stage of action through faith, pure universal responsibility in the first seven
stages, evolutionary impetus in the eighth and the rest, and freedom from the ob-
scurations at the buddha stage.8

Four verses defining the conception of the spirit:

3. Its root is compassion, its aspiration is the constant benefit of be-
ings, its faith is in the teaching, and its objective is the quest for in-
tuition of that (truth).

4. Its vehicle is zeal for the higher, its support is the vow of moral-
ity, its impediments are the resistances and insistence on the oppo-

site.

5. Its advantage is the increase of the beautiful, consisting of merit
and wisdom, and its renunciation lies in constant practice of the

transcendences.

6. It terminates at each stage by application to that stage. This
should be understood as the identification of the bodhisattvas’ con-

ception of the spirit.

3 The following verse and the first two padas of verse three are quoted in AAA p. 285.23.
6 On the connection between bodbicittotpida and adhyaiaya see VKN pp. 405—407.
7 Four types of bodbicittotpida are taught in the Gayasirsasitra, Nu 315b7-317a4.

8 The first two types of cittotpada, i.e., adhimoksika and suddhadbyisayika (L1, p. 14.7),
correspond to the first two types of bodhisattvas according to BBA pp. 59.27-60.2:
adhimukticaryabhimisthito bodhbisattvo ‘dhimukticari Suddhadhyasayabhimisthito bodhbisattvam
Suddhadhyasiayam.
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This is its definition. What is the root of the bodhisattvas’ fourfold concep-
tion of the spirit? What is its aspiration? What is its faith? What is its objective?
What is its vehicle? What is its support? What is its danger? What is its advantage?
What is its renunciation?® What is its termination? Its root is compassion, its aspi-
ration is the constant benefit of beings, and its faith is in the teaching of the univer-
sal vehicle. Its objective is the intuition of (enlightenment), in the form of a quest
for that wisdom. Its vehicle is zeal for the higher, its support is the bodhisattva vow
of morality, and its impediment is its danger. What is that impediment? Arousal of
or insistence upon the aspiration for any other contrary vehicle. Its advantage is the
increase of virtuous qualities consisting of merit and intuition, its renunciation lies
in constant practice of the transcendences, and its termination at each stage results
from application to that stage. It terminates with each srage after being applied
there.

A verse on the conventional conception of the spirit through a formal under-
taking; 10

7. Through the power of a friend, of a cause, of a root, of learning,
or from cultivation of beauty, it is said that the conception of the
spirit through persuasion by another can have stable or unstable

beginnings.

The conception of the spirit from another’s persuasion — that is, from an-
other’s instruction — is called a conventional undertaking. It may come about
through the power of a friend: from agreement with a spiritual friend. It may come
about through the power of a cause: through the efficacy of the spiritual gene. It
may come about through a root of virtue: from the development of that spiritual
gene. It may come about from the power of learning — for many conceive the spirit
of enlightenment where the formulations of the teaching are recited. It may come
about through cultivation of the beautiful, from constant study, understanding, and

retention in this life.!!

9 In the Chinese translation (T.31.595c17), verses 3—G are summarized in two verses.

10 Samadanasamketikacittotpada (L1, p. 14.26). The first of ten varieties of cittotpada accord-
ing to VS (Zi 300a7).

11 Read drsta eva (or drstaiva) for drsta iva (L1, p. 15.4). See Ui, p. 599.
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It should be understood that when it comes about through the power of a
friend its occurrence is unstable; and when it is from the power of a cause, and so
on, its occurrence is stable.

Seven verses on the ultimate conception of the spirit:12

8. When a perfect buddha has been well served, when the stores of
merit and wisdom have been well amassed, when nonconceptual
intuition of things has been born, (the spirit of enlightenment) has

ultimacy.!3

9. When equal mindedness has been acquired toward things and
beings, towards their requirements and highest buddhahood, its
joyfulness is outstanding.

10. One should know its birth, magnificence, enthusiasm, purity of

aspiration, skill in the remainder, and renunciation.

11. Faith in the Dharma is its seed. It is born from the transcen-
dences, the best of mothers,!4 from her blissful womb of medita-

tion; and compassion is its sustaining nurse.

12. It should be known as magnificent, for it accomplishes the ten
great vows. It should be realized as enthusiasm, for it is indefati-

gable in numerous ordeals over a long time.

13. Purity of aspiration comes from awareness of the nearness of
enlightenment and from the acquisition of knowledge of its libera-

tive art as well; but skill comes on the other stages.

12 Paramarthikacittotpada (L1, p. 15.6). The second of ten varieties of cittorpada according to
VS (Zi 300a7).

13 In the Chinese (T.31.596a11) verses 8—14 are rearranged into five verses. The Sanskrit
paramatasya (L1, p. 15.8) does not correspond well to the Tibetan (D Phi 140a3) de ni dam
par ‘dod. We have followed the Tibetan and the commentarial gloss, editing the Sanskrit to
read paramarthata.

14 Compare VKN p. 293 (HTV p. 67).
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14. Its renunciation is to be known through its conscious attitude
attuned to the structure (of reality), through its intuition of the
constructed nature (of the stages), and through the nonconceptual-
ity of that (intuition).

The first verse shows the ultimacy of the conception of the spirit through
distinctive instruction, practice, and realization. The conception of an ultimate
spirit of enlightenment is at the first stage, the joyful. It is shown to be the cause of
an outstanding joy there. In this context, there is equanimity towards all things due
to the understanding of objective selflessness, and there is equanimity towards the
doings of beings due to the wish to end their sufferings, as if they were one’s own.
There is equanimity towards buddhahood, due to the understanding that (a bud-
dha’s) ultimate element is indivisible from oneself. In addition one should know the
six areas in which the conception of the spirit is ultimate: birth, magnificence, en-
thusiasm, purity of aspiration, skill in the remainder, and renunciation. Birth
should be understood in terms of a distinctive seed, mother, womb, and nurse. It is
magnificent because it accomplishes the ten great vows.!5 It is enthusiasm because
it does not weary of ordeals of long duration. It is purity of aspiration for it knows
the nearness of enlightenment and has found knowledge of the art for reaching it. It
is skillful in the rest because it is skillful in the other stages. It is renunciation be-
cause of an attitude attuned to the structure of the stages. How is it that renuncia-
tion is due to an attitude? Because it knows the real structure of those stages to be
mental constructions, nothing but constructions; and then again, one does not con-
ceptualize that intuition of constructedness.

Six verses on similes of its grealtness:16

15. One conception is like earth; another resembles fine gold; an-

other resembles the white new moon; another is like a blazing
fire.l7

15 The Chinese (T.31.596b7) adds: “as explained in the Dasabhimikasitra.” See DBhS pp.
9.30-11.4.

16 The same twenty two similes of citzotpida are found in AA 1.20-21, although differently
expressed.

17 Although Lévi amended the Sanskrit parocchrayam (LI, p. 16.6) to paro jrieyam (LI, p.
37, n. 15.1) after the Tibetan translation (D Phi 140b5), on the analogy of verses 17 and 18,

(cont'd)
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16. Another resembles a great storehouse; another is like a jewel
mine; another is like an ocean; another like a diamond; another

like the immovable king of mountains.

17. Others resemble the king of medicines; or are like a great
friend. Another is like a wish-granting gem; and another is like the

sun.

18. Another is like a gandharva’s sweet voice; another resembles a
king. There are others like a treasury and like a great highway.

19. One should know that there are conceptions of the spirit like a
vehicle, a fountain, a delightful sound, and the current of a great

river.

20. Among the children of the victors, the conception of the spirit
is spoken of as (being) like a cloud. This spirit, so rich in virtues,
should be conceived with joy.

For the bodhisattvas, the initial conception of the spirit is like the earth be-
cause it becomes the foundation for all the excellences of a buddha and for the in-
crease of their stores of merit and wisdom. Conception of the spirit accompanied by
aspiration is like fine gold, for the strong aspiration towards help and happiness is
not liable to alteration. Accompanied by application it resembles the waxing new
moon, for virtuous qualities increase. Accompanied by universal responsibility, it is
like fire, for it attains greater and greater intensity as does a fire fed by special fuel;
universal responsibility is the aspiration to the intensity of realization. Accompanied
by the transcendence of generosity!® it resembles a great storehouse, for it satisfies
countless beings with material enjoyments and is inexhaustible. Accompanied by
the transcendence of morality!? it resembles a mine of precious stones, for from it

all precious virtues issue forth. Accompanied by the transcendence of tolerance?? it

the manuscript reading is confirmed by the Chinese (T.31.596b15), which has zen (ucchriya)
huo.

18 Dinaparamita (L1, p. 16.21). See XVL.17-18.
19 Silaparamita (L1, p. 16.23). See XVI1.19-20.
20 Ksantiparamita (L1, p. 16.23). See XV1.21-22.
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resembles an ocean, for it is not disturbed by any calamity which might befall it.
Accompanied by the transcendence of effort?! it resembles a diamond, for it is firm
through being unbreakable. Accompanied by the transcendence of contemplation??
it resembles the king of mountains, for distraction does not move it. Accompanied
by the transcendence?3 of wisdom it resembles the king of medicines, for it cures
the illness of all the addictive and objective obscurations.?* Accompanied by the
immeasurables? it is like a great friend, for in no circumstances is it indifferent to
beings. Accompanied by the superknowledges?® it is like a wish-fulfilling gem, for it
gives whatever results are willed. Accompanied by the social practices?’ it resembles
the sun, for it brings a harvest of disciples to evolutionary perfection. Accompanied
by intellectual knowledges?® it resembles a gandharva’s sweet voice, for it teaches
the Dharma which inspires disciples. Accompanied by the reliances?? it resembles a
great king, for it is the cause of nondeprivation. Accompanied by the stores of merit
and wisdom3? it resembles a treasury, for it is the repository of a great store of merit
and wisdom. Accompanied by the accessories of enlightenment3! it resembles a
great royal road, for on it all the noble ones have gone. Accompanied by serenity
and insight32 it is like a vehicle, for it easily transports (beings where they want to

34

g0). Accompanied by retention®3 and eloquence34 it resembles a fountain, for it

retains and pours out without diminution the meaning of the teachings, whether

21 Viryaparamita (L1, p. 16.24). See XV1.23-24.

22 Dhyanaparamita (L1, p. 16.25). See XV1.25-26.

23 Prajiaparamita (L1, p. 16.26). See XV1.27-28.

24 Klesajfieyavarana (L1, p. 16.26). On the cight blocks see XI1.19-20.
25 Apramana (L1, p. 16.27). See XVIL.17-28.

26 Abhijaa (L1, p. 16.28). See VIL1,9.

27 Samgrahavastu (L1, p. 16.29). See XV1.72-78.

28 Pratisamvit (L1, p. 16.29). See XVIIL34-37.

29 Pratisarana (LI, p. 16.30). See XVIIL.31-33.

30 Punyajrianasambhira (L1, p. 16.31). See XVI.19-20, XVIIL.38-41.
31 Bodhipaksa (L1, p. 16.32). See XVIIL57-63.

32 Samathavipasyana (L1, p. 17.1). See XVIIL66.

33 Dharapa (L1, p. 17.2). See XVIIL.25-26.

34 prasibhana (L1, p- 17.2). One of the pratisamvit. See XVIIL.34.
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studied or unstudied, as a fountain retains and pours out water without diminu-

tion. Accompanied by epitomes of the Dharma3>

it resembles a delightful sound,
for it is delightful for disciples who desire to hear about liberation. Accompanied by
the path of the unique way3° it is similar to the current of a river, for when toler-
ance of nonproduction is attained it flows of its own accord. The way is unique for
bodhisattvas who are at that stage, since they make no difference in the perform-
ance of their duties. Accompanied by skill in liberative art>’ it resembles a cloud,
for just as all the wealth of the material world comes from the clouds, so all accom-
plishments of the aims of all beings, through manifestations such as dwell in the
Tusita heaven, are based on (the conception of the spirit of enlightenment).3® One
should understand that the twenty two similes of the conception of the spirit accord
with its inexhaustibility, as stated in the Aksayamati Scripture.3®

A verse in criticism of not conceiving the spirit of enlightenment:

21. Beings who lack the supremely valuable conception of the spirit
attain peace, but lack the happinesses of the consideration of
others’ aims, of the perfection of its liberative arts, of the insight
into the meaning of the great intimation, and of seeing the excel-
lent truth.

