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The Stages of Meditation on Emptiness
From The Sutra of the Arrival in Lanka

Translated by Karl Brunnholzl
In “The Center of the Sunlit Sky”

By relying on mere mind,
One does not imagine outer objects. (1)

By resting in the observed object of suchness,
One should go beyond mere mind too. (2)

Going beyond mere mind,
One must even go beyond the nonappearance [of apprehender and apprehended]. (3)

The yogic practitioner who rests in nonappearance
Sees the great vehicle. (4)

This spontaneously present, peaceful resting
Is completely purified through aspiration prayers. (5)

Genuine identityless wisdom
Sees by way of nonappearance. (6)



The Stages of Meditation on Emptiness
From Nagarjuna’s Commentary on the Mind of Enlightenment

Translated by Karl Brunnholzl
In “The Center of the Sunlit Sky”

Nagarjuna begins his Commentary on the Mind of Enlightenment by saying that bodhisattvas, after
having generated the aspiring mind of enlightenment, should generate the ultimate mind of
enlightenment through the power of meditation.

The actual progression of this meditation starts with analyzing for the lack of a real personal identity.
Next, Nagarjuna turns to phenomenal identitylessness.

As the entities of apprehender and apprehended,
The appearances of consciousness

Do not exist as outer objects

That are different from consciousness.

Therefore, in the sense of having the nature of entities,
In any case, outer objects do not exist.

It is these distinct appearances of consciousness

That appear as the aspect of form.

Just as people with dull minds
See illusions, mirages,

And the cities of scent-eaters,
So do form and such appear.

The teachings on the aggregates, constituents, and so on
Are for the purpose of stopping the clinging to a self.

By settling in mere mind,

The greatly blessed ones let go of these too.

In the above four verses, Nagarjuna clearly presents the intermediate step of realizing that all
appearances occur solely within one's own mind as the expressions of this mind.

However, just like all other Centrists, he does not stop at that point but-as the following verses and all
his other texts show-negates the real existence of the mind as well.

The teaching of the Sage that

"All of these are mere mind"

Is for the sake of removing the fear of naive beings
And not [meant] in terms of true reality.

The third step in Nagarjuna's analysis is that mind itself is also unarisen, without nature, and empty. He
describes what this emptiness means and why the example of space is used to illustrate it.

It is without characteristics and unarisen,



Not existent, and free from the ways of speech.
Space, the mind of enlightenment,
And enlightenment have the characteristic of not being two.

Fourth, Nagarjuna presents the defining characteristics of the proper meditation on emptiness and
identifies three ways of misunderstanding emptiness.

The emptiness that is called "nonarising,"
"Emptiness," and "identitylessness"

Is what inferior beings meditate on.

It is not the meditation on the [actual emptiness].

What has the characteristic of the stream

Of positive and negative thoughts being cut off

The Buddhas taught to be emptiness.

The other [emptinesses] they did not declare to be emptiness.

To abide without observing the mind
Is the characteristic of space.

Their meditation on emptiness

Is declared to be space meditation.

Fifth, Nagarjuna states that both cyclic existence (ignorance) and liberation (realization of true reality)
occur within and depend on our mind. Thus, the meditation and realization of emptiness is not spacelike
in the sense of a blank nothingness, but it is an open, nonreferential state of mind that is at the same
time profoundly peaceful and blissful.

The seeming comes from afflictions and karma.
Karma originates from the mind.

The mind is constituted by latent tendencies.
Freedom from latent tendencies is bliss.

This blissful mind is peacefulness.

A peaceful mind will not be ignorant.

Not to be ignorant is the realization of true reality.

The realization of true reality is the attainment of liberation.



Madhyamakopadesha
Madhyamaka Pith Instructions
By Atisha

From Straight from the Heart: Buddhist Pith Instructions
Translated and Introduced By Karl Brunnholzl
Snow Lion Publications, Ithaca, New York and Boulder, Colorado

Atisa's second text is a concise summary of the progressive stages of analytical
meditation in the Madhyamaka tradition, while its topics and style are reminiscent
of experiential instructions on Mahamudra. The Tengyur contains a short
commentary by the Indian pandita Prajnamoksha (eleventh century), selected parts
of which are translated in the notes to this text.

In Sanskrit: Madhyamopadefanama
In English: [The Treatise} called Madhyamaka Pith Instructions

| prostrate to the Protector of the World.
The light rays of his speech

Unfold the lotuses of the hearts

Of all the ignorant like me without exception.
| bow down to that supreme holy being.

The mahayana's pith instructions on the center are as follows. On the level of the seeming, in
terms of all phenomena from the perspective of those who only see what is right in front of
them, all presentations of cause and effect and so on [explain them] to be real in just the way
they appear. However, ultimately or actually, when just this seeming [reality] as it appears is
scrutinized and done away with through the great [Madhyamaka] reasonings there is nothing
that can be grasped, not even something as tiny as a fragment of the tip of a hair that is split a
hundred times. This is what you should internalize with certainty.

Sit on a comfortable seat in the cross-legged position. As a start, [let us say that] entities are of
two kinds: what possesses form and what is without form. What possesses form is a collection
of infinitesimal particles. When these are analyzed and broken up in terms of their directional
parts, not even their minutest [part] remains and they are utterly without appearance.

What is without form is the mind. As for that [mind], the past mind has [already] ceased and
perished. The future mind has not [yet] arisen or originated. As for the present mind, it is very
difficult to examine: it has no color and is without any shape. Since it is just like space, it is not
established. In other words, it is free from unity and multiplicity, or, unarisen, or, natural
luminosity. When analyzed and scrutinized with the weapons of reasonings, such as [those just
mentioned], you realize that it is not established.



At the point when those two [what possesses form and what is without form] definitely do not
exist and are not established as [having] any nature whatsoever, the very knowledge' that
discriminates them is not established either. For example, if you rub two sticks [against each
other], fire comes forth. Through this condition, the two sticks are burned and become
nonexistent. Thereafter, the fire that has burned them also subsides by itself. Likewise, once all
specific characteristics and general characteristics are established as nonexistent [through
discriminating prajna], this prajna itself is without appearance and luminous, not being
established as any nature whatsoever. Thus, all flaws, such as dullness and agitation, are
eliminated.

In this interval [of meditative concentration] consciousness is without any thought, does not
apprehend anything, and has left behind all mindfulness and mental engagement. For as long as
the enemies or robbers of characteristics and thoughts do not arise, consciousness should rest
in such a [state]. When wishing to rise [from the meditation] slowly open the cross-legged
position and stand up. Then, with an illusionlike [frame of] mind, perform as many positive
actions with body, speech, and mind as possible.

If practicing with devotion, for a long time, and uninterruptedly, those with the proper fortune
will see reality in this very lifetime. All phenomena are revealed as effortlessly and
spontaneously present of their own accord, just as the middle of space. Through [the wisdom]
that is attained subsequent to the [meditative equipoise described], all phenomena are known
as illusions and the like. From the time of having manifested the vajra-like meditative
concentration onwards, these [bodhisattvas] do not even have a [phase of] subsequent
attainment, but rest in meditative equipoise at all times.

Here, | do not go into the reasonings and scriptures that make statements such as, "If it were
not like that, how would they differ from bodhisattvas?" Through the power of having gathered
the accumulations and made aspiration prayers for the welfare of others for countless eons,
they become exactly as those who are to be guided [by them] wish [and need them to be].
There are indeed plenty of scriptures and reasonings [on that subject], but | will not elaborate
on them here.

This concludes [the text} called Madhyamaka Pith Instructions composed by the master
Dipamkarashrijnana. It was translated and edited in its final version by this Indian pandita
himself and the monk Tsultrim Gyalwa, the great translator and editor, at Lhasa Trulnang.