Beings who are without the conception of the spirit do not attain the four
kinds of happiness that bodhisattvas have: the happiness which comes from consid-
eration of others’ aims; the happiness which comes from perfecting the liberative

arts (that accomplish) others’ aims; that (happiness) which comes from seeing the

35 Dharmoddana (L1, p. 17.3). See XVIIL.80-81.
36 Ekayana (L1, p. 17.4). See XV1.78, XX-XXI 12, 37.
37 Upaya (L1, p. 17.6). See XVIIL69-70.

38 4AA pp. 284.13-285.11 and AAV 16.20-22.8 agree with our text. On the relation
between the twenty two forms of citrorpida and the Pasicavimsatisahasrikaprajiiaparamita, see
AAA 284.1-10. (Also, see Edward Conze, The Large Sitra on Perfect Wisdom (Berkeley: Uni-
versity of California Press, 1975), p. 46 ff') Note the mention of Maitreyanitha’s heaven as
an example of benefitting living beings, the “gentle rain of mercy” dropping on the world
from his great spirit of enlightenment.

39 The inexhaustibility (aksagata, L1, p. 17.9) of the twenty two types from the initial con-
ception of the spirit of enlightenment down to liberative art forms the greater part of the
subject matter of the AMN in its Tibetan version. On the similes in the Chinese versions of
this and allied siitras (e.g., Aksayabodhisattvasiitra) see L1, p. 17, n. 1 and Ui p. 600.
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meaning of the great intimation — that is, understanding the implied meaning of
the profound scriptures of the universal vehicle; and the happiness which comes
from seeing the highest truth, which is the selflessness of objects.

A verse praising the conception of the spirit for its immunity from (either)

bad migrations or exhaustion:

22. As soon as the genius has conceived this supreme spirit, her
mind is well protected from endless evil; ever increasingly virtuous

and compassionate, she rejoices in happiness and suffering.

As soon as she has conceived this best spirit, a bodhisattva’s mind is immune
from the evil habits which control infinite numbers of beings. Thus she has no fear
of hellish rebirths. In increasing both her virtuous actions and compassion she
comes to be always virtuous and compassionate. Due to this she is always rejoicing.
She rejoices at happiness because she is virtuous, and she rejoices at (her own) suf-
fering, when it is occasioned by accomplishing the aims of others, because she is
compassionate. Thus she is immune from becoming overexhausted by the many
things which she has to do.

A verse on attaining the vow of restraint:

23. Disregarding his own body and life, he embraces great tribula-
tions for the sake of others. How, (even) though being harmed by

another, could such a one engage in acts of evil-doing?

The quintessence of this is: how could one who loves others more than him-
self to the point of disregarding his own body and life for their sake engage in evil
actions for his own sake when harmed by others?

Two verses on the non-reversal of the spirit:

24. Understanding that all things are like a magician’s illusions and
that rebirth is like a garden stroll, she fears neither mental addic-

tions in times of prosperity nor suffering in times of adversity.



40 - Chapter IV

25. For those who are always compassionate, their virtues are their
adornment, delight in helping beings their food, deliberate 0 re-
birth their favorite place, and magical manifestation their sport.

Since a bodhisattva sees all things as like a magician’s illusions, he does not
fear the addictions in times of prosperity. Since he sees rebirth as like taking a stroll
in a garden, he has no fear of suffering in times of adversity. What fear can then
reverse his spirit of enlightenment? Further, the ornament of the bodhisattvas is
their own virtue; the joy of helping others is their food; deliberate rebirth their
pleasure park; and magical manifestations their sport. This is only for bodhisattvas,
not for non-bodhisattvas. How then could their spirit be reversed?

A verse to reverse fear of suffering:

26. Since even Avici hell becomes a realm of delight for one of
compassionate nature who exerts herself for the sake of others, how
in the world could such a one fear sufferings incurred for the sake
of others?

If, in her exertion for the sake of others out of her compassionate nature,
even Avici hell is a realm of delight, how in the world could she allow herself to be
intimidated by the occurrence of suffering occasioned by altruistic deeds? Were one
to have such fear of suffering, her spirit would be reversed.

A verse to reject callousness toward beings:

27. Since he constantly relies upon the teacher of great compassion
and his mind is tormented by others’ sufferings, he feels ashamed
to be exhorted by others when there is something to be done for

others.

Since it is his nature to always rely on the teacher of great compassion and
since his mind is tormented by the sufferings of others, when there is something to
be done for other beings, it is shameful indeed if he must be exhorted by other
spiritual friends.

A verse in criticism of laziness:

40 Samcintya (LI, p. 18.12). As the bodhisattva no longer has the karmic factors necessary for
rebirth, he voluntarily takes birth for the sake of others.
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28. The foremost among beings, who carries on her head the great
responsibility for beings, does not look well if her pace is slack.
Tightly bound with various bonds, her own and others, she should
put forth a hundredfold initiative.

For a bodhisattva who has taken the great burden of responsibility for beings
on her own head, it is unseemly to advance lazily. She ought to make an effort one
hundred times greater than that of a disciple. She is thus strongly bound with vari-
ous bonds of her own and others, consisting of the mental addictions, evolutionary
actions, and births.






CHAPTERV

Practice

A verse on the characteristics of practice:1

1. The practice of the victor-children consists of a great founda-
tion, great initiative, and a great fruitful outcome. It is always a
great effort, involves great endurance, and does what must be done

to carry out the great purpose.

It has a great foundation, for it is founded upon the conception of the spirit
(of enlightenment). It has a great initiative, for it undertakes the aims of self and
others. It has a great fruitful outcome, for its result is the attainment? of great en-
lightenment. Therefore it is, respectively, a great effort because it embraces all be-
ings, a great endurance because it endures all sufferings, and it does what must be
done to carry out the great purpose: thoroughly accomplishing the aims of count-
less beings.

A verse on the lack of difference between (the bodhisattva’s) individualism

and her altruism:

2. When she attains the attitude of the equality of self and others
or of caring for others more than for herself, then she feels that
others’ aims outweigh her own. What then (for her) is individual-

ism? And what is altruism?

The attitude of the equality of self and others is attained through faith when
(a bodhisattva) achieves the conception of the conventional spirit (of enlighten-

ment), and (it is attained) through knowledge when she achieves the conception of

1 Pratiparti (LI, p. 19.10). This is also the title of the thirteenth chapter. On the term prati-
patti, see LI, p. 44 n. 1.1.

2 On the basis of the Tibetan (D Phi 143a3-4) and the Chinese (T.31.597b23-24), we
conclude that the original probably read mahibodhiphalapraptatvas.
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the ultimate spirit (of enlightenment).3 Again, once she arrives at the state of caring
for others much more than for herself, a bodhisattva (naturally) feels that the aims
of others outweigh her own in importance. What then are her individual aims? And
what are her altruistic aims? This means that for her there is no longer any differ-
ence between the two.

A verse on the superiority of altruistic aims:

3. A worldly person, as merciless as he may be, does not inflict tor-
ment upon an enemy in the way that a compassionate one inflicts

terrible sufferings upon himself for the sake of others.

The intense torment that he brings upon himself for the sake of others
proves that (for the bodhisattva) altruistic aims are superior to individual aims.
Two verses analyzing the practice of altruism:

4. Concerning those who live in lowly, mediocre, and superior re-
alities, (the bodhisattva) teaches (them) well, attracts (them), intro-
duces (them), elucidates the import for them, develops them in

beauty, advises them, steadies them, and liberates their intellects.

5. She endows them with distinctive excellence, exalts them in the
clan, (confers upon them) the prophecy, the consecration, and the
unexcelled exaltation of the wisdom of the transcendent lords.

These are the thirteen altruistic (practices).

There are three categories of beings: those who live with an inferior, mid-
dling, or superior spiritual gene. In this context, there are thirteen altruistic (prac-
tices) for the bodhisattva. She teaches them well with the miraculous powers of in-
struction and demonstration. She attracts (them) through the miraculous powers of

magical manifestation. She introduces (them) by causing them to embrace’ the

3 On the conventional and ultimate bodhicittotpida, see IV.7-14.

4 Correct pratiharya (L1, p. 20.12-13) to pratihirya. On the three pratiharyas see Kosa VIII.
pp. 110-112, and Edgerton, BHSD, p. 392.

5 The Tibetan bstan pa khas len du gahug pa’i phyir jug pa (D Phi 143b4) indicates an emen-
dation of the Sanskrit Zsanabhyupagamandt (L1, p. 20.13) to the causative abhyupagamaya-
nat.
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teaching. She elucidates the import for them; that is, (she) resolves the doubts of
those who have been introduced. She develops them in virtue, advises, and steadies
their minds, liberates their wisdoms, and endows them with distinctive excellences
such as the superknowledges. She (exalts them) by birth into the family of the tran-
scendent lords. On the eighth stage, (she confers) the prophetic revelation (of their
eventual buddhahood). On the tenth stage, she anoints them with the wisdom of
the transcendent lords. (In sum,) for the sake of those who possess the three spiri-
tual genes, the bodhisattva’s altruistic practices are of thirteen kinds.

A verse on the perfection of altruistic practice:

6. The supreme practice of the victor-children is unerring instruc-
tion attuned to beings, without arrogance, unselfish, skillful, pa-

tient, restrained, far-reaching, and inexhaustible.

Here it is shown how altruistic practice becomes perfect. How does it be-
come perfect? Instruction is correctly attuned to the beings endowed with (various)
spiritual genes.® Attraction is not arrogant and introduction is unselfish, without
insensitivity in action;’ that is, there is no pride in the working of magic and no
possessiveness of the beings introduced. The practice of elucidation of the meaning
is skillful. The practice of development in beauty is patient. The practice of advising
and so on is restrained, as without restraint one cannot advise others and so forth.8
The practice (for exalting beings by bringing them to) birth in the (buddha-) family
is far-reaching, since practice which is not far-reaching is unable to exalt by birth in

the (buddha-) family and the like. And, for bodhisattvas, all altruistic practice is

6 Sthiramati (D Mi 69a6) cites the following passage from the Aryaratnakita: nyan thos dang
rang sangs rgyas kyi theg pa rnams la zab cing rgya che ba’i chos ‘chad pa ni / byang chub sems
dpa’i khrul pa’o / (It is a bodhisattva’s mistake to teach the profound and magnificent
Dharma to those of the disciple or hermit sage vehicles). This corresponds to the Kasyapa-
parivarta 11.

7 The Tibetan translation reads mi mthun pa mi byed pas (D Phi 144a2), which is lacking in
the Sanskrit and the Chinese.

8 Sthiramati (D Mi 69b7) cites the following passage from an unidentified siitra: bdag ma
grol na sems can grol bar mi nus / bdag ma zhi na sems can zhi bar bya bar mi nus / bdag ma dul
na sems can gzhan dul bar bya bar mi nus so / (If one is not liberated oneself, one will be
unable to liberate other living beings. If one is not at peace oneself, one will be unable to
bring peace to living beings. If one is undisciplined oneself, one will be unable to discipline
other living beings).
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inexhaustible, because the beings embraced by the bodhisattvas are inexhaustible.
One should know then that (such altruistic practice) is perfect.

Two verses on the distinctive superiority of (a bodhisattva’s) practice:

7. People in the desire (realm) enter into great danger, those de-
lighting in existence enter into an unstable and aberrant pleasure,
and those delighting in peace enter the eradication of their private
pains; but those who are compassionate enter the eradication of all

pains.

8. Foolish people always exert themselves for the sake of their own
pleasure; (not only do they) fail to obtain it, they always find suf-
fering. But the intelligent always exert themselves for the sake of
others and, achieving both (individualistic and altruistic) aims, ar-

rive at freedom.

There is great danger in desires, for they cause great physical and mental suf-
fering as well as hellish rebirths. Aberrant pleasures are unstable and, because the
delights of the form and formless realms are impermanent and because of the (over-
all) miserable nature of creation, they are ultimately suffering. It should be under-
stood that “pains” means “mental addictions” because they produce suffering.
Foolish people who always act for the sake of their own pleasure fail to obtain it,
obtaining only suffering. But a bodhisattva who practices for the sake of others ac-
complishes her own and others’ aims and attains the bliss of Nirvapa. This is an-
other distinctive excellence of her practice.

A verse on dedicating the sphere of activity:

9. Whenever the victor-child is involved with the various sense-
realms during his activities, he is motivated by appropriate and

harmonious ideals in order to benefit beings.

In whatever way a bodhisattva becomes involved with the various sense-
realms, such as the visual, while engaged in activities manifesting the behaviors (of

sitting, lying, standing, walking, etc.), he is motivated in all his actions with rele-
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vant and seemly ideals for the benefit of beings, as is set forth at length in the Purizy
of the Realms Scripture.?

A verse criticizing intolerance of beings:

10. An intelligent person does not blame someone whose mind is
always helplessly victimized by faults. Thinking, “this person’s

wrong conduct is involuntary,” his mercy increases.

A bodhisattva does not pick out the faultiness in a person who never had an
independent will — (being subjugated) by the mental addictions. Why? He knows
that such a person’s wrong conduct is involuntary and his compassion for him in-
creases.

A verse on the greatness of (the bodhisattva’s) practice:

11. This practice!® triumphs over all realms and migrations. It is
endowed with supreme peace. It increases with masses of various

virtues, and it always embraces beings with a loving mind.!!

The greatness (of practice) is shown to be of four kinds. It has the greatness
of triumph, because it triumphs over all three realms and five migrations. As (the
Buddha) explains in the Transcendence of Wisdom: “Subhiiti, as form is that which
is, and not that which is not, this universal vehicle triumphs over the world with its
gods, humans, and titans and entirely liberates it.” It has the greatness of Nirvana,
for it is endowed with the unlocated Nirvina. It has the greatness of virtue and the
greatness of not forsaking beings, because it increases virtue and embraces all be-
ings.12

9 GocarapariSuddbisiitra.
10 Prapatti (LI, p. 22.3). Compare saniprapatti in 111.12.
1 The Tibetan reads byams pa’i sems pas (D Phi 144b6).

12 Following the Tibetan yon tan gyi che ba nyid dang / sems can yongs su mi gtong ba’i che ba
nyid ni yon tan gyis phel ba pa dang gro ba sdud pa’i phyir ro / (D Phi 145a1-2).
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Thatness

A verse on the analysis of the characteristics of the ultimate:

1. The nature of the ultimate! is that which is purified though not
purified, not existent, not nonexistent, not such and not otherwise,

not produced and not destroyed, not decreased and not increased.?

“Ultimate” has the meaning of “nondual.” This nondual meaning is illus-
trated in five ways. It is not existent from the point of view of the imagined and
relative identities.3 It is not nonexistent from the point of view of the perfect iden-
tity.4 It is not such, for there is no oneness of the perfect with regard to the con-
structed and the relative. Neither is it otherwise, for it has no otherness from those
two. It is neither produced nor destroyed, for the ultimate realm is not creational. It
is neither increased nor decreased, for it remains as it is amid the cessation and gen-
eration of the two tendencies of mental addiction and purification. It does not be-
come purified, for it is naturally unaddicted. Yet it is not the case that it is not puri-
fied, for it is free of incidental addictions. It should be understood, then, that these
five characteristics of the nondual constitute the nature of the ultimate.

A verse refuting the error of the view of self:

Y Paramartha (L1, p. 22.11). See also XI.50-51, and XX—XXI.60-61.

2 For the Sanskrit napi visudhyate punarvisudhyate (L1, p. 22.13) the Chinese has simply fei
Jing fei wu-jing; not pure, not impure (T.31.598b22).

3 Parikalpitaparatantralaksana (L1, p. 22.14). See Siddhi, pp. 514-515, 526, and La Somme,
pp. 17, 18.

4 Parinispannalaksana (UL, p. 22.15). See Siddhi, p. 527 and La Somme p. 17.
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2. The self-notion’ itself does not have the identity of a self, nor
does the (selfish being’s) deforming habit; their natures are differ-
ent. Apart from these two there is no other (self), so it arises only

as an error; liberation is therefore the termination of a mere error.

The self-notion itself does not have the nature of a (substantial) self, nor
does the (selfish being’s) deforming habit. Their nature differs from the (absolut-
ist’s) imaginatively constructed self. (The deforming habit) consists of the five ap-
propriative bodymind systems, for it is produced from the mental addictions and
negative instinctual conditionings.7 Nor is there (any self) found apart from those
two (with the) nature of an (absolute) self. Therefore, there is no self, and the self-
notion is born of error. Moreover, it should be understood that because there is no
self, liberation is merely the termination of error, and there is no (substantial per-
son) at all who has been liberated.

Two verses on the criticism of such error:

3. How is it that beings rely on what is merely an error and do not
realize that the nature of suffering is constant? How is it they are
unaware and aware, suffer and do not suffer, and are objective and

not objective?

4. How is it that beings, directly aware of the relativistic origin of
things, still resort to some other creator? What kind of darkness is
this through which the existent goes unseen and the nonexistent is

observed?

5 Atmadystiviparyasa (L1, p. 22.20). The fourth of the four mistaken ideas; see XVIIL.43—44.
See also Kosa V, p. 21. It is synonymous with atmagriha and satkiyadrsti. On the latter see
Kosa V, pp. 15-17.

6 Whereas the view of a self being a mental derivative (caitta) is a relative entity; see Sthira-
mati (D Mi 76a2).

7 Dausthulya (LI, p. 23.2). The seeds (bija) or causes, and the instinctual traces (vdsana) or
effects of action (karman). See Siddhi pp. 608-609.
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How is it that people rely on the view of a self which is nothing but an illu-
sion and do not see that the nature of suffering is always connected to creations?®
They are not intellectually aware of this intrinsic suffering (although) they are expe-
rientially aware of suffering. They suffer because suffering has not been eliminated;
but, because of the nonexistence of a self which possesses that suffering, they do not
(really) suffer. They are objective, since there is no self in persons; there are only
objects. Yet again they are not objective, for there is objective selflessness.

When people directly perceive the relational occurrence of things, (in the
form) “There occur such and such things in dependence upon such and such
conditions,” how is it then that they resort to the view that seeing and the like are
created by some other creator? and are not contingent occurrences? What kind of
darkness is this which makes people not see the relationally occurrent which exists,
and see the self which does not exist? Darkness could make it possible for the
existent to be unseen, but not for the nonexistent to be seen!

A verse on the viability of both peace and life!? without a self:

5. There is no difference whatsoever between the two, peace and
life, in an ultimate sense. Nevertheless, those who perform beauti-
ful acts are acknowledged to have attained peace by terminating

their (involuntary) rebirths. 11

There is no differentiation whatsoever between the life-cycle and Nirvana,
for they are equally without self in the ultimate context. Nevertheless, for those who
perform beautiful actions, who cultivate the path to liberation, there comes an at-
tainment of liberation due to the termination of (involuntary) lives. The error (of
the self-notion) has thus been criticized.

Four verses on entering into the ultimate intuition, the remedy (for the error
of the self-notion):

8 Sunmskara (LI, p. 23.11). On the three kinds of suffering see the commentary to the Kosz
VI, vs. 3.

9 That is, a self or agent: byed pa po (Sthiramati D Mi 77b2).
10 The Tibetan (D Phi 145b7) lacks skye ba for the Sanskrit janma (LI, p. 23.19).

"' In the Chinese version (T.:31.599al), péadas c and d are rendered: “By well remaining
without self, birth is terminated and Nirvana obtained.”
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6.12 Once she has gathered the limitlessly fulfilling stores of merit
and wisdom, a bodhisattva becomes decisive in her judgment about
things; thus, she realizes that the objective realm is caused by ver-
balization.!3

7.14 And once aware that objects are mere verbalizations she se-
curely dwells in the realm of mind alone with such (objective) ap-
pearance. Then she realizes intuitively that the ultimate realm is

(immanently) present, free of the nature of duality.

8. Realizing intellectually that there is nothing apart from mind,
she understands then that mind (itself) has no (ultimate) existence.
Understanding that duality has no existence, such a genius dwells
in the ultimate realm which has no (duality).

9. The power of the genius’ nonconceptual knowledge, always and
everywhere accompanied by equanimity, clears away the dense
thicket of faults projected upon (relative reality), just as a powerful

antidote dispels a poison.

The first verse shows the entrance into (ultimate realization); for it shows the
accumulation of merit, the decisive judgment about things developed from concen-
trative meditation, and the realization that the objective perception of these things
is due to mental verbalization. In the compound “limitlessly fulfilling,” “fulfilling”
signifies “completion,” and “limitlessly” a length of time whose periods are incalcu-
lable.

The second verse shows that once she understands that objects are merely

mental verbalizations, (a bodhisattva) dwells in mind alone appearing as that. This

12 Verses 6-10 are found at the conclusion of the third chapter of MS where they are quoted
from the MSA by name. Also compare verses 1-3 at the beginning of the fourth chapter of
that same work.

13 The Tibetan version has chos L sems pa shin tu rnam nges phyir / don gyi rnam pa brjod pa’i
rgyu can rtogs (D Phi 146a3), in Sanskrit dbarmesu cintasuviniscitatvajjalpabervarthakaram,
instead of the manuscript dbarmesu cintasuvinisritatvijjalpanvayamarthagatin (L1, p. 23.27).
Note here the arthagatim, which means “understanding” in the opening verse.

14 Compare this verse and the preceeding with XI.5-7.
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is the bodhisattva’s stage of (achievement of) the aids to penetration.15 Subse-
quently she realizes the ultimate realm with direct (nonconceptual) intuition, free of
the nature of duality, the nature of subject and object. This is the stage of the path
of insight.

The third verse shows the manner in which (a bodhisattva) realizes that the
ultimate realm is manifestly present. How does she realize that the ultimate realm is
manifestly present? She has already realized intellectually that there is no perceived
object apart from mind. She then realizes that the “mind alone” as well does not
exist, for where there is no apprehended object there is no apprehending subject.
Once she understands that this duality does not exist, she stands in the ultimate
realm which has no (duality), free of the nature of subject and object; and this is
how she realizes the ultimate realm to be manifestly present.

The fourth verse shows that, due to a foundational transmutation!® in the
condition of the (bodhisattva on the) path of meditation, she experiences the entry
into ultimate intuition. Through the power of her nonconceptual intuition which is
always and everywhere equal, she clears away, as a powerful antidote dispels poison,
the long-persisting mass of the faults (of the imaginary nature) — negative instinc-
tual conditionings themselves based upon the relative reality wherein (nonconcep-
tual intuition) persists in equality.!”

A verse on the greatness of the intuition of ultimate reality:

10. He who is well established in the holy Dharma proclaimed by

the Salge,18 having directed his intelligence to the ultimate realm

15 Nirvedhabhigiyavastha (L1, p. 24.10). These aids to penetration are heat, peak, tolerance,
and triumph, the moments of the path of application leading to the path of seeing.

16 Og asrayaparivartana (L1, p. 24.17) see IX, 12-17 and XI, 17-18, 42.

17 At the end of this passage the Tibetan version has the phrases / de gang la mnyam pa nyid
du song zhe na [ gzhan gyi dbang gi ngo bo nyid la'o (D Phi 146b4), which nearly correspond
to the Sanskrit yatra tatsamatanugatam cet paratantre svabhave (LI, p. 24.18). However,
instead of kuzra the Sanskrit has the relative yatra, which is placed in the sentence next to
tadisrayasya diranupravistasya dosasamcayasya (L1, p. 24.18-19), indicating that the relative is
the ground of even the imaginary, faulty nature of subject-object dichotomy. Here we have
followed the Sanskrit, as it better explains the disrayasya of the verse as well.

18 The Tibetan translation (D Phi 146b4) seems to read Sanskrit vyavasthau here, agreeing in
case with dharmadhatau (L1, p. 24.21), as in the commentary “well established Holy Dharma
proclaimed by the Buddha” modifies the “ultimate realm,” proceeding from the object to
which the bodhisattva directs his mind. They are not really that far apart in meaning, but in
this case the Sanskrit seems preferable.
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which is its root, realizes that the drive of awareness is merely men-
tal construction. Such a brave one swiftly travels to the far shore of

the ocean of excellences.