How to Practice a Session of Analytical Meditation
From The Center of the Sunlit Sky
Madhyamaka in the Kagyu Tradition
By Karl Brunnholzl

Summary

A session of Buddhist analytical meditation starts with taking refuge in the three jewels and
generating the mind of enlightenment. There follows a brief period of calm abiding to create
the proper ground for engaging in the actual analysis. Then, within this state of calm abiding,
we clearly bring to mind the particular object to be analyzed. This could be the first thing that
comes to mind; however, especially when involved in training in the progressive stages of
meditation on emptiness as outlined below, we should choose an object that suits our
individual level in terms of our investigation of either personal or phenomenal identitylessness.
As a guideline for our analysis, we mainly apply the reasonings and considerations described in
the preceding discussions of twofold identitylessness and Centrist reasoning (such as the five
great Centrist reasonings and the sevenfold reasoning using the analogy of a chariot).

Choosing the Object

As a preparatory step for beginners, it is fine to read through these reasonings one at a time, to
recite them, and thus clearly bring them to mind. The idea is not just to echo such reasonings as
if turning a prayer wheel or reciting a mantra but-once we are more familiar with them-to be a
little bit more creative in our analytical approach. Our creativity and inspiration to engage in
analysis will certainly not bloom if we regard analytical meditation as dry mental gymnastics or
the repetition of sterile formulas. Rather, Centrist analytical meditation is meant to provide the
ground for experimenting with our basic curiosity and openness to investigate ourselves and
the world around us.

Thus, it is often quite helpful to consider what we actually want to know about this world and
ourselves--what our real questions of immediate personal concern are--and then to apply
Centrist principles of investigation, rather than to just follow the beaten path of standardized
reasonings against standardized opponents as found in Centrist texts.

For example, we may feel overworked and depressed, have an identity crisis, quarrel with our
partner, see someone as our enemy, or be very happy and newly in love, or self-indulgent, or
proud-all these states can be scrutinized for their solidity and reality. This includes coming up
with our own reasons, examples, and questions. Furthermore, instead of trying to prove
emptiness or identitylessness, we may as well take the opposite route, looking for reasons that
things really exist and then checking our whether these reasons withstand analysis.

Whichever approach we choose, it is important to pick a distinct object (such as our head or a
chair), clearly bring it to mind, and then stay with it as our object of analysis until some degree
of certainty as to its features-or the lack thereof-is achieved. This means that there is no point



in just thinking in a general way, "All phenomena are empty," or "Everything is beyond unity
and multiplicity," without really having a clear picture of any particular phenomenon, let alone
all phenomena. Nor is it helpful to jump from one object to the next every few minutes without
having gone any deeper.

Especially in the beginning, it is very important to restrict our analysis to a rather limited
portion of a given object or topic and to try to gain some certainty about it. This is
accomplished through looking into it as thoroughly as possible. For example, if we feel that our
head is not our self, we should not just leave it at this feeling but try to come up with as many
reasons as we can find that explain why it is not the self, or to find the absurd consequences if
indeed it were the self.

Bringing it Home

The next step is to go beyond conceptual analysis in order to gain incontrovertible, experiential
certainty. Conceptual analysis (whether we use Centrist reasonings or another approach) will
serve only to enhance our conceptual or intellectual certainty. Such analysis is important as a
start, but it is not sufficient to affect the deeper levels of our latent tendencies of reification.
Hence, we must proceed to absorb whatever degree of conceptual certainty we may have
attained by resting in this certainty in a nonconceptual way that is free from reference points.
Through this method, we familiarize our minds with the insights that we have gained through
the preceding analysis.

For example, once we have attained certainty that our head is not our self, we should stop
analyzing but maintain one pointed mindfulness and alertness and just let this certainty sink in
deeply. If we feel that we have not gained any understanding or insight at all, we just practice
calm abiding for a while and then resume the analysis until some insight dawns. Especially at
the beginning, such insights do not have to be great, profound insights into emptiness or what
holds the world together. Rather, we may and should use any level of new understanding about
our specific object of analysis.

When we rest the mind in this way and thus absorb our newly developed convictions, the
analyzing facet of our mind naturally settles into mind's nature, just as a wave rolls back into
the ocean or the space within a cup becomes one with the infinity of all space once the cup is
broken. In this way, discriminating knowledge is also nothing but the unity of awareness and
the expanse of dharmas, in which no traces of analyzing subject and analyzed object can be
found. In this way, we allow for and cultivate a very lucid nonconceptual certainty on the level
of immediate experience that gradually can become an intrinsic and natural part of our way of
seeing the world and acting in it. In other words, this is the way to change our instinctive habits
and to bring the understanding we have from our head into our heart.

The Importance of Alternation of Analyzing and Resting
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What is the reason for alternating between analyzing and resting? In brief, each approach
performs a different but mutually enhancing function. Analyzing means seeing through our
useless grasping, while resting provides the space to adapt to this seeing. Through analytical
meditation, we relinquish our many layered conscious and unconscious reifying tendencies of
holding on to a self and to things as really existent. The remedy for these tendencies is the
irreversible certainty that there are neither real things nor a self. These two mental states--
reification, which is to be relinquished, and certainty about emptiness as its remedy--are
mutually exclusive and cannot exist in our mind at the same time, just as it is impossible to
experience love and hatred simultaneously. Therefore, to whatever degree reification becomes
gradually undermined through analysis, to that same degree certainty about emptiness
increases.

Finally, even if we do not enhance such understanding through further explicit analysis,
experiential certainty arises naturally through the power of having repeatedly cultivated it
during the phases of analytical and resting meditation. At this point, other than just resting in
this very state of the lucid presence of such certainty, there is no need to actively or
deliberately redevelop it over again, since we have already accomplished this certainty through
prior analysis.

For example, when we have determined through close examination that a hose with a zigzag
pattern is not a snake, this very certainty stops us from apprehending the hose as a snake. To
continue to analyze the hose at this point and to keep telling ourselves, "It is not a snake"
would seem pointless and foolish. However, we might need to take a minute to let that
knowledge sink in and see the consequences of there being no snake in the hose. Then, once
we have gained irreversible certainty that there is no snake and this conviction has become a
natural part of our experience, the thought of such a hose being a snake will never cross our
mind again. We might even laugh at our own previous confusion the next time we happen to
see a hose with zigzag pattern.

Thus, it is important not to do just a bit of analysis and then drop it, totally forgetting about any
insights (however limited they may be) that we have gained through this analysis and shifting
into mere calm abiding. In other words, analysis and calm abiding should not be alternated in a
completely unrelated or arbitrary way. Rather, there should be some sense that the insights
gained through analysis are being carried over into the phase of resting meditation.

To facilitate bringing the analysis into the resting phase, it is helpful to briefly summarize the
insight from our analysis in one sentence before engaging in the actual resting meditation.
Beginners may want to briefly recall whatever insight has been obtained a few times during the
resting meditation and then let it sink in again. After resting the mind in this way for a while, or
when the mind starts to get dull, we resume our analysis of the same object. We do not have to
start our analysis anew but can just continue from where we stopped before the resting
meditation. Depending on how complete our analysis has been, we may also shift to another
object at this point.
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Working with Distractedness

If in this process we get distracted and lose our focus on the object of analysis, we may initially
try to gently bring our mind back to the object and continue investigating it. If, however, our
analysis becomes discursive and the mind runs all over the place, or if we become too tired and
thus cannot focus anymore, we should not push or strain. Strained analytical meditation
deteriorates into mere ordinary thinking, in which one train of thought just follows after the
other without leading anywhere. As long as there is precision, clarity, and mindfulness during
the investigation, it is analytical meditation, but if these features are lacking, it is neither
analysis nor meditation. Hence, when we become aware that our analysis loses these qualities,
then it is definitely better to shift into a period of calm abiding. If that does not help either, we
should simply take a break. Just sit and relax, without trying to do any meditation at all for a
while. After a while, we can resume the analysis where we left off while still in a state of clear
focus.

Another possibility at that point is to end the session altogether by dedicating all the positivity
that arose from our meditation and come back for another session later. In between sessions,
as described earlier, we engage in the illusionlike accumulation of merit while pursuing our
everyday activities.

It is generally much better to meditate repeatedly for short periods with good concentration
and wakefulness than to ineffectively prolong a state of distraction or mental fatigue and
misconstrue this as meditation. The latter will eventually make us fed up with meditation. Thus,
it is said that the best way to meditate is to start out by welcoming meditation like a dear old
friend and to stop meditating while we are still good friends. If we end our session while still
focused and awake, we will look forward to coming back to that state, but if we always stop our
session when we feel dull, distracted, or weary, this will not inspire us to return to our practice.
It will only create bad habits for our meditation.

An Example: Impermanence

As a simple example to illustrate the process of analysis, let's use meditating on impermanence.
After identifying an object to be analyzed for its impermanence, pick one of the many reasons
that things are impermanent, such as that they are produced by causes and conditions. This
argument looks at the process of objects arising through specific causes, their continuum being
temporarily sustained through certain conditions, and their consequent ceasing once these
conditions are no longer present.

Assume the object chosen is an apple. Examine in a way that is as concrete and detailed as
possible how this reason for impermanence applies to the individual causes and conditions of
this apple, such as an apple tree, water, earth, sunshine, minerals, and so on. Trace back the
origins of these factors themselves and find out how each one of them influences the arising,
staying, and ceasing of this apple. When you feel convinced that this reason for impermanence
applies to the apple, do not continue the analysis further. Initially, you may have gained only a

12



somewhat more vivid and comprehensive picture of the many constantly changing factors that
are involved in the appearance of such a fruit. Then, just let your mind rest one-pointedly in this
certainty-or this wider picture of the apple's presence-and absorb it for a while without
reflecting on its impermanence or anything else. This provides the initial opportunity for such
an understanding to sink in to the deeper levels of your mind and thus create a much more
powerful mental habit than just saying a few times, "This apple is impermanent."”

After a while, resume your analysis-continuing with either the same reason or another one-and
thus repeat this shift from analytical to resting meditation and back several times. To conclude,
it is recommended that you end the session with a brief period of calm abiding and then make
the dedication. In later sessions, you can successively apply the same or other reasons to many
other objects, be they various outer things unrelated to yourself, personal possessions, friends,
relatives, or your own body and mind.

Conclusion

Obviously, this process of alternating analytical meditation and resting meditation has to be
repeated many times in order to truly affect our strong tendencies to see things as really
existent, lasting, and unchanging. The purpose of all this could be said to be "reprogramming
our mental habitual patterns. Such is effected by gradually replacing concepts that are not in
accord with basic reality and thus produce suffering-with stronger tendencies of progressively
refined concepts, finally leading to a direct experience of reality that relinquishes suffering.

As the contemporary Kagyu master Khenpo Tsultrim Gyamtso Rinpoche says, Buddhism is a
system of increasingly subtle concepts that counteract relatively coarser concepts. However,
this should certainly not be misunderstood to mean that we try to brainwash ourselves or make
something up in our analytical meditation. It is not that we "make" things empty through our
concepts or analyses. Being empty is just their nature, whether we analyze them or not.

Through the analytical approach, we proceed toward realizing for ourselves how things really
are. If we do not apply essential Buddhist notions to the deeply ingrained habitual tendencies
of our belief systems and only work with them on a superficial intellectual level, the teachings
will be merely words without a deeper impact on our experiential world. As it is said, mind and
dharma will not blend into one. This is especially important with such key Buddhist topics as
emptiness, personal identitylessness, and phenomenal identitylessness, since it is precisely the
instinctive assumption of a personal self and really existent phenomena that governs our
experience and actions. To address these topics and make them personally relevant to our life
cannot be accomplished without some degree of personal investigation, which entails honestly
looking into our own view of the world and being willing to revise it.

Atisa's Centrist Pith Instructions, Called The Open Jewel Casket highlights the essential points of
the entire process:
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One may wonder, "From where did all of this come in the first place, and to
where does it depart now?"

Once examined in this way, [one sees that] it neither comes from anywhere nor
departs to anywhere. All inner and outer phenomena are just like that.

Therefore, everything is the illusory magical display of one's own mind. It is
appearing yet delusive, and delusive while appearing. Thus, all of it is contained
in the body, and the [body] is again contained in the mind.

As for the mind, it has no color and no shape. It is natural luminosity that is
primordially unborn. The very knowledge that discriminates this is also
luminosity. In this interval, consciousness is nothing whatsoever, does not abide
as anything, is not established as anything, and has not arisen as any aspect, and
all discursiveness without exception is completely at peace.

This meditative concentration of space-vajra that is without appearance and in

which the entire dust of characteristics has vanished is like the very center of the
sky that is lit up by the autumn sun. In it, dwell as long as possible.
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An Outline of the Maitreya Chapter
Of the Samdhinirmocana Sutra
By Noritoshi Aramaki

From the Article
Toward an Understanding of the Vijiiaptimiitratii
By Noritoshi Aramaki

In the Volume
Wisdom, Compassion, and the Search for Understanding:
The Buddhist Studies Legacy of Gadjin M. Nagao
Edited by Jonathan A. Silk

The philosophical structure of the Maitreya chapter of Samdhinirmocana Sutra (f 8.1-41) may be
analyzed as follows:

8.1 The foundations of the bodhisattva's practice of shamatha (concentration) and vipashyana
(contemplation) are the dharma prajnapti vyavasthana (philosophical theories teaching Buddhist truth)
and the anuttara samyak sambhodhi pranidhana aparityajana (never-abandoning of his vows to attain
the supreme and perfect awakening).

8.2 The four kinds of alambana (objects concentrated upon and contemplated) of the bodhisattva's
practice of shamatha and vipashyana are:

1) The savikalpam pratibimbam (reflected images conceptually imagined),

2) The nirvikalpam pratibimbam (reflected images free from any conceptual imagination),
3) The vastu paryantata (ultimate reality being realized in toto), and

4) The karya parinishpatti (perfection of supernatural acts of bodhisattvas and Buddhas).

8.3 The bodhisattva who is shamatha paryeshtin (pursuing concentration) attains the kaya- and the
chitta prashrabdhis (freedoms from subconscious conditions, physical as well as mental).

8.4 The bodhisattva who is vipashya anakushala (expert of contemplation) attains the vicaya
(examination), the pravicaya (deeper examination), the parivitarka (logical examination), the pari
mimamsam apattih (attainment of conclusive examination), the ksanti (realization of truth), etc. with
reference to the Samadhi gocara pratibimba jneyartha (truth to be known, appearing as the reflected
image of concentration).

8.5 The bodhisattva's practice of shamatha and vipashyana must be called the shamatha- and the
vipashyan anulomika adhimukti samprayukta (practising with the trust guiding one to concentration and
contemplation), in so far as it has not attained the stage defined above (8.3 and 8.4).

8.6 The shamatha- and the vipashyana margas (paths of concentration and contemplation) are neither
different nor non-different from each other, because [not only the former, but also] the latter
contemplates the mind, while the former does not contemplate the savikalpa pratibimba (objective
image conceptually imagined).
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8.7-8 Henceforth the vijnaptimatra contemplation begins as follows: the pratibimba (reflected image)
being contemplated in samadhi is vijnaptimatra and is not outside the mind, as an image of a mirror is
not outside the mirror, while appearing as if outside. Here the revolutionary concept vijnapti implies
that the vijnana of this prithag jana (ordinary man) stage of the bodhisattva appears as the alambana
without any external alambana, as supernaturally taught by the prabhava (supernatural power of the
omniscience of Buddhas and bodhisattvas). The crucial sentence here must be back-translated into the
Sanskrit as follows:

Alambana vijnapti matra prabhavitam vijnanam.

It is instructed by the supernatural power of the omniscience of Buddhas and bodhisattvas that
consciousness is consciousness-only appearing as objects.

| will discuss this sentence later.

8.9 Shamatha and vipashyana culminate in the chittaka agrata (mind unified into oneness) which
penetrates into the vijnapti matrata (truth of appearing-consciousness-only) and begins to contemplate
the tathata.