Well established in the excellent teaching proclaimed by the Buddha, the
bodhisattva who has entered the intuition of ultimate reality directs his intelligence
to the ultimate realm of the root mind, (2 mind) which has the quintessential
teaching for its object. He thereupon realizes all activity of awareness, the functions
of mindfulness, to be mere mental constructions. Thus he travels swiftly to the far
shore of the ocean of excellences, which is buddhahood. This is the greatness of the

intuition of ultimate reality.
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Power

A verse enumerating the characteristics of “power”:1

1. The power of the bodhisattva who has achieved bravery lies in
his intuitive knowledge of lives, speech, minds, the sum of good
and evil, proper destinations, and transcendence -~ (such psychic
powers being) unobstructed throughout the universe regarding all

varieties (of beings).

Knowledge of others’ lives is the superknowledge of (beings’) deaths and
future lives. Knowledge of speech is the clairaudience of the divine ear; it is the
knowledge of the speech spoken by beings reborn in such? and such lives.> Knowl-
edge of mind is the superknowledge of (others’) modalities of mind. Knowledge of
the past sum of good and evil is the superknowledge of (beings’) former lives. The
knowledge of the proper destinations where disciples (or buddhas) are situated is
the superpower of the domain of telekinesis. Knowledge of transcendence is the
superknowledge of the termination of contamination; (it) being knowledge of the
way in which living beings transcend (involuntary) rebirth. Such knowledge of
those six kinds of objects in all varieties, manifestly present without obstruction in

all universes, constitutes the power of the bodhisattva, consisting of (his distinctive

L prabhiva (LI, p. 25.1), mthu (D Phi 146b7), shen tung (1.31.599b14). dBal Mang (42b1)
introduces this chapter as follows: “In the aftermath-attainment following the intuitive expe-
rience of thatness in samadhi, the bodhisattva must achieve the aims of others by his
extensive power, ...” hence the chapter on power.

2 Following G. Nagao, editing tatra gatvopapanni (LI, p. 25.5) to tatra tatropapanna, accord-
ing to Ryiikoku University Ms. A.

3 Here the six clairvoyances are cyutopapadiabhijiia, divyasrotrabhijiia, paryayabhijaa, parva-
nivisabhijiia, rddbivisayabhijia, and dsravaksayabhijia (L1, p. 25.4 fF). The same list is found
in the BBb p. 40 and AS p. 98. However, in many places divyacaksu (or divyam caksum) is
found instead of cyutopapadabhijia, e.g., MVy 202; see Kosa VII pp. 98-100 and Edgerton p.
50.
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form of) the six superknowledges. This analysis of the characteristics of power gives
its actual nature.

A verse on the topic of the cause (of the bodhisattva’s power):

2. Having reached the full purity of the fourth contemplation,’
through maintaining nonconceptual intuition and conscious atten-
tion to the structure of reality (revealed by the teachings),6 (the bo-

dhisattva) attains the supreme accomplishment of power.

This verse indicates in which state, by which intuition, and through which
thoughtful attitude (the bodhisattva) achieves power.

A verse on the topic of fruition:

3. (The bodhisattva) always lives with the incomparable and mag-

nificent, holy, divine and sublime stations; (simultaneously) visiting

4 The hexad of svabhiva, hetu, phala, karman, yoga, and vrtti are found frequently employed
in the MSA as an analytical device (e.g., [X.56-59, XVI.17-28, XX-XXI.60-61) as in the
YBh, RGV, and AS. On the hexad see J. Takasaki, “Description of Ultimate Reality,” The
Journal of Indian and Buddhist Studies IX., no. 2, 1961, and reprinted in Takasaki, A Study on
the Ratnagotravibhiga, Appendix IIL

5 The fourth contemplation is the last and highest of the four concentrations of the form
realm, containing eight heavenly regions, all called in general the “pure station of infinite
equanimity,” upeksapramanabrahmavibira.

6 The terms for the two means of attaining the bodhisattva powers from the state of the
fourth contemplation — i.e., nonconceptual intuition and adaptive attention to reality — are
in different cases, instrumental and ablative (...grabena and ...manaskriyatam, LI, p.
25.11-12), which might lead one to miss their need of combination, taking the former as a
means of attaining the contemplation, and the latter as the means of gaining power therein.
The Tibetan connects the two compounds by dang (D Phi 147a4), effectively putting them
in the same case and thereby eliminating this ambiguity.

dBal Mang (43a4 ff') points out that all three — the state, the intuition, and the conscious
thought — are required. The translation of manaskira by “attention” all alone is inadequate,
as it connotes mere concentration on one point; this misses the structured, discursive nature
of its “mental activity.” Quoting scriptures, dBal Mang points out that the contemplation
and the intuition are the general prerequisites, but the powers themselves only follow
thoughtful adaptation to the revealed nature of things. Thus, to develop clairvoyance, one
must systematically think of boundless space as filled with light and transparent forms; to de-
velop clairaudience, one must think of the limitless variety of sounds; to develop telepathy,
one must focus on the workings of beings’ minds; to develop telekinesis, one must focus on

the lightness of the body; and so forth.
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all universes, she worships the buddhas and leads beings to perfec-

tion.”

This shows the fruits of power to be threefold: (the bodhisattva remains)
herself in the blissful, holy, divine, and sublime stations which are unequalled and
excellent, and, when she visits other universes, she worships the buddhas and puri-
fies beings.8

Four verses on the topic of activity, which is sixfold. A verse on the (bodhi-

sattva’s) visionary? and manifestational activities:

4. He sees all universes, along with their sentient beings, evolu-
tions, and dissolutions, as just like a magician’s illusions; and,
having his (tenfold) mastery, he manifests such (cusmic events) in

various forms, according to his wish.1°

(A bodhisattva) sees all universes along with their sentient beings, evolutions,
and dissolutions as just like a magician’s illusions. He manifests these (cosmic pro-

cesses) to others as he wishes, in various forms such as quaking, blazing, and so on.

7 According to BB p. 63.20, the holy (arya) states are the three “doors of liberation,” tatra
Sanyatanimittapranibitavihari nirodhasamapattivibarascaryo vibara ityucyate, i.e., the samadhis
of voidness, signlessness, and wishlessness, and the cessation equipoise (nirodhasamapatti);
the divine (divya) states are the four dhyanas of the rapadhatu and the four samapattis of the
aripyadhatu; and the sublime (6rahma) states are the four immeasurables (apramanas). See
Barbara Stoler Miller, Journal of Indian Philosophy (1979), pp. 209-221, for a discussion of
these categories.

8 In this sentence, both the Sanskrit (LI, p. 25.17) and the Tibetan (D Phi 147a6) leave out
most of the verbs, assuming them to be supplied from the verse. From the dual activity in
other locations — worshiping buddhas and helping beings — dBal Mang took his cue to ex-
pand the interpretation of the “location-knowledge” (tatsthana...jfianam) mentioned in

VII.1 above.

9 The Tibetan version (D Phi 147a7) reads mthong ba’i lam, i.e., darsanamarga, instead of
darsanakarma (L1, p. 25.19), or P mthong ba’i las.

0g, Nagao interprets this as “according to the wishes of beings for whom he manifests such
forms,” following the indication of the Chinese  suo yu (T.31.599c11). dBal Mang (44a5)
reads it “as he wishes,” indicating the degree of his mastery (ji ltar ‘dod pa bzhin gyi dbang
dang ldan pa’i phyir).
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For he has attained the ten masteries taught in the Discourse on the Ten Stages in the
context of the eighth stage.!!

A verse on the activity of radiance:

5. Emitting radiant light rays, she causes those who suffer violently
in the hellish states to migrate to the heavens, and, causing the
lofty,1? elegant palaces of Mira’s followers to shake, she terrifies the
demons.

The activity of the radiance (of the bodhisattva’s radiance) is shown to be of
two types: it causes those born in hellish states to develop faith and to take rebirth
in the heavens, and it brings anxiety to the demons and their stations by causing
them to shake.

A verse on the activities of play and emanation:13

6. In the midst of a supreme assembly, (the bodhisattva) manifests
the play of innumerable concentrations, while at all times carrying
out beings’ purposes through artistic, incarnational, and supreme

emanations.

Amid the assemblies of a buddha’s circle, (the bodhisattva) manifests his play
with immeasurable concentrations. He always accomplishes the purposes of beings
by means of three kinds of emanations. The three types of emanation are: the ema-
nation of artistic creativity, the emanation of whatever incarnation he wishes for the

sake of his disciples, and the supreme emanation, dwelling in the station of Tusita,
and so forth.!4

11 The ten masteries (vasita) according to the DBAS p. 46.6-14 are mastery over lifespan
(@yur-), mind (ceto), property (pariskira-), action (karma-), rebirth (upapatti-), faith (adhi-
mukti-), vow (pranidhina-), magic power (rddhi-), Dharma, and intuition (jAdna-).

12 For the Sanskrit ksubdha (L1, p. 26.6), G. Nagao prefers the Ryiikoku Ms. A reading ucca.
The Tibetan (D Phi 147b3) agrees, reading mtho (ucca) which is confirmed by Sthiramati (D
Mi 86a2; P Mi 98a5-6).

13 Following G. Nagao’s reading of Ryikoku Ms. A, which adds nirmanakarma after
vikridanakarma (L1, p. 26.9), as does the Tibetan (D Phi 147b4) sprul pa’i las.

14 According to Sthiramati (D Mi 86b3-4; P Mi 99al) “supreme emanation” (uztama-
nirmana, L1, p. 26.11) refers to the acts of the buddha-life; see RGV 11.53-56. These three
emanations are identical to the threefold function of the emanation body (nirmanakaiya) of a

(cont'd)
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A verse on the activity of purifying the (buddha) land:

7. Through his mastery of intuitions he realizes a pure land so that
he may manifest whatever he wishes (to benefit beings). For those
who have never (heard) the name “buddha,” he makes the name

“buddha” known and thereby sends them on to other realms (not

lacking buddhas).

The purification (of the buddha land) is twofold.1> It is purified by the puri-
fication of the material environment; for as (a bodhisattva) has mastery of intuitions
he creates at will a buddha land made of crystal or of sapphire, and so on. (It is also
purified) through the purification of the inhabitant beings; for he causes those who
have been born in realms where the name “buddha” does not exist to hear the name
“buddha.” Through this they are caused to have faith and to take (eventual) rebirth
in universes where that (name) is not absent.

A verse on the topic of the endowment (of power):

8. (The bodhisattva’s) ability to develop living beings is like (the
power to fly) of a bird whose wings are fully grown. She receives ex-
ceptional praise from the buddhas, and her speech is authoritative

for beings.

A threefold endowment is shown: endowment with the ability to develop
living beings, endowment with praise, and endowment with acceptable speech.

A verse on the topic of operation:

buddha. See below, IX.58-64, 75. dBal Mang remarks here (44b4) that Vasubandhu’s use of
tusitabhavanavdsi as an example of the supreme emanation is purposeful, ruling out any
opinion that the Bodhisattva Maitreya, author of the work and inspirer of the cult, is merely
an “incarnational emanation body.”

15 Following G. Nagao’s reading of Ryikoku Ms. A dvividhaya parisodhanaya, in preference
to Lévi’s text, which awkwardly introduces the notion of “sin” (papa, LI, p. 26.18).
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9. The power of the brave one consists of six superknowledges,
three knowledges, !¢ eight liberations,!” eight sovereignties,'8 ten

totalities,!? and innumerable concentrations.

The bodhisattva’s power operates in six ways: through the superknowledges,
the knowledges, the liberations, the sphere of sovereignty, the sphere of totality, and
innumerable concentrations.

Having thus expounded (the bodhisattva’s) power through six topics which

display its characteristics, there is a verse in order to emphasize its greatness:

10. He whose intelligence has attained the highest mastery always
establishes powerless beings in independence, and always single-
mindedly enjoys himself in benefiting others. The good, brave (bo-
dhisattva) roams through his lives just like a lion.

Three varieties of greatness are shown here: the greatness of mastery, for,
having himself acquired mastery over supreme intuition, he establishes beings in
their own independence who previously had no independence due to their mental
addictions; the greatness of enjoyment, for his sole delight is always to bring benefit

to others; and the greatness of utter freedom from fear of life.

16 The three knowledges (vidya LI, p. 27.7) correspond to the first, fourth, and sixth clair-
voyances as enumerated above. See Kosz VII. p. 108.