8.10-12 The three kinds of vipashyana and various kinds of shamatha are enumerated.

8.13-15 Shamatha and vipashyana which contemplate the sambhinna alambana (one universal truth
unifying entire objects) are directed to, tend to, and are destined to [attain] tathata, bodhi, nirvana, and
the ashraya parivrtti (conversion of the old basis into the new).

8.16 Shamatha and vipashyana which contemplate the sambhinna alambana are realized on the first
bhumi and are accomplished on the third bhumi.

8.17 -18 Shamatha and vipashyana experience the three kinds of samadhi (ecstatic contemplation):

1) savitarka savicara (with logical examination),
2) avitarka vicaramatra (with trans-logical examination), and
3) avitarka vicara (free from trans-logical examination),

And [they] must be upekesha (equanimous), being free from the two upakleshas (contingent
defilements), laya (inertia), and anuddhatya (agitation).

8.19-23 The bodhisattva who has accomplished shamatha and vipashyana must now practice
bodhisattva practices to be a dharma pratisamvedin (one who has supernatural eloquence in teaching
teachings) and an artha pratisamvedin (one who has supernatural eloquence in teaching truths), in
order to realize the supernatural power to deliver avavada omnisciently and omnipresently. The dharma
pratisamvedin here means one who is conversant in employing language, and the artha pratisamvedin
one who is conversant in teaching philosophical truths.

The latter artha pratisamvedin is expounded in detail in four alternative ways, perhaps because it is here
for the first time that the yogacaras have begun to reflect on the philosophical foundations on which
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they will construct their mahayanistic philosophy, later to develop into alayavijnana (subconsciousness
of being-in-the world), trisvabhava (three essences of being-as-such), viinaptimatrata, etc.

8.24 It is neither by his shrutamayi prajna (wisdom attained through learning), nor by his cintamayi
prajna (wisdom attained through understanding), but only by his shamatha vipashyana abhavanamayi
prajna (wisdom attained through repeated practice of concentration and contemplation) that the
bodhisattva becomes the artha pratisamvedi for the purpose of liberating all sarmsaric existences.

8.25 The bodhisattva who has accomplished shamatha and vipashyana and is now practicing to be the
dharma- and the artha pratisamvedin has the jnana contemplating the sambhinna alambana as well as
the darshana (insight) contemplating the asambhinna alambana (specific distinctions of the categories
of objects).

8.26-28 The bodhisattva who has accomplished shamatha and vipashyana and is now practicing to be
the dharma- and the arthapratisamvedin must overcome (vibbavay-) any and every nimitta (individual
substance conceptually imagined) of dharmas (teachings) and arthas (truths) and even that of tathata
through the shrutamaya-, the cintamaya-, and the bhavanamaya pratisamkhya contemplating the
vijnapti tathata.

8.29-30 The bodhisattva who is now practicing to be the dharma and the artha pratisamvedin
overcomes the ten most difficult to overcome nimittas by means of the seventeen kinds of sunyata:

1. The individual substance of sentence and character by means of the sarva dharma shunyata
(void- or zero-being of all teachings),

2. The individual substances of successive arising in continuity of being born, perishing, standing
still and changing by means of the lakshana shunyata (void- or zero-being of the [four]
characteristics [of samsaric existence]) and the anavaragra shunyata (void- or zero-being of
beginningless and endless samsiira),

3. The individual substances of conceiving the bodily subconsciousness as real and thinking "l am"
by means of the adhyatma shunyata (void- or zero-being of internal beings) and the
anupalambha shunyata (void- or zero-being of non-recognition),

4. The individual subst.ance of conceiving experienced objects by means of the bahirdha shunyata
(void- or zero-being of external beings),

5. The individual substances of internal happiness and external pleasure by means of the bahirdha
adhyatma shunyata (void- or zero-being of internal or external beings) and the prakrti shunyata
(void- or zero-being of innate nature),

6. The individual substance of infinite beings by means of the mahashunyata (void- or zero-being
of extensive beings),

7. The individual substances of internal quietude and liberation by means of the samskrita
shunyata (void- or zero-being of the samsaric),

8. The individual substances of the non-self ness of any persons, of the non-selfness of any beings,
and that of the truth of appearing-consciousness-only by means of the atyanta shunayata (void
or zero-being of ultimate beings), the abhava shunyata (void- or zero-being of non-being), the
abhava svabhava shunyata (void- or zero-being of the essential being of non-being), and the
paramartha shunyata (void- or zero being of the supreme truth),

9. The individual substances of the non-samsaric and of the non-evolving by means of the
asamskrta shunyata (void- or zero-being of non-samsaric beings) and the anavakara shunyata
(void- or zero-being of unlimited beings), and
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10. The individual substance of void- or zero-being by means of the shunyata shunyata (void- or
zero-being of void- or zero-being).

8.31 The shunyata samgraha lakshana (essential defining characteristics of void- or zero-being) is
defined as the universal voidness (vira hitata) and non-existence in the sense that the paratantra- and
the parinishpanna lakshanas (defining characteristics of the dependently originated being and of the
completely purified being) are void of any and every parikalpita lakshana (defining characteristic of
conceptual imagined beings) of all the samklesha- and the vyavadana dharmas (samsaric beings and
purifying beings) and that the latter parikalpita lakshanas do not exist in the former parinishpanna
lakshanas.

8.32 Shamatha and vipashyana which comprise all kinds of samadhis of sravakas, bodhisattvas, and
tathagatas have their cause in pure shila (observing morality) and shrutacintamayadarshana, have their
result in pure chitta (mind) and prajna (wisdom), and have their function in liberating the bodhisattva
from the bondage of nimittas (individual substances conceptually imagined) and daushthulyas
(subconscious conditions).

8.33 Shamatha and vipashyana have their respective vibandhas (obstructions) and nivaranas
(obscurations) (each five in the total).

8.34 The bodhisattva practicing shamatha and vipashyana experiences the five kinds of chittavikshepa
(dispersions of mind):

1) Manaskara vikshepa (dispersion caused by willing to contemplate),

2) Bahyachitta vikshepa (dispersion caused by externally oriented mind),

3) Adhyatma chitta vikshepa (dispersion caused by internally oriented mind),

4) Nimitta vikshepa (dispersion caused by individual substances conceptually imagined), and
5) Daushthulya vikshepa (dispersion caused by subconscious conditions).

8.35 Shamatha and vipashyana are the pratipakshas (antidotes) of the respective vipakshas (opposites
to be remedied) on the eleven bhumis from the first up to the tathagata bhumi:

1. The pratipaksha against the causality of defilements, acts, and rebirths to be reborn in unhappy
being-in-the-world on the first bhumi,

2. The pratipaksha against the subtle offences being actually offended on the second,

3. The pratipaksha against the desire for the objects of desire on the third,

4. The pratipaksha against the attachments to the higher levels of meditative concentration and to
the truths on the fourth,

5. The pratipaksha against the extreme disgust against samsara and extreme aspiration to nirvana
on the fifth,

6. The pratipaksha against the number of individual substances conceptually imagined being
actualized on the sixth,

7. The pratipaksha against subtle individual substances conceptually imagined being actualized on
the seventh,

8. The pratipaksha against the effort toward the freedom from any individual substance
conceptually imagined state and of the imperfect mastery in the nimitta state on the eighth,

9. The pratipaksha against the avashita in the teaching all varieties of teachings on the ninth,
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10. The pratipaksha against the non-attainment of the supernatural eloquences in teaching truths in

order to complete the Truth-Body of Buddhas on the tenth, and

11. The pratipaksha against the subtlest of the subtle obscurations of defilements and of the truths

to be known on the tathagata bhumi.

8.36 The bodhisattva who has been practicing shamatha and vipashyana accomplishes anuttara
samyak sambodhi (supreme and complete awakening) through the darshana marga and the bhavana
marga, respectively defined as follows:

1.

2.