17 On the eight vimoksa (LI, p. 27.7), see Kosa VIII pp. 203-211, and AS p. 95; also Le
Trairé 111 pp. 1281-1299.

18 On the eight abhibbvayarana (L1, p. 27.9), see Kosa VIII pp. 211-213, and AS p. 96; also
Le Traité pp. 1299-1304.

19 On the ten krtsnayatana (L1, p. 27.8) see Kosa VIII 213-215, and AS p. 96; also Le Traité
pp- 1304-1307.



CHAPTER VIII

Evolutionary Maturity'

A summary verse on the evolutionary maturity of the bodhisattva:

1. Delight, faith, serenity, sympathy, tolerance, intelligence,
strength, unassailability, completeness — (the bodhisattva is en-
dowed with) all of these to a high degree. This is the definition of

the evolutionary maturity of a victor-child.

(The bodhisattva is endowed with) delight in the Dharma which teaches the
universal vehicle, faith in its teacher, serenity of the addictions, sympathy for beings,
tolerance in undergoing hardships, intelligence in apprehension, retention, and
penetration, strength in practical realization, unassailability by demons or rivals,
and completeness? of endowment with the factors of abandon.3 “To a high degree”
indicates the magnitude of delight and so on. It should be understood that the
bodhisattva’s own evolutionary maturity is summarized in these nine aspects.

A verse on evolutionary maturity as delight:

1 4Bal Mang (46a3) introduces this chapter usefully: “Once a (bodhisattva) has intuitively
experienced the actual condition of things, not only does he need to accomplish the purposes
of others in the aftermath (wisdom), but also his own character matures by realizing thatness,
and others become mature through faith that arises when they see his extensive power. Hence
there is the chapter on evolutionary maturity.”

2 The Sanskrit (LI, p. 28.3) and Chinese (T.31.600b9) commentaries do not repeat the

verse’s samupetatd (LI, p. 27.20), though the Chinese does have the abbreviation zi for zhi
zhu.

3 As in the case of the four samyakprahina, exertion and abandonment are closely related.
This ambiguity is reflected in the Tibetan yang dag rtsol ba (true exertion), and the Chinese
zheng jing jin (true abandonment). Our translation “abandon,” referring to the energy de-
rived from intense letting go toward a desired aim, seeks to preserve this ambiguity. See

below verse 10, and XVII1.45—-49.
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2. The nature of the compassionate (bodhisattva’s) true maturity in
her embrace of the holy Dharma is (delight in) three, (serving,
learning from, and consciously attending to) a spiritual friend,
(delight) in intense efforts in and successful accomplishment4 (of
inconceivable sciences), and (delight in) upholding the supreme

teaching.

The three (serving, and so on) of the spiritual friend are service to a holy
person, learning (from him) the holy Dharma, and the proper thoughtful attitude
(in the light of what one has learned). Intense energy is a boundless energetic ini-
tiative. Successful accomplishment is lack of doubt about any of the inconceivable
sciences.” Upholding the supreme teaching is the guarding of the teaching of the
universal vehicle, by protecting those who practice it from persecutions. This
should be understood as the nature of the bodhisattva’s maturity as joy in the con-
text of her embrace of the Dharma of the universal vehicle.

What is the cause of this maturity? The three (actions), such as (serving) the
spiritual friend. What is its (actuality in) maturity? Its actuality is endowment with
intense energy and successful accomplishment. What is its action? The upholding
of the supreme teaching. This (verse) therefore illustrates those (three, cause, actual-
ity, and action).

A verse on maturity as faith:

3.6 Acknowledgement of excellence, swift attainment of the con-

centrations, experience of the fruit, and also imperturbability’ of

4 The Sanskrit parardhanistho should read paramanistho as the Tibetan dam pa’i mthar phyin.

5 Acintyasthana (LI, p. 28.9). The Acintitasutta of the Anguttaranikaya (11, 80) deals with
four inconceivables: the sphere of a buddha (buddhavisaya), the sphere of one in meditative
absorption (jhinavisaya), the ripening of actions (kammavipika), and cosmological specula-
tion (Jokacinta). In place of cosmological speculation, Sthiramati (D Mi 91al; P Mi
103b3—4) has the power of medicines and mantras (sman dang sngags kyi mthu). dBal Mang
(46b6) describes the four inconceivable sciences as those of evolution, of medicine and
mantras, of buddha-wisdom, and of the sphere of yoga. Sthiramati (P Mi 103b2) agrees.

6 The Chinese translation (T.31.600b19) reads: The characteristics of the maturity of faith
are a Tathagata’s stores of merit and intuition, a pure mind which cannot be defiled, and
swift reception of the intuition (which is) the definite result.

7 For the Sanskrit adhyabhedata (L1, p. 28.15) read apy-, following the Tibetan (D Phi
149a2) kyang.
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mind; this is the nature of the true maturity of a victor-child who

trusts the teacher.

This maturity is indicated in terms of its cause, actuality, and action. Its
cause is knowledge of his excellences, that he is the lord, the transcendent,8 and so
on at length. Its actuality is imperturbability of mind, since faith has been gained
through such knowlcdge.9 Its action is the swift attainment of the concentrations
and the personal experience of their fruits, the superknowledges, and so on.

A verse on maturity as serenity:

4. The nature of true maturity for a victor-child who dispels addic-
tions consists of thorough restraint, freedom from afflicted calcula-

tions, and unobstructedness and pleasure in virtue.

For a bodhisattva, serenity is dispelling the addictions. As a maturity, it is
again demonstrated via cause, actuality, and action. Its cause is thorough restraint of
the sense faculties through mindfulness and vigilance. Its actuality is the freedom
from addicted calculations. Its action is unobstructedness in the cultivation of
remedies and intense delight in goodness.

A verse concerning the nature of maturity as compassion:

5. The nature of (the bodhisattva’s) maturity as sympathy for
others consists of natural compassion, sensitivity to the sufferings
of others, determined rejection of inferior thoughts, progress in ex-

cellence, and birth as foremost in the world.

The causes developing (maturity as compassion) are the natural spiritual
gene, sensitivity for the sufferings of others, and the determined rejection of inferior

vehicles. Its actuality is progress in excellence, since it progresses in increase of ma-

8 The Tibetan (D Phi 149a3), mis-spells gshegs pa as gshess pa.

9 The Tibetan (D Phi 149a3) reads the Sanskrit as Gvedya, translating it as shes nas, instead of
the manuscript avetya (LI, p. 28.18), a variant of abhedya. The meaning is much better, as it
provides the reason for the imperturbability of mature faith, i.e., that it is grounded on
knowledge. As the Ms. reads it is more or less redundant. The Ms. prabhava (L1, p. 28.18)
seems corrupt; cf. the Chinese translation (T.31.600b19 f£).
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turity. Its evolutionary action on the stage of nonregression is (to produce) an em-
bodiment superior to that of any other being.1?

A verse on the nature of maturity as tolerance:

6. The nature of maturity as tolerance consists of natural stead-
fastness, cultivation of critical discernment, constant endurance!!
of the miseries of cold and the like, progress in excellence, and

intense delight in virtue.

Steadfastness, endurance, and tolerance are synonyms. In its maturing, the
causes are the spiritual gene and the cultivation of critical discernment. Its actuality
is the endurance of the terrible sufferings of cold and the like. Its action is progress
in excellence of tolerance and intense delight in virtue.

A verse on maturity as intelligence:12

7. The nature of maturity as excellent intelligence consists of purity
of development, mindfulness not to forget one’s learning and so
forth and to gain insight into the well-said and ill-said, and adept-

ness in generating great understanding.

Its cause is purity of development consistent with intelligence. The actuality
of maturity as intelligence is that mindfulness (both) does not forget what was long
ago learned, considered, and contemplated, or what was long ago explained, and
gains insight into the meaning of good explanations and bad explanations. Its
action is adeptness in generating transcendent intuitive wisdom.

A verse on maturity as the acquisition of power:

8. The nature of marurity as acquisition of power consists of the

development of two elements by means of two virtues, supreme fit-

10 See 11.6. The Sanskrit armabhavara (L, p. 29.7) is possible for Tibetan /us, but does not
fit so well with the Tibetan (D Phi 149b1), /us mchog tu gyur pa, which accords with the
Tibetan translation of jagadagra janmati by gro ba’i mchog ‘gyur lus in the verse.

11 The Tibetan (D Phi 149b2) rtag mi mjed seems to read avivarjana for adhivasana (LI, p.
29.9), while sahanam in the commentary is also translated mz mjed.

12 Compare BBb p. 56.6.
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ness of embodiment!3 for a fruitful outcome, the consummation of

one’s heart’s desire, and the achievement of leadership in the world.

The cause of such maturity is the growth of the seeds of both merit and in-
tuition. The actuality of such maturity is the fitness for realization of one’s embodi-
ment. Its action consists of the consummation of desires and the achievement of
leadership in the world.

A verse on maturity as unassailability:

9. Maturity as unassailability consists of aspiration for the good
Dharma after its rational investigation, freedom from demonic ob-

14

structions,'* attainment of excellence, and refutation of opposing

positions.

The cause of such maturity is the aspiration to the holy Dharma when exam-
ined by reason. Its actuality is freedom from demonic obstacles, since Mara is un-
able to create obstacles on the path. Its action consists of the attainment of excel-
lence and the refutation of all opposing positions.

A verse on maturity as endowment with the factors of abandon:!>

10. The maturity of a victor-child as endowment with the factors
(of abandon) consists of her gathering of the good, fitness of her
life for making efforts, and her great delight in solitude and in the

highest virtues.

The cause of such maturity is the gathering of the roots of virtue. Its actual-
ity is her body’s tolerance for undertaking efforts. And its action consists in her

prizing of solitude and her delight in the highest virtues.

13 Atraya (L1, p. 29.20; D Phi 149b6-7). Cf. Sthiramati (D Mi 94b4; P Mi 110b6).

14 The Tibetan (D Phi 150al) reverses the order of the second and third quarters of the
verse, which better suits the commentarial arrangement into cause, actuality, and action.

15 Prihanikinga (L1, p. 30.3; D Phi 150a3). According to Sthiramati (D Mi 96a2; P Mi
109a3—4) abandonment here refers to the abandonment of subjectivity and objectivity upon
the cognition of the dharmadhitu on the first bodhisattva stage. The five factors which
accompany it are faith (dad pa), honesty (g-yo med pa), guilelessness (sgyu med pa), physical
health (Jus la nad med pa), and wisdom (shes rab). For the canonical list of the five factors see
LI, p. 62, n. 10.1, and PTSD p. 411 s.v. padhaniya.
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A verse on the greatness of (the bodhisattva’s) ninefold maturity:
g

11. (The bodhisattva), himself mature in these nine areas, (natu-
rally) gains the ability to bring others to maturity. Himself an em-
bodiment of Dharma constantly on the increase,'® he always be-

comes the dearest relative of all the world.

Its greatness is twofold: it is the recourse for the evolutionary development of
others, and it constantly increases the body of Dharma. For that reason (the bodhi-
sattva) becomes the best relative of all the world.

Eleven verses expounding the evolutionary maturing of beings:

12. Boils when ready to be drained and food when ready to be en-
joyed, both are considered mature; in the same way, in this life-
form, evolutionary maturity is shown in the two tendencies, the
eradication (of the resistances to virtues) and in the enjoyment of

(the remedies of addictions).1”

This verse shows the actuality of maturity. The maturity of a boil is its readi-
ness to be drained, and that of food is its readiness to be enjoyed.!8 In the same
way, in the life-habits of beings there are (resistances) like boils and (remedies) like
food; so eradication of resistances is like draining (the boils) and enjoyment of

remedies is like enjoying (food). Such readiness is called the evolutionary maturity

16 Reading dbarmamaya instead of subbamaya (L1, p. 30.10) which is supported by Sthira-
mati (D Mi 96b4; P Mi 110a2) and Vasubandhu (D Phi 150a5) dbarmamaya (chos kyi rang
bzhin). The Chinese (T.31.600c¢29-601al) has zeng shan zeng fa shen (Subbadharmakdiya-
pravardhita).

17 This verse is so compressed, it is confusing. The Sanskrit is especially muddled in the
second line (LI, p. 30.14), which reads tathasraye ‘smindvayapaksasintati tathopabhogatva
susintapaksata. The Tibetan reads (D Phi 150a7) / de bzhin rten 'dir phyogs gnyis zhi ba
dang / de bzhin dpyad pa nyid du smin pa bstan /, giving a basis to emend the end of the San-
skrit line from ... bhogatvasusantapaksati o ...bhogatvam ucyante pakvatin:.

The commentary (LI, p. 30.18) gives the gloss of vipaksapratipaksa for paksadvaya, which
clarifies the similes of boil-draining and food-enjoying for eradicating resistances and enjoy-
ing remedies. But it is better to split the similes and maturities in the verse, as English cannot
capture the play on paksa.

18 Compare BB p. 55.3 ff
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of the life-form. Here the two tendencies can be recognized as the resistances and
the remedies.

The second verse:

13.19 Beings are considered to have (dissociative) dis-maturity,
pleni-maturity, para-maturity, (adaptive) ad-maturity, (polite)
socio-maturity, super-maturity, (constant) auto-maturity, and ultra-

maturity.

This shows the subdivisions of maturity. Dis-maturity is maturity through
dissociation from the addictions. Pleni-maturity is complete maturity through the
three vehicles. Para-maturity is excellent maturity because it is superior to the ma-
turity of the religious. Ad-(aptive) maturity is maturity in tune with the disciples by
teaching the Dharma as adapted to them. Socio-maturity is respectful maturity.
Super-maturity is maturity in realization. Auto-maturity is constant maturing
through not mistaking the aim. Ultra-maturity is gradually developing higher and
higher maturity through not losing the aim. These are the eight subdivisions of the

evolutionary maturing of others.

The third and fourth verses:

14. Neither mother nor father nor relative lives as devoted to son or
kin, as a spiritual victor-child, with her will to help here and now,

lives intent upon the evolutionary benefit of the whole world.

15. Likewise beings do not feel a love even for themselves, not to
speak of for beloved others’ lives, anything like the love the com-
passionate (bodhisattva) feels for other beings; for (her love) brings
them help and happiness, (which selfish love never does).

19 1n this verse the eight types of maturity are formed through the addition to pacana of the
prefixes vi-, pari-, pra-, anu-, su-, adbi-, ni-, and wut-. Compare IX.14 in which the ten varie-
ties of transmutation are formed by the addition of pra-, ur-, a-, 4-, ni-, etc. to vr##i and the
six types of vada, in AS p. 104. In order to convey this playfulness, we have used parallel
English prefixes, adding explanatory adjectives in brackets where not obvious in meaning:
i.e., vi- = dis-, pari- = pleni-, pra- = para-, anu- = ad-, su- = socio-, adhi- = super-, ni- = auto-,
ut- = ultra-.
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What is shown by these two verses? They show the kind of aspiration
through which a bodhisattva brings beings to evolutionary maturity. It is an aspira-
tion superior to that of parents and relatives, and (even) superior to mundane
beings’ love of themselves. For it truly brings beings help and happiness, while the
self-love of mundane beings brings them neither help nor happiness.2

The remaining verses show that the perfection of the transcendences is the
practice that brings beings to evolutionary maturity.

A verse on what manner of generosity brings living beings to evolutionary

maturity in what way:

16.21 A bodhisattva has absolutely no body or property which are
not to be given to others. He matures others with two types of

assistance and is never satisfied with the virtues of equal giving.

He matures (beings) with three types of generosity: giving all his body and
property, giving impartially,?? and giving insatiably. How does giving mature
beings? Through assistance in this life and in future lives. He fulfills their desires (in
this life) without reservation, and having thereby?3 gathered (beings) together (in
subsequent lives), he establishes them in virtue.

A verse on what manner of morality brings living beings to evolutionary

maturity in what way:

17. (The bodhisattva’s morality) is constant, natural, surpassingly
nonviolent, automatically delightful, and consciously vigilant. She

establishes others in it and, rendering them assistance in two ways,

20 The Sanskrit is completely inaccurate here, omitting two privative 4- particles before hite
and sukhe. Following the Tibetan (D Phi 151a2) bdag nyid phan pa ma yin pa dang / bde ba
ma yin pa la sbyor ro /, we read ‘hite sukhe caiva....

21 The Chinese version (T.31.601b2) reads: Body and wealth are all given up, equally
without resentment. The impoverished are fulfilled and established in roots of virtue.

22 fyisamadanena, (L1, p- 31.15). The Tibetan (D Phi 151a4) reads: mi mnyam pa med par
sbyin pa, and in Sthiramati’s commentary m: mtshungs pa med pa’i sbyin pa (D Mi 99b6).

23 Reading editor’s suggested zena for awkward andgatena (L1, p. 31.17).
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she brings others to maturity through the succession of evolution-

ary and dispositional excellences.24

(She brings living beings to maturity) by means of five types of morality:
firm morality;2> natural morality,2® and morality fulfilled through its surpassing
nonviolence. Fulfilled nonviolence is surpassingly nonviolent due to the fulfillment
of the ten paths of virtuous actions, stated (to take place) on the second (bodhi-
sattva) stage.?’ (Fourth and fifth are) the morality of realization, through her auto-
matic delight (in the ten virtues), and uninterruptedly unerring morality, through
her conscious vigilance. How does (such morality) bring beings to evolutionary ma-
turity? By installing them in morality. She renders assistance in two ways, in this life
and in future lives. She renders others assistance continuously in the succession of
future lives by means of the succession of evolutionary and dispositional excellences,
for as the (positive) evolution and (moral) disposition of this (being’s future lives)
are mutually reinforcing, they are uninterrupted.

A verse on what manner of tolerance brings living beings to maturity in

what way:

18. If another injures him he takes him for a benefactor enduring
even the greatest violation; through enduring injury with thoughts

of liberative art he leads those who do harm to accept virtue.

If another injures (the bodhisattva), he matures him through tolerance in en-
J g
during the most terrible injuries with the idea that (his tormentor) is a benefactor.

This idea of benefactor should be understood to operate in accord with the fulfill-

2 Evolutionary excellence (vipakaguna) arising from morality is rebirth in the higher states
of humans and gods. The dispositional excellence (nisyandaguna) is the propensity for further
practice of morality in those lives. See dBal Mang (51b5).

25 Dbruvasila, (LI, p. 31.21). Sthiramati (D Mi 100b3) explains firm morality as morality
which lasts from the time it is taken up until death or enlightenment. Sthiramati uses rtag
pa’i tshul khrims (D Mi 100b2 fF; P Mi 114a3-5) in place of Vasubandhu’s éstan (sic for
breen) pa’i tshul khrims (D Phi 151a5).

26 Prakrtisila, (L1, p. 31.21). Sthiramati (D Mi 100b4; P Mi 114a5-7) explains natural
morality as the practice of morality in the present life due to its practice in previous lives, or
morality which leads to pleasure in the smallest of virtues regardless of what kind of life is
obtained in the future.

27 The Chinese translation (T.31.601b14) reads: in the Dasabbimikasitra.
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ment of the transcendence of tolerance. How does it mature beings? Through assis-
tance in this life in enduring injury, and through assistance in future lives. Knowing
the liberative art, he leads offenders to accept virtue by winning them over through
endurance of injuries.

A verse on what manner of effort brings living beings to evolutionary matur-

ity in what way:

19. She, the spiritual victor-child, relies on highest striving to bring
hosts of beings to a superior maturity; she does not lose heart in ten
million aeons in order to bring about even a single virtuous

thought in one other (being).

This is due to effort of great magnitude which does not tire even over a long
period of time. Since she brings infinite living beings to maturity, she does not lose
heart over long periods of time. She does not lose heart even in ten million aeons,
(striving) for the sake of a single virtuous thought in another (being). How does she
bring them to maturity? Through assistance in this life and in future lives by lead-
ing the mind toward virtue.

A verse on what manner of contemplation brings living beings to evolution-

ary maturity in what way:

20. Having attained unexcelled mastery of the mind, he wins over
others to this teaching; and having relinquished all desire for being

honored by others, he causes them to increase in virtue.

He brings (beings) to maturity through contemplation which has attained
unexcelled mastery, through non-exploitiveness and through the relinquishment of
all desire to be honored by others. He brings others to maturity by winning them
over to the buddha’s teaching and causing those who have been won over to in-
crease virtuous qualities.

A verse on what manner of wisdom brings living beings to evolutionary

maturity in what way:

21. Having become fully decisive about the system of ultimate and
intimated meaning,?8 he easily dispels the doubts of beings; and

28 Bhavartha, (L, p- 32.23). The Tibetan (D Phi 152a3) reads dgongs don. See X11.16~17.
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thus from their reverence for the teaching of the victor, he and

others increase with excellent virtues.

A bodhisattva brings about (beings’) maturity through wisdom which is ut-
terly decisive about the principles of the definitive and interpretable meanings. How
does it bring (beings) to maturity? Through dispelling the doubts of living beings.
Thus, because they develop great reverence for the teaching, they increase good
qualities in themselves and in others.

A concluding verse:

22. In that way a bodhisattva, out of compassion migrating in the
same realms as all beings, leads the whole world to a happy migra-

tion or to the three virtues in lesser, middling, and superior ways.

Where does she lead them? To progress in the happy migrations or to the
three vehicles. Who does she lead? All beings. With what does she lead? With com-
passion. Who leads? The bodhisattva. Through what type of action? Through lesser,
middling, and superior types. For how long a time? By elucidating these (topics),
(the author) briefly shows the greatness of evolutionary maturity. It should be un-
derstood that the lesser type of action takes place on the bodhisattva’s stage of
action through faith, the middling type on the (first) seven stages, and the superior
type takes place on the eighth, (ninth and tenth) stages. Her migrating in common
with beings as long as the world exists means (that she stays with them) forever.






CHAPTER IX

Enlightenment’

There are two verses on omniscience, with a third to explain them:

1-2. Through countless hundreds of ordeals and countless gather-
ings of virtue, destroying countless obscurations over immeasurable
periods of time, omniscience is attained: unspoiled by any obscura-
tion, it is celebrated as buddhahood, like a casket of jewels thrown

open.

3. Having undergone the awesome ordeal with a hundred labors,
having gathered all beauty, having destroyed all obscurations after
the great period of time of the longest eon, and having eradicated
even the subtle obscurations encountered on the stages, buddha-
hood appears like an opened casket of jewels, magnificent in splen-

dor.

Buddhahood is presented in the context of its realization, its reality, and a
simile. It is realized by however many hundreds of ordeals, by however huge stores
of virtues, for however long and due to the abandonment of however many addic-
tive and objective obscurations. This is its realization. Its reality is the attainment of
omniscience unspoiled by any obscuration. Its simile is a casket of jewels thrown
open.

1 dBal Mang (53b5) locates this chapter in the flow of the text: “As one will attain enlighten-
ment by maturing the characters of oneself and others, there is the chapter on ‘Enlighten-
ment.’ Its main parts are three: 1) the structure of the great enlightenment; 2) the conduct
engaged in practicing it; and 3) the reasons to reinforce the motivation to achieve it, emerg-
ing from expressing the greatness of the great enlightenment.”

2 Sarvikirajhiara, (L1, p. 33.12). The first of the three types of omniscience according to the
AA; see Obermiller, Analysis of the Abhisamayalamkara, p. 2 ff According to Sthiramati, (D
Mi 107al; P Mi 121a2-3) it is the unmistaken knowledge of all phenomena as suffering, im-
permanent, empty, and selfless.

73
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Two verses on the nonduality3 which characterizes that same buddhahood,

and on its power:4

4. Although all things are buddhahood,’ there exists no thing
whatsoever; it consists of virtuous qualities but they do not define

it.

5. Because it is the cause of the jewel of the Dharma it resembles a
mine of jewels; because it is the cause of a harvest of beauty it re-

sembles a raincloud.

All things are buddhahood because suchness is without differentiation and
because buddhahood manifests through its purity. Yet in buddhahood there is no
thing whatsoever which exists in terms of the imaginatively constructed reality of
things. Buddhahood consists of good qualities, for its presence transforms® the
virtues, the transcendences, and so forth. And yet they do not describe it (ade-
quately), because the transcendences and so forth are not absolutely established as
transcendences by any intrinsic reality.” This is its nondual nature. Its effectiveness
is like a mine of jewels and like a raincloud, because it is the origin of (both) the
jewels of the Dharma teaching and the harvests of virtue (that grow) in the fields of
the lives of the disciples.