The darshana marga accomplishes the vastu paryantata alambana (ultimate reality being
realized in toto as the contemplated object) by realizing the seven kinds of tathata and thus
concentrating his mind so as to be equanimous and free from any samudacaras (actualizations)
even of the subtle individual substances conceptually imagined such as chittadana nimitta
(individual substance of attaching to one's own mind), anubhava nimitta (individual existence of
direct experience), vijnapti nimitta (individual substance of appearing-consciousness), etc.; and
The bhavana marga accomplishes the perfection of supernatural acts of bodhisattvas and
Buddhas as the contemplated object by contemplating the same vastu paryantata alambana
higher and higher on the higher and higher bhumis, so as to extirpate all the nimittas and
daushthulyas in the way as hammering one peg in order to pull out another.

8.37 The bodhisattva who has been practicing shamatha and vipashyana as taught so far accomplishes
the infinite supernatural power (maha prabhava) through being conversant with the six conditions of
all samsaric existences to deliver avavada to them:

N

Through being conversant with how their chitta arises,

Through being conversant with how their chitta is concentrated,

Through being conversant with how their chitta is averted from the nimitta- and daushthulya-
bondages,

Through being conversant with how their chitta increases to counteract the two bondages,
Through being conversant with how their chitta decreases so as to annihilate the two bondages,
and

Through being conversant with how their chitta attains the supernatural meditations.

The first condition how their chitta arises is further expounded in detail as how the chitta arises as the
sixteen kinds of chitta, as follows:

N

Their chitta arises as the subconscious appearing as various kind of objects,

Their chitta arises as the consciousness appearing as various kinds of objects,

Their chitta arises as the consciousness appearing as the object which is the narrow individual
substance,

Their chitta arises as the consciousness appearing as the object which is the extensive individual
substance,

Their chitta arises as the consciousness appearing as the object which is the infinite individual
substance,

Their chitta arises as the consciousness appearing as the object which is the subtle individual
substance,

Their chitta arises as the consciousness appearing as the object which is the ultimate individual
substance,
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8. Their chitta arises as the consciousness appearing as the freedom from any individual substance,
9. Their chitta arises as the being united with suffering feelings,

10. Their chitta arises as the being united with mixed feelings,

11. Their chitta arises as the being united with pleasant feelings,

12. Their chitta arises as the being united with happy feelings,

13. Their chitta arises as the being united with neither suffering nor happy feelings,

14. Their chitta arises as the being united with the causality of suffering,

15. Their chitta arises as the being united with good acts, and

16. Their chitta arises as the being united with neither good acts nor bad acts.

Here the first citta is identified as the adana vijnana (subconsciousness of being-possessed-of-body), the
second as the sakri drupe adivishayod graha (simultaneous cognitions of color-and-form and other
objects, ie., panca cakshur adivijnanani, or the five perceptive consciousnesses such as the eye-
consciousness and others), vikalpa manovijnana (consciousness of conceptual imagination and thinking),
etc., and all the other chittas are enumerated merely to exhaust all the specific modes of the chitta on
the samsaric and meditative levels of existences.

8.38 In the nirupa adhishesha nirvana dhatu (the being of nirvana or Extinction without any residue of
being-possessed-of-body) all the vedanas (feelings) consisting of the feelings of the subconscious
conditions of one's basis) and the feelings of the experienced objects effected by the former are
annihilated without any residue.

The remaining sections, §§8.39-41, are the praising and recapitulating conclusion, and so | will stop my
analysis of the philosophical structure of the Maitreya chapter of Samdhinirmocana Sutra at this point.
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With respect to explaining a little the "Maitreya chapter" from the Superior Sutra
Explaining the Thought, [this is] the first part.

Homage to the Superior Maitreya.

Beginning with the presentation of designations of doctrines, [the passage-] ""You
should know the divisions of the path of shamatha and vipashyana, which are included within
yoga indicates the path of yoga through delineating the designations of: (1) nature; (2) cause
of application; (3) development; (4) methods of attainment; and (5) non-degeneration. With
respect to that, whatever is included within [the topic of] yoga is of the nature of the path of
shamatha and vipashyana.

[The phrase,] "This is yoga is [spoken] thinking of the category of ethics. You should
know that the division of the path of shamatha and vipashyana by way of the nature of the
categories of samadhi and exalted wisdom which are included within the category of ethics-is
[included within] nature and so forth.

[68] Moreover, yoga is reasonable; it is associated with the path of shamatha and
vipashyana, which is included within the four analyses.

"Samdhinirmocana" means' cutting the knots of the afflictive obstructions and the
obstructions to omniscience' through definitely freeing the profound thought [of Buddha]. It is
a "sutra" because it is simply a complete statement of what is definite.

With respect to the bodhisattva Maitreya's posing questions to the Bhagavan [i.e.,
Buddha]: This path of shamatha and vipashyana is the cause of approaching great
enlightenment, and because the Arya Maitreya is also close to great enlightenment, he poses
questions to the Bhagavan.

1. [page 149] “Then the Bodhisattva Maitreya asked the Bhagavan, abiding in what and
depending upon what do Bodhisattvas in the Great Vehicle cultivate shamatha and
vipasyana?”

The Bhagavan replied “Maitreya, abiding in and depending upon an unwavering resolution to
expound doctrinal teachings and to become unsurpassably, perfectly enlightened,
[Bodhisattvas cultivate shamatha and vipasyanal.

After having settled the nature of the path of shamatha and vipashyana in this way,
[Maitreya's question-] "Bhagavan, abiding in what [and in dependence upon what] do
bodhisattvas ... " asks about the causes of practice. The causes of practice are indicated by the
abode, the basis, and the object of observation. [Buddha's response] "Maitreya, abiding in
and depending upon an unwavering resolution to expound designations of doctrines and to
become unsurpassably, perfectly enlightened" indicates the causes of practice by way of [the
discussion of] shamatha and vipashyana and indicates the conditions of practice by way of
[the discussion of] conditions. Because the statement concerning designations of doctrines is
[an exposition of] the collections of doctrines that are explained, it is the cause of abiding.
Because unsurpassed, perfect enlightenment is [69] the realized truth body, aspiration to that
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is the cause upon which one depends. This is because aspiration is the prerequisite for all of
the qualities that lead to great enlightenment.

The Bhagavan has taught that four things are objects of observation of shamatha and
vipasyana conceptual images, non-conceptual images, the limits of phenomena, and
accomplishment of the purpose.”

The statement-'The Bhagavan [said,] 'The four things that are objects of observation of
shamatha and vipashyana are ...)" indicates the cause of practice by way of the object of
observation. With respect to [Buddha's statement], "(1) analytical images; (2) non-analytical
images; (3) the limits of phenomena; and (4) accomplishment of the purpose”, "image"
means "similitude". You ask, "Of what is it an image," [l reply,] "Of mind": this is because all
appearances are just that. With respect to the object of observation, what is present in front
of [the observer] is the analytical image. What is included among internal [objects of
observation] is the non-analytical image. "Thing" [refers to] the basis-consciousness, because
in that minds and mental factors that have bases and objects of observation abide due to
things that are causes and effects.

Because of subsuming the limits of those, that [term] "limits of phenomena" means
“transformational truth body." Also, because "accomplishment of the purpose"” accomplishes
the aims of oneself and others, entry into [a path of] seeing-that is not obstructed with respect
to all objects of knowledge and is non-attached exalted wisdom-is said to be "accomplishment
of the purpose.

2. “Bhagavan, how many of these are objects of observation of shamatha?"
The Bhagavan replied "One, non-conceptual images."

[Maitreya's question,] "with respect to those ...” asks, "With respect to those four
objects of observation, which paths [are connected] with which objects of observation?" [The
passage- "the Bhagavan] said: 'One is [an object of observation of Shamatha]: non-analytical
images" [indicates] that these are objects of observation of shamatha, since shamatha is
internal viewing. They are included among internal [objects of observation] because of how
[the mind] engages them.

3. "How many are objects of observation of vipasyana?"
The Bhagavan replied "Only one, conceptual images.”
The passage "How many are [just] objects of observation of vipashyana?” [The Bhagavan] said, “Only
one is: analytical images” [indicates that] they are [objects of observation] of vipashyana because one
apprehends signs due to scattering with respect to the object of observation.

4. "How many are objects of observation of both?"

The Bhagavan replied "There are two: the limits of phenomena and accomplishment of the
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purpose.

The passage "How many are (just] objects of observation of those two?” [The
Bhagavan] said: Two are; what are the two? They are: the limits of phenomena and
accomplishment of the purpose " [indicates that] because these two are of the nature of
abandonment and exalted wisdom, they are said to be just objects of observation of a path
that is a union of shamatha and vipashyana. This is because they are final fruits.

5. “Bhagavan, abiding in and depending upon these four, objects of observation of shamatha and
vipasyana. How do Bodhisattvas seek shamatha and become skilled in vipasyana?”

After having settled the nature of the path of shamatha and vipashyana and the
causes of practice, in order to teach that a bodhisattva should seek shamatha and how [that
bodhisattva] should become skilled in vipashyana, the passage, "Bhagavan, how is it that
bodhisattvas abiding in and depending upon these four phenomena that are objects of
observation of shamatha and vipashyana seek shamatha and become skilled in vipashyana?"
asks about the attainment of these two. Because shamatha is of the nature of pacification of
mental turmoil, bodhisattvas should seek it. Because vipashyana is of the nature of
differentiation of phenomena, in order to indicate that they must be skilled in that, [Buddha]
said, "Maitreya, [designations of doctrines that] | [have stated to bodhisattvas are] ....
""Designations of doctrines [that |] have stated" is [71] the general instruction. Through
designations of collections of names, collections of words, and collections of letters, [Buddha
provides] a general presentation of doctrines. [The phrase,] "sutra collections ..." is the specific
instruction.

[Page 151] “Maitreya, | have set forth these [twelve forms of] doctrinal teachings to
Bodhisattvas Sutras, discourses in prose and, verse, prophetic discourses, verses, purposeful
statements, specific teachings, narratives, historical discourses, stories of, [the Buddha’s]
former lives, extensive discourses, discourses, on miraculous phenomena, and discourses
that delineate [topics of specific knowledge].” Bodhisattvas hear well, apprehend, well, repeat
well, analyze well with their minds, and, through insight, fully realize these [teachings].

“Then, remaining in seclusion, having genuinely settled [their minds] inwardly, they mentally
attend to those doctrines just as they have contemplated them.

Question: In what way does hearing well these general and specific teachings of sutra
collections and so forth, apprehending them well, repeating them, analyzing them well with
the mind, and realizing them well with insight facilitate the practice of shamatha?

[Response:] [Buddha] says, "Remaining alone in an isolated situation ....” [They are] "alone"
due to physical isolation; [they are] "isolated" due to mental isolation.

With continuous inner attention, they mentally attend to that mind which is mentally
contemplated by any mind. The physical and mental pliancy that arises through engaging [in
this practice] in this way and continuing in this [practice] is shamatha. This is how Bodhisattvas
seek shamatha.”
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In order to indicate both that the mind through which they mentally contemplate those
doctrines is of the nature of [those] doctrines and that those doctrines are also of the nature of mind,
[Buddha] says, "engaging [in this practice] in this way and abiding in that many times ...."

“Having obtained physical and mental pliancy, they abide, in only that.

Physical pliancy arises from physical isolation. Mental pliancy arises from mental
isolation. Moreover, because of diminishing the afflictions that are objects of abandonment of
meditation by way of obtaining mental contemplation of antidotal doctrines in accordance
with how they are taught [one attains] physical pliancy. Because of diminishing the afflictions
that are objects of abandonment by [a path of] seeing, [one attains] mental pliancy.

Because (those afflictions] do not exist in that body and because mental turmoil does
not exist (in the mind,] physical and mental pliancy are called "shamatha." [The phrase,] "in
this way ... " makes it definite that "bodhisattvas seek shamatha just through taking doctrines
to mind, and not through other [practices]. "

Also, in order to indicate that bodhisattvas are skilled in vipashyana, [Buddha] says, "They
[attain] physical pliancy and ...." ""They' refers to bodhisattvas. Those [72] Bodhisattvas abide in and
depend upon the attainment of physical pliancy and mental pliancy.

Having abandoned [certain] aspects of the mind, they analyze and inwardly consider those
very doctrines in the way they have been contemplated as images that are the, focus of
samadhi.

[The phrase,] "In accordance with how those doctrines have been considered, [indicates] non-
mistaken mental contemplations. 'just those" [refers to the doctrines] indicated previously.
“Internally” [means] not externally.

The differentiation, thorough differentiation, thorough investigation, thorough analysis,
forbearance, interest, discrimination, view, and investigation of the objects, that are known
with respect to images that are the focus of [page 153] such samadhi is vipashyana. This is
how Bodhisattvas become, skilled in vipasyana.”

Individual analysis-with respect to phenomena that are mental images which are
meditated on as images that are objects of activity of samadhis-is differentiation. Belief is
ascertainment.

Question: Since, at the level of realization, aspectless phenomena function unitarily
with a mind that has aspects, how are individual analysis and belief suitable?

[Response: Buddha] states, "Therefore, having abandoned the aspects of mind ...."
This is because aspects of mind are mistaken appearances.

Objection: Because samadhi and wisdom are mental factors due to being always
related with mind, if mental aspects do not exist, in what way do these two arise in relation?
Such shamatha is samadhi, and vipashyana is wisdom; therefore, if those two do not exist,
how are phenomena suitable to be individually analyzed as mental images?

[Reply:] Here, according to the Proponents of Yogic Practice -since at the level of
understanding [one realizes that] all minds, samadhis, wisdoms, and phenomena are not
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external objects [and arise) from mind" - mind similarly lacks inherent existence. The lack of
inherent existence of mind is just mind's absence of being mind [by way of its own character].
It is also said in the Perfection [73] of Wisdom [Sutra,] "That mind is non-mind; the nature of
the mind is clear light." Therefore, [Buddha] says, "Having abandoned the aspects of mind ...."

“Images that are objects of activity of samadhi "are [arisen] from mind and are not
external objects. "In those" [means] just in those. "Objects that are known" are non-dual
objects. "Differentiation" is understanding. ''Thorough differentiation” etc. [refer to]
excellence in terminological enumeration. "Forbearance" is just mental freedom with respect
to ascertaining phenomena that are countless non-dual objects.

In [the phrase,] '"That is vipashyana," "vipashyana" [means] that because one
eliminates the phenomena that are associated with specifically and generally characterized
phenomena, this view "vipashyana.' [The words,] "in that way ... " mean that when
bodhisattvas are just like this, it is definite that ‘they are skilled in vipashyana, and otherwise
they are not.'

6. "Bhagavan, prior to attaining physical and mental pliancy, when a Bodhisattva inwardly
attends to the mind observing the mind, what is this mental activity called?"

“Maitreya, this is not shamatha. Know that it resembles intensified interest concordant with
shamatha.”

After having settled the attainment of shamatha and vipashyana, in order to ask about
the method of attaining it, [Maitreya] asks, "Bhagavan, prior to ... that Bodhisattva... [The
passage,] "... that is observing the mind' refers to "observing signs." "Internal” [refers to]
taking to mind what is not an external object. Prior to attaining physical and mental pliancy;
one is at the level of practice.

[When Maitreya] asks, 'What is that mental contemplation called," [Buddha] answers, "It is
not shamatha.’ It is said to be belief that is concordant with shamatha and to be a similitude [of
shamatha] because it is a means of attaining shamatha.

7. "Bhagavan, prior to attaining physical and mental pliancy, when a Bodhisattva inwardly
attends to those doctrines just as, they have been contemplated as images that are the focus
of, samadhi, what is this mental activity called?"

“Maitreya, this is not vipasyana. Know that it resembles intensified interest concordant with
vipasyana.”