3 Advaya, (L1, p. 34.1). For references see VKN pp. 301-2 n. 1.

4 Sanubhave, (LI, p. 34.1). This seems to be a corruption of saprabhave, as the Tibetan (D
Phi 152b6) reads mthu dang bcas pa, although the commentary glosses both anubhiva and
prabhiva.

5 Sarvadbarmasca buddhatvam (L1, p- 34.3). Sthiramati (P Mi 122a5-7): all phenomena sub
specie aeternitatis, i.e., empty, unborn, undying, etc., are not different from the dbarmakiya
of a buddha. In this connection he cites the following two pidas from the Sarvabuddha-
visaydvatirajfidndlokdlamkdrasitra: mi skye chos ni rtag tu de bzhin gshegs / thams cad chos
kyang bde bar gshegs dang dra / “Unborn phenomena are always the Tathagata, all phenomena
are also like the Sugata.” For references to parallel passages in other siitras see BBS, vol. II, p.
24.

6 Parivrsti (LI, p. 34.9). See below vs. 12-17.

7 Sthiramati (P Mi 122b6-8). That is, the perfections do not inherently exist as perfections.
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6. Buddhahood includes all things, or otherwise excludes all
things.8 It is like a mine of Dharma jewels, because it produces the
jewels of the Dharma so great and vast. It is like a raincloud, show-
ering upon beings a rain of great, well-explained, and inexhaustible
Dharma, because it is the cause of the vast growth in beings of the

harvest of virtues.

This third verse explains the same topic.? Because it is the cause of the pro-
duction of the jewels of the Dharma, so great and vast, it is like a jewel mine. Be-
cause it is the cause for beings’ great abundance in the harvest of virtue, it is like a
raincloud, showering beings with the Dharma which is great, well-explained, and
inexhaustible. So should the words be construed here.

Five verses on this same buddhahood as the unexcelled refuge:

7.10 Buddhahood is the constant deliverance from all the hosts of

addictions, from all evil actions, and even from birth!! and death.

This succinctly shows that it is a refuge in serving as deliverance from defile-
ment by the addictions, actions, and (sufferings of) birth (and so forth).12

8. It is thus the best of refuges from all injuries, from hellish re-

births, from unliberating arts, from materiality,!? and from the in-

dividual vehicle (alone).

8 Sarvadharmavyapetam: (L1, p. 34.13). Sthiramati (P Mi 123b2-3): “neither phenomena in
general, nor the perfections in particular, are characterized as either subject or object.” dBal
Mang (55a4) explains that sarvadharmam samuditam explains verse 10.4 in detail, that all
things are included in the selfless truth body of thatness. Sarvadbarmavyapetan explains verse
10.5, because the truth body excludes all things in their imagined nature. Alternatively,
dharma here can be understood as “qualities,” buddhahood including the powers and fear-
lessnesses and so forth, and excluding all conceptualizations of subject and object.

9 The Tibetan (D Phi 152b6) also has this phrase just before verse 10.4.
10 Compare Saddharmapundarikasitra 111 86, 87.

! The Tibetan (D Phi 153a6) reads rga ba “old age” instead of skye ba “birth,” which latter
is supported by the commentary.

12 Klesakarmajanmasamklesa (L, p- 34.23). See Siddhi pp. 215-218.
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This second verse shows in detail that it delivers beings from injuries and so
forth. It is a deliverance from all injuries; since through the buddha’s power the
blind recover sight, the deaf hearing, the mentally disturbed a healthy mind, and
the sick a cure, and so on.! It is a deliverance from hellish rebirths; since through a
buddha’s radiance those who have been reborn there are liberated and (others) are
granted immunity from being born there.! It is a deliverance from unliberating
arts; for it raises (beings) up from the views of the religious. It is a deliverance from
materiality; for it leads to final freedom by means of the two vehicles. It is a deliver-
ance from the individual vehicle (alone); for it makes the universal vehicle the inclu-

sive vehicle for those of indeterminate genealogy.

9. Supreme buddhahood is accepted as the incomparable refuge. It
grants protection amidst births and deaths, amidst all addictions
and hellish migrations, for all those who have fallen into various
dangers, materiality, (inferior) vehicles, unremitting suffering of

various kinds, hellish rebirths, and unliberating arts. 10

This third verse shows by that same meaning that this refuge is supreme,

peerless and incomparable.

13 Satkaya (LI, p. 34.25). Here the equivalent of satkdyadysts; Sthiramati (P Mi 125bl-2). It
is the false view that affirms the transitory body of the five psycho-physical systems to be the
self or the property of a self. In XVIIL.92 it is identical to samklesa. (See LIL, p. 70, n. 8.1).

14 The traditional miracles produced by the presence of a buddha. (See LII, p. 70, n. 8.2).
15 Tadagamane ca pratisthapanat (L1, p. 35.3). See VIL5.

16 The Tibetan (D Phi 153b3) reads differently, yet closely enough to indicate the jumbled
state of Lévi’s Sanskrit manuscript: / sangs rgyas nyid de skyabs ni dpe med mchog tu ‘dod / / sna
tshogs Jigs gyur jig tshogs kun dang theg pa dang / / ngan song rnam mang sdug bsngal thabs min
song ba rnams / / skye dang ‘chi dang nyon mongs ngan song kun las srung / Line 1 of the San-
skrit text (LI, p. 35.6) is alright: saranamanupamanm: tacchresthabuddbatvamistham, but line 2
should be emended (emendations underlined): jananamaranasarvaklesipayesu raksi, and line
3: vividhabhayagatasarvasatkiyayananam, and line 4: pratatavividhadubkhiapayanupaganam |.
This follows the Tibetan exactly, the emendations fit well with the orthography, and it makes
much better sense in keeping with the commentary and the previous verse.
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10. Buddhahood is accepted!” as the best of refuges in this world,
with a body utterly fulfilled with the buddha-qualities, (with a
mind) knowing how to guide beings in the holy Dharma, (with

deeds) transcendent out of mercy towards all beings.

This fourth verse shows the reasons why this is such an unexcelled refuge. It
is the ultimate success in individualistic aims, since its nature is perfect fulfillment
with all buddha qualities such as the strengths and fearlessnesses. It is also the ulti-
mate success in altruistic aims, since it is the knowledge of the arts of guiding be-
ings in the holy Dharma and since it is compassion that has become transcen-

dent.!8

11.19 For as long as the world may last, buddhahceod is accepted as
the great refuge of all beings, as it eliminates all evil and brings

forth all perfections.

This fifth verse (on buddhahood as refuge) shows in summary for how long
a time, for how many beings, and for what purpose it is a refuge. For what purpose?
For eliminating all evil and bringing forth all perfections.

Six verses on the foundational transmutation:2°

17 Levi’s alternate ihestham (L1L, p. 71, n. 10.1) for ihatyam (LI, p. 35.10) is supported by
the Tibetan dod (D Phi 153b5). See also LL, p. 35, n. 4: ibaisyam.

18 Karunaparagamanat (L1, p. 35.13). This provides another instance reinforcing the transla-
tion “transcendence” for paramiti, as “perfection” is proper for nistha, susampirna, sam-
panna, and so forth, terms relating to completion and fulfillment, expressions not chosen as
equivalent with paragamana.

19 Quoted at the conclusion of the nine similes in the chapter “Bondage by the Infinity of
Passions” in the 6th chapter of the Chinese translation of the RGV (Ui, p. 606).

20 Atrayaparavresi (LI, p- 35.17). Literally, “revolution of the support.” In the BBA p. 2534
Asanga explains the term as the expulsion from the asraya of all depravity (dausthulya) as a
result of which the bodhisattva’s 4raya is transformed (pravartate) so that he never more
commits any sin which would result in a bad rebirth. Compare MS 43b3—4. However, like
the BBJ, our text is silent on exactly what it is which undergoes the transmutation. On the
term 4sraya in the MSA, see G. Nagao, “Connotations of the Word Asraya (Basis) in the
Mahayana-Sitralamkara,” ch. 7 in Madhyamika and Yogacira (Albany: SUNY Press, 1991).
According to Sthiramati (P Mi 127b8-128a2), asraya is here the group of five psycho-
physical systems. For the literature on this term see Lz Somme, 11 p. 16, and pp. 609-612.
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12. When the seed of the addictive and objective obscurations,
which has been continuously persistent from primordial time, is
destroyed by all kinds of very extensive abandonments, then bud-
dhahood is attained as a transmutation of the vital foundation, en-
dowed with the superior excellence of virtuous qualities, by means
of the path of utterly pure nonconceptual (contemplative) intuition

and of (aftermath intuition) extremely great in scope.

This verse shows that the foundational transmutation comes from freedom
from the seed of the resistances and from possession of the perfection of the
remedies, and is attained by means of two types of path; an utterly pure path of
transcendent intuition, and a path of an aftermath intuition whose scope is the in-
finity of objects.?! “Primordial” means from beginningless time. “By all kinds of
very extensive abandonments” means by the kinds (of abandonments practiced) on

the bodhisattva stages.

13. Standing there, a transcendent lord surveys the world as if he
stood upon the great king of mountains. As he feels compassion for
those who delight in peace, what need to speak of other persons

who delight in existence???

This second verse shows the superiority of such foundational transmutation
over other (transmutations).?? Standing there (in suchness, a buddha) gazes out

over the world, distant, middling, and near as if he were standing upon the great

21 Sthiramati (P Mi 129a3): the intuition whose object siddhi is the infinity of knowables is
mundane. Compare RGV p. 88.13-14: dvividham: jhidnam lokottaram avikalpam tatprstha-
labdhan: (laukikam, after the Tibetan) ca /laukikalokottarajfianam asrayaparivrttir hetum.
“Intuition is of two kinds, transmundane, which is non-differentiative, and mundane, which
is acquired after it. The mundane and transmundane intuitions are the cause of the founda-
tional transmutation.” See Obermiller, The Sublime Science, pp. 241-2.

22 Reading, according to Lévi’s suggestion (LII, p. 72, n. 13.1), bhavabhirame for jana-
maghdabhirame (L1, p. 36.5).

23 Following the Tibetan (D Phi 154a5), gnas yongs su gyur pa de gzhan las khyad par du ston,
in Sanskrit d$rayaparavrtir anyebhyastadvisesam dariayati instead of Lévi’s manuscript (LI, p.
36.6): anyasrayaparavrtibhyastadvisesam darsayati, which would pose the awkward problem of
trying to imagine what “other foundational transmutations” Vasubandhu might have had in
mind.
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king of mountains. Upon gazing he feels compassion even for disciples and hermit

buddhas. How much more so towards others?24

14. The foundational transmutation of the transcendent lords is ac-
cepted as a “pro-mutation,” a “super-mutation,” a “dis-mutation,”
a “de-mutation,” a “per-mutation,” a “dual” (mutation), a
“nondual” (mutation), an “equal” (mutation), a “special” (muta-

tion), and a “universal (mutation).”2

This third verse shows (transmutation) in its ten varieties: the transcendent
lords’ foundational transmutation is a “pro-mutation” because it mutates for the
sake of others. It is a “super-mutation,” that is, the greatest mutation, because of its
superiority to all other things. It is a “dis-mutation” with regard to the cause of ad-
dictions. (These are all) foundational, shown to be foundational transmutations. It
is a “de-mutation” because it ceases addictions. It is a “per-mutation” since its mu-
tation persists until eternity. It is a “dual mutation” because it mutates to show both
petfect enlightenment and ultimate liberation. It is a “nondual mutation” as it is
unlocatable either in the life-cycle or in liberation, created or uncreated. It is an
“equal mutation” because it is equal with disciples and hermit buddhas through the
commonality of their liberations. It is a “special mutation” because the buddha
qualities of the strengths, fearlessnesses, and so on are uncommon. It is a “universal

mutation” because it is present in the teachings of all vehicles.

15.26 As space is considered always omnipresent, so this?” (trans-
mutation) is considered always omnipresent: as space is omni-
present in the multitude of forms, so this (transmutation) is omni-

present in the multitude of beings.

24 Sthiramati (P Mi 129b2): ordinary beings.

25 This play on mutation (vy¢ti) is achieved by adding the prefixes pra-, ud-, a-, ni-, a-,
dvaya-, advaya-, sama-, visista-, sarvag-.

26 Quoted slightly differently in the commentary to RGV 1.147. See Johnston’s edition
(RGV), p. 71.2-5.

27 Sthiramati (P Mi 130b8) equates the foundational transmutation here with the dbarma-
dharu, and buddhahood as the ultimate reality of all things.
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This fourth verse shows the omnipresence of buddhahood whose reality is
that (of the foundational transmutation). The analogy to space is set forth in the
first half and explained in the second. It should be understood that buddhahood’s
omnipresence in the multitude of beings is due to the perfection of (a buddha’s) ac-

ceptance?8 of all living beings as himself.

16.29 Just as the reflection of the moon cannot be seen in a broken

water pot, so the buddha’s reflection is not seen in evil beings.

This fifth verse proves by means of an example that despite omnipresence,

the image of a buddha is not seen in beings who are not fit vessels.

17. Like a fire which blazes in one place but goes out elsewhere, so
should appearance and disappearance be understood in the case of

buddhas.

This sixth verse shows by the example of a fire which blazes and goes out
that buddhas appear, because a buddha is born when there are good people fit to be
cultivated by a buddha, and that buddhas disappear, because they pass into ultimate
liberation when beings have become civilized.

There are four verses on the activities of a buddha being spontaneous and

uninterrupted:

18.30 Like the emergence of sounds from unstruck drums,3! so, for

a victor, the emergence of teaching is free of conscious effort.

28 Upagamana (L1, p. 36.23). See also 11.4 on abbyupagama.

29 Compare this verse and the following with MS X.31-32 (47a3-4): sems can nyes pas mi
snang ste / snod chag pa yi zla ba bzhin / / Jig rten kun la nyi bzhin du / de dag chos ‘od khyab
par mdzad |/ la lar rdzogs par byang chub ston / la lar me bzhin mya ngan “das / / nam yang med
pa ma yin te [ de bzhin gshegs pa rnams kyi sku / / “Due to the faults of living beings it does
not appear, like the moon in a broken pot; yet the dharma-rays pervade all the world like the
sun. Like a fire, perfect enlightenment is shown to some and Nirvana to others; eternal is the

body of the Tathagatas.”

30 Compare this verse and the following with MS IX.23 (40b7-8): ji ltar nor bu sil snyan
dag / rtag pa med pa rang las byung / / de ltar rtag tu riog med par / sangs rgyas phrin las sna

(contd)
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19. Just as a jewel effortlessly radiates its luminosity, so the buddhas

manifest their deeds without any conscious effort.

These two verses prove the spontaneity of buddha-activities by analogy with

the sound of an unstruck drum and the luminosity of a jewel.

20. Just as the activities of people appear uninterruptedly in space,
so the activities of the victors appear uninterruptedly in the uncon-

taminated realm.

21. Just as activities (of people) continually arise and cease in space,
so also the activities of buddhas arise and cease in the uncontami-
nated realm.3?

These two verses show that a buddha’s activities are without interruption;
for a buddha’s activity is incessant. It is like the activities of the people in space; al-
though they are without interruption, some arise and others come to an end.

There are sixteen verses on the profundity of the uncontaminated realm:

22. Although not different before and after, it is unspoiled by any
obscuration. Suchness is accepted as buddhahood, neither pure nor

impure.

It is not pure because it is not different before and after.33 It is not impure

because it is subsequently unspoiled by any obscuration, free of any taint.

tshogs byung / / “Like a jewel or gongs which appear of themselves without thought are the
various buddha deeds which appear without conceptual thought.”

31 Tarya (L1, p. 37.8). Tibetan: rnga (D Phi 155al). Chinese: tian gu (heavenly drum)
(T.31.602b16). Although rirya is propetly cymbals or a gong (MVy 5021, sil-snyan), it also
customarily denotes the heavenly drum (devadundubhi) which hangs in the palace of Indra
and which, without being struck, summons the gods to hear the Dharma. See RGV' IV.31-37
(p. 102.5-19), quoted from the J#analokalamkarasitra; for a translation of this RGV passage
see Obermiller, The Sublime Science, p. 273.

32 Anasravadbatu (L1, p. 37.19). See below vs. 21-37. On the various theories concerning
the “outflows,” see Siddhi pp. 694-702. In our $@stra the unpolluted realm is identical to
dbarmadhiru, dharmakaya, tathata, the “noble lineage” (aryagorra, X1.43), and liberation (vi-
mukti, X1.44).
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23.34 In pure voidness buddhas achieve the supreme self of selfless-
ness,35 and realize the spiritual greatness of the self by discovering

the pure self.

This shows the supreme self of the buddhas®® in the uncontaminated realm.
Why? Because hers is the self of supreme selflessness. Supreme selflessness is com-
pletely pure suchness, and that is a buddha’s “self,” in the sense of “intrinsic reality.”
When this is completely pure, buddhas attain superior selflessness, a pure self.
Therefore, by attaining a pure self buddhas realize the spiritual greatness of self.3”
Thus it is with this intention that buddhas are declared to have a supreme self in

the uncontaminated realm.

24.38 That is why buddhahood is said neither to exist nor not to
exist. When such inquiries are made about a buddha, the way of

impredicability is preferred.3?

For that reason,%0 buddhahood is not said to exist, for suchness4! is char-

acterized by the (ultimate) nonexistence of persons and things. Since buddhahood

33 Sthiramati (P Mi 138b2-4): before and after refer to pre- and post-buddhahood. The
body of truth, that is, Thusness, is empty and luminous by nature at both times. As there is
nothing in itself to be purified it is “not pure”; but since its adventitious defilements have
been purified at the time of buddhahood it is not “impure.”

34 According to Ui, p. 607, this verse is quoted in the Chinese version of the RGV

35 Following the Tibetan (D Phi 155a6), bdag med mchog gi bdag thob pas, and emending the
Lévi manuscript from nairatmyinmargalabhasap (L1, p. 37.25) to nairatmyatmagralibhatah.

36 Buddhananm paramatma (L1, p. 39.1). Here we see in unmistakable terms the Upanisadic
formula applied to the buddha, preceding by centuries the Vedantic renaissance led by San-
karacirya and his followers, whose philosophical and soteriological debt to the Buddhist ex-
perientialists cannot be appreciated without a thorough knowledge of the Maitreyanatha
corpus and its attendant literature.

37 Compare RGV p. 31.10-16. See Obermiller, The Sublime Science, pp. 168-9.

38 This verse is quoted in prose in the commentary to vs. 23 in the Chinese version of the
RGV (Ui, p. 607).

39 Avyakrtanaya (L1, p. 38.7). On the “unanswered questions” see Jayatilleke, Early Buddhist
Theory of Knowledge, para. 807, and Murti, Central Philosophy of Buddhism, p. 34 ff-

40 That is, because the buddha’s self is selflessness.
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has such a nature, it is also not said that it does not exist, for it exists in the nature
of suchness. Therefore, when inquiries are made about the existence or nonexist-
ence of a buddha, such as whether or not a transcendent lord exists after death,

impredicability is preferred.

25. Like the fading of heat in iron and of shadows in vision is (the
fading of delusions) in the buddha’s mind and intuition; it cannot

be declared as either existent or nonexistent.

The fading of heat in iron and shadows*? in vision is not existent, for its
characteristic is the nonexistence of heat or shadows; yet it is not nonexistent, for it
exists through its nature of fading. In the same way, the fading, in the mind and in-
tuition of buddhas, of attachment and ignorance which correspond to heat and
cataracts, is not declared to be existent, as it manifests as nonexistence, and yet is
not (declared to be) nonexistent, as the liberations of mind and intuition exist

through their respective natures of liberation.

26. For buddhas, in the immaculate realm there is neither unity
nor plurality, because they are incorporeal like space and yet still

accord with their previous bodies.

In the uncontaminated realm, buddhas have no unity due to their accord

with their previous bodies, nor have they plurality, for, like space, they are incorpo-
real.

27. Enlightenment is thought to resemble a jewel mine of the bud-
dha qualities such as the powers, and to resemble a great raincloud

(that nourishes) the crops of virtues of beings.

28. It is thought to resemble the full moon, full of merit and intui-

tion, and to resemble a giant sun, radiating the light of intuition.

41 The Tibetan e bzhin nyid ni (D Phi 155b2) translates tathatayam, which is lacking in
Sanskrit. Compare LII, p. 69, n. 1.

42 Read timirasya (L1, p. 38.13).
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These two verses comparing (enlightenment) to a jewel mine, a great rain-

cloud, the full moon, and a giant sun are self-explanatory.

29. Countless rays of light merge together in the disc of the sun

and always perform a common function and illuminate the world.

30. Just so, it is considered that innumerable buddhas merge to-
gether in the uncontaminated realm and work together in their

deeds and radiate the sunlight of intuitive wisdom.

The first verse shows the common function (of the buddhas) through their
analogy with the common function of merged rays of sunlight. The common activ-
ity of light rays should be understood through the uniform activities of ripening,
drying, and so forth. The second verse shows that in the uncontaminated realm

their common activity merges in their deeds such as emanations.3

31. When a single ray of sunlight is emitted all the sun’s rays are

emitted; and so should one recognize the emission of the intuitive

wisdom of the buddhas.

This shows, by means of (the analogy of the sun’s) simultaneous emission of

all its rays, the simultaneous function of the intuitions of all the buddhas.%4

. As there is no possessiveness in the operation of the sun’s rays,
32. As th p the operat f th y
so there is no possessiveness in the operation of the buddhas’ intui-

tions.

33. As the world is illumined by the rays from the sun’s single
emission of light, so the buddhas’ intuitions simultaneously illu-

mine all objects.

4G, Nagao here points out that Sthiramati seems to regard this as a technical description of
the functions of sunrays, their “merging function” dres pa gcig tu jug pa (*misrakavreti; MVy
4195) and their “uniform operation function” bya ba gcig tu jug pa (ekakiryavriti).

44 The manuscript sz ca (LI, p. 39.11) should not be emended to saha, as Bagchi suggests
(Bagchi 42.11), but rather to sarva, following common sense and the Tibetan thams cad (D

Phi 156a4).
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These two verses on, respectively, the (buddha-intuitions’) absence of posses-

siveness and simultaneous illumination of all objects,‘i5 are self explanatory.

34. Just as clouds and so forth are thought to obscure the rays of
sunlight, so the deficiencies of beings obscure the buddhas’ intui-

tions.

Just as clouds and so forth obscure the rays of sunlight by not allowing them
to shine, 46 so the deficiencies of beings obscure the buddhas’ intuitions, those be-
ings not being receptive47 (to the buddha wisdom) due to their deficiencies of ex-

cessive involvement in the five corruption:;.48

35. Just as it is on account of knotting®” that coloring is brilliant or
faint on variegated cloth, so it is on account of evolutionary mo-

mentum that intuition is brilliant or faint in liberation.

Just as it is through a particular knot that color on cloth will be brilliant in
one place and faint in another place,’® in the same way it is due to a particular in-
stinctual storing of the strength to carry out a previous aspiration that intuition is
brilliant in the liberation of buddhas, but faint in the liberations of the disciples and
the hermit buddhas.

45 The Tibetan (D Phi 156a6) reads sakrt (cig car) for jagar (LI, p. 39.15), which is

preferable in this context.

46 The Sanskrit (LL, p. 39.20) and Chinese (T.31.604b15) read aprabhasena, but the Tibetan
(D Phi 156a7) and Sthiramati pratibhasane.

47 See BBS1, sec. 3.10.

48 The five “degeneracies” (kasaya, LI, p. 39.21) are 1) lifespan, 2) living beings, 3) affliction,
4) wrong views, and 5) aeon. See BBh p. 173 ff

49 The Sanskrit (LY, p. 39.22) gives pamsu “dust,” as in parmsukila, the rags from a dust heap
out of which the monk makes his robes. See Edgerton, p. 338, s.v. pamsukila. The Chinese
(T.31.604b17) renders it as #zu-hui, muddy ashes, which Ui (p. 68) takes to be a kind of dye.
The Tibetan (D Phi 155a7), however, gives mdud, “knot,” which suggests a possible pasa.
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