[74] In [the passage,] "Bhagavan, at what point do bodhisattvas..." [Maitreya] says,
"prior to attaining physical and mental pliancy," because "body and mind have not become
serviceable."

[Maitreya] asks, "When [a bodhisattva] is doing internal mental contemplation with
respect to the images that are objects of activity of samadhis, in accordance with how those
phenomena are contemplated ... ' because this is not the completion of preparation. When
[Maitreya] ,asks, "What is that mental contemplation,"” [Buddha] answers, "It is not
vipashyana, because it is a means of attaining vipashyana. You should know that prior to this
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there are many ways in which one ascertains designations [of doctrines] by way of not
forgetting [Buddha's instructions].

8. "Bhagavan, are the path of shamatha and the path of vipashyana different or not different?"

The Bhagavan replied “Maitreya, although they are not different, they are also not the same.
Why are they not different? Because [shamatha] observes the mind, which is also the object
of observation of vipasyana. Why are they not the same? Because [vipasyana] observes a
conceptual image.”

Ascertainment of designations [of doctrines] due to not forgetting samadhis that are
based on non-conceptual exalted wisdom [is the focus of Maitreya's question,] "Bhagavan, are
the path of shamatha and the path of vipashyana different or not different? [Buddha]
answers, 'Why are these two not different? Because [vipashyana] observes the mind that is
the object of observation [of calming] ...”

The path of shamatha is not different from the path of vipashyana, because
vipashyana observes the mind that is the object of observation [of shamatha]. With respect to
the path of shamatha: since vipashyana observes just the mind that is its object of
observation, both the object of observation and the observer are just not different, because
they are of the nature of mind. [The rhetorical question and answer,] 'Why are they not non-
different ...indicates that they are simply not non-different. Therefore, [Buddha] says,
"Because [vipashyana] observes an analytical image."

9. "Bhagavan, what is the image, the focus of samadhi which perceives [an image]? Is it different
from the mind or is it, not different?"

[Page 155] “Maitreya, it is not different. Why is it not different? Because that image is simply
cognition-only. Maitreya, | have, explained that consciousness is fully distinguished by [the
fact that its] object of observation is cognition-only.”

The path of shamatha and the path of vipashyana are different, because that [i.e.,
vipashyana] observes analytical signs and analytical images in that way. The statement [75]
that those two are of the nature of mind indicates that they are just one; and because [one is]
conceptual and [the other is) nonconceptual, [Buddha] states that "they are just different.”
With respect to non-conceptual exalted wisdom's not losing understanding, [Maitreya] says,
"Bhagavan, is that image that is the object of activity of samadhi which is a viewing
consciousness different from the mind or not different?" This asks, 'Are those two-the mind
that is an observer and the observed object, the image that is the object of activity of
samadhis-different or nondifferent,' and [Buddha] answers, "they are not different."

10. "Bhagavan, if that image, the focus of samadhi, is not different from the physical mind. How
does the mind itself investigate the mind itself?"

The Bhagavan replied "Maitreya, although no phenomenon apprehends any other

phenomenon, nevertheless, the mind that is generated in that way appears in that way.
Maitreya, for instance, based on form, form itself is seen in a perfectly clear round mirror, but
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one thinks, | see an image. The form and the appearance of the image appear as different
factualities. Likewise, the mind that is generated in that way and the focus of samadhi known
as the image also appear to be separate factualities.”

By way of indicating the reason [that answers] the question, "why," [Buddha] says,
"Because that image is simply cognition-only." This indicates that mind appears as an object
of observation that is like an image; [and so Buddha) teaches, 'It is not different from mind.' In
order to indicate the reason, [Buddha) says, "l explain that consciousness is distinguished by
[the fact that its] object of observation is cognition-only." An object of observation is an
appearance of mind in the aspect of an object and, moreover, it is not different from cognition
because it is observed simultaneously.

[76] [Objection: The passage,] “If that image which is the object of activity of
samadbhi..." offers a basis of opportunity for dispute because, if the signs that are realized are
agents and the images that are investigated are actions, then how could those two be suitable
to be non-different, since in the world agents and actions appear differently?

[Reply:] Because they are established as being just non-different in reality, [Buddha]
says, "Maitreya, with respect to that...." "No" indicates an agent, and "any" indicates an
action. Because just one phenomenon is not also several, if realizers, analyzers, and actions
were real-since individual subtle particles do not appear among minds and mental factors-
then conventionalities that are agents and actions would also not exist. This is so because of
their being conventionalities [that appear] among compounded phenomena, lll their having
relations, and their being powerless. Moreover, if some autonomous things were non-existent,
then due to exaggerated adherence to an agent, deeds would just be doers, because an agent
would not be suitable. Agents, actions, and deeds would also not be suitable.

Objection 'How could the mind that cognizes the aspects of apprehending subject and
apprehended object appear?

Reply: [Buddha] says, 'The mind that is generated that way appears as such. " This indicates
that 'such cognitions-which arise from seeds of cognition that from beginningless time are infused with
the predispositions for designating apprehending subjects and apprehended objects-appear in the
aspects of apprehending subjects and apprehended objects.’ In order to clarify the meaning, [Buddha]
teaches the example [of a mirror,] "It is like this: for example...." This indicates that 'an image in a
round mirror does not arise [as a real substantial entity]. But [77] form itself produces the mistaken
image. Therefore, the mind thinks, "l see an image.""

[Qualm:] With respect to that, there are also proponents [of truly existent external
objects] who say, '[You assert that] in dependence upon a basis a round mirror-and a sign-a
form-an image that is just like a substantial entity arises. If all of those bases were non-
existent, then how could this example be suitable?'

[Response:] In response to them, [Buddha] says, 'Because objects that are different
from cognitions of aspects of forms and images do not exist. ' If you ask, '"How can objects not
exist,' [Buddha replies,] '‘Because although objects do not exist, production of cognitions
appears.' Although objects in the past, in the future, and in dreams and so forth do not exist,
productions of cognitions of those appear as such [i.e., as existent].

Moreover, because one observes different cognitions through the power of believing in
concordance of objects, just mind definitely appears as an image. As an example: with respect
to one phenomenon-a river and so forth-animals perceive it in the form of an abode. Hungry
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ghosts perceive it in the form of pus, etc. People similarly perceive it in the form of water; and
gods similarly perceive it as a place having a nature of vaidurya. [The phrase,] "Likewise ... "
[indicates] that, just as the two-form and an image-are not different but appear to be
different, likewise-because they appear simultaneously with their ascertainment-one
ascertains that 'the two, objects of observation and observers, are determined to be just non-
different.’

11. "Bhagavan, are the appearances of the forms of sentient beings and so forth, which abide in
the nature of images of, the mind, not different from the mind?"

The Bhagavan replied "Maitreya, they are not different. However, because childish beings
with distorted understanding, do not recognize these images as cognition-only, just as, they
are in reality, they misconstrue them.

In [the passage,] "Bhagavan, [are the forms and so forth] of sentient beings ... “[the
phrase,] "forms and so forth" [refers to] substantial entities like [78] blue and so forth.
“Images of the mind" are [images] appearing to the mind. "Abide in the nature" [means that
they] abide in its entity. "Moreover" [refers to] things that are external objects. What is not
different from mind [includes] 'actions and afflictions' and so forth, from which consciousness
[gives rise to] actions, afflictions, and even demons.

Because those actions do not operate differently, one also apprehends them as being
threefold due to the differentiations of virtuous, non-virtuous, and neutral phenomena. With
respect to that, [if one asks,] 'Are virtuous actions and afflictions [different from mind] or [not,’
Buddha's] response is, "Maitreya, they are not different."

Qualm: Why do they appear to be different?

[Response: Buddha] says, 'With respect to those images, because childish beings with
distorted awareness do not know cognition-only just as it is in reality, they consider [them]
wrongly." This indicates that those childish beings-not perceiving reality just as it is, corrupted
by faulty vision' perceive non-existent external objects as existing in that way.'

12. "Bhagavan, at what point do those Bodhisattvas solely cultivate [the practice] of vipasyana?

[Page 157] The Bhagavan replied “When they attend to mental signs, with continuous mental
attention.”

In answer to [Maitreya's] question, "At what point do bodhisattvas solely cultivate
vipashyana?" [Buddha] says, "At the time of continuous mental contemplation." Regarding
uninterrupted mind: 'interrupted' [means] obstructed, and 'not obstructed' [means]
uninterrupted. This is the meaning of 'focusing on the object of observation.'

13. "At what point do they solely cultivate shamatha?"

The Bhagavan replied "When they attend to the uninterrupted, mind with continuous mental
attention.”
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14. "At what point, having combined the two, shamatha and vipasyana, do they unite them?"
The Bhagavan replied "When they mentally attend to the one-pointed mind.”

With respect to [the question,] "At what point [do bodhisattvas cultivate] the two,
shamatha and vipashyana?" Vipashyana is simply mental one-pointedness with respect to the
object of observation. Shamatha is simply internal mental one-pointedness.

15. "Bhagavan, what are mental signs?"

“Maitreya, they are the conceptual images that are the, focus of samadhi, the objects of
observation of vipasyana.’

By way of asking about the signs of mind, [Maitreya] says, "What are the signs of
mind? [Buddha] answers with the statement, "Maitreya, objects of [79] observation of
insight...." Whatever is an object of observation of insight - a mental image that is a
conceptual object of activity of meditative stabilizations is a sign of mind, because [mind]
apprehends different types of signs.

16. "What is an uninterrupted mind?"
“Maitreya, it is a mind that observes the image, the object of observation of shamatha.”

In answer to the question, 'What is an uninterrupted mind, "[Buddha] says, "Maitreya,
it is the object of observation of shamatha...." Whatever internally focuses on an object of
observation of shamatha that observes an image is an "uninterrupted mind," because this
includes all internal objects of observation.

17. "What is the one-pointed mind?"

"It is the realization that this image which is the focus of samadhi is cognition-only. Having
realized that, it is mental, attention to suchness.”

In answer to the question, "What is mental one-pointedness," [Buddha] says, "that
image which is the object of activity of samadhis .... " This indicates that whatever phenomena
appear in the aspect of mental images to samadhis are not different from mind ... because
their inherent existence is not established. Therefore, in [the passage,] "this is cognition-only,"
[Buddha] indicates that this is 'realization of the reality-limit' "Realization” [refers to]
individual knowledge.

In [the phrase,] "Having realized that, it is also mental contemplation in that way,"
"realized that" [means] that one has realized that it is just cognition-only. After having
realized that, realization of suchness is the establishment of mental one-pointedness, because
cognition-only has eliminated [false adherence to] aspects. This is because the suchness of
mind abides in just its own sphere.

18. "Bhagavan, how many kinds of vipasyana are there?"
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"Maitreya, there are three kinds: that arisen from signs, that arisen from examination, and
that arisen from individual investigation.”

The question concerning the divisions of vipashyana asks, "Bhagavan, how many kinds
of vipashyana are there? In answer to the question, [Buddha] says, 'There are three kinds."
With respect to the [unspoken] thought, 'What are the three,' [Buddha] says, "(1) that arisen
from signs (2) that arisen from searching ; and (3) that arisen from individual investigation
That arisen from signs is arisen from hearing. That arisen [80] from searching is arisen from
thinking. That arisen from individual analysis is arisen from meditation.

Moreover, four purities are explained: (1) purity of object of observation; (2) purity of
actions; (3) purity of non-defilement; and (4) natural purity. From among those, differentiation
in accordance with purity of object of observation is [vipashyana] arisen from signs.
Differentiation in accordance with purity of actions is [vipashyana] arisen from searching.
Differentiation in accordance with purity of non-defilement and differentiation in accordance
with natural purity are [vipashyana] arisen from individual analysis.

Moreover, whatever is engaged in the four analytical procedures-( 1) analytical
procedure [looking into] dependence, (2) analytical procedure [looking into] performance of
functions, (3) analytical procedure [looking into] logical correctness, and (4) analytical
procedure [looking in to] the nature-in dependence upon what has the signs of the analytical
procedure [looking into] dependence and the causes of the analytical procedure [looking in to]
performance of functions, is [vipashyana] arisen from signs. Whatever is engaged in searching
in accordance with the analytical procedure [looking into] logical correctness is [vipashyana]
arisen from searching. Whatever arises from individual investigation of nature in accordance
with the analytical procedure [looking into] the nature is [vipashyana] arisen from individual
analysis.

19. What is vipashyana arisen from signs?

“It is vipasyana that mentally attends to just a conceptual image, the [Page 159] focus of
samadhi.

[81] In response to the question, "What is [vipashyana] arisen from signs," [Buddha]
says, "It is that vipashyana which takes to mind just an analytical image that is the object of
activity of a samadhi." This indicates that-with respect to phenomena such as heard objects of
samadbhis that are conceptual and analytical and so forth-any vipashyana that takes to mind
al having the signs of a pure object of observation is "arisen from signs.”

20. What is that arisen from examination?

“It is vipasyana that mentally attends to its object in order to understand well through wisdom
just those phenomena that were not well understood with respect to this or that image.”
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In response to the question, 'What is [vipashyana] arisen from searching; [Buddha]
says, 'With respect to this and that... "[The phrase respect to this and that" [refers] to the
entities of mental images.

In [the passage,] " ... understood well through wisdom [just those phenomena that]
were not well understood," Wisdom means a pure path. It [operates] with respect to non-
observational phenomena. "That" is said to [refer to] "phenomena." 'Just those" [means] just
mental images.' Any vipashyana of bodhisattvas which mentally contemplates its object]
through understanding it well is [vipashyana] arisen from searching.

21. What is that arisen from individual investigation?

“It is Vipasyana that mentally attends to its object in order to contact great happiness through
liberation regarding phenomena that have been understood well through wisdom with
respect to this or that image.”

In answer to the question, 'What is [vipashyana] arisen from individual investigation,"
[Buddha] says, "With respect to this and that.. .. "with respect to this and that" [means] 'with
respect to differentiation by way of cognition-only.' "Through wisdom" [means] 'through
supramundane wisdom.' Because, with respect to meditational phenomena that are realized
well as they are ascertained, liberative objects of knowledge i.e. purity of non-affliction and
natural purity-abandon the dfflictive obstructions, the mind is liberated. Thus, due to the
purity of non-affliction and abandonment of the obstructions to omniscience, wisdom is
liberated. Thus, that natural purity connects one with complete, perfect happiness. Thus,
[Buddha says "That vipashyana which takes to mind [its object] is [vipashyana] arisen from
individual investigation."

22. "How many kinds of shamatha are there?"

The Bhagavan replied, “Since shamatha engages an uninterrupted mind, it is also said to be of
three kinds.

[in response] to the question, "With respect to shamatha, how many kinds are there,"
[Buddha] says, "through engagement with that uninterrupted mind....” 82 The arising of uninterrupted
vipashyana from a mind of equipoise is an, "uninterrupted mind."

[The statement...] "Moreover, it is said to be of three kinds - refers to vipashyana]
arisen from signs, [vipashyana] arisen from searching, and [vipashyana] arisen from
individual investigation, because these are three kinds of vipashyana. You should know that
shamatha is also of three kinds. Because they are internal operations and because they are
subtle [Buddha] does not describe their characteristics.

Alternately, Maitreya, shamatha is of eight kinds: the first concentration, the second, third,
and fourth concentrations, the sphere of limitless space, the sphere of limitless consciousness,
the sphere of nothingness, and the sphere without coarse discriminations but not without

subtle discriminations.

[The passage,] "Alternatively, there are eight kinds of shamatha indicates a division. Because
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there is an eight-fold division that subs divisions of the [four] concentrations and the [four] formless
absorptions shamatha is also explained as being of eight types. [Buddha says,]

Alternately, there are four kinds: immeasurable love, immeasurable compassion,
immeasurable joy, and immeasurable equanimity.”

[Buddha says,] "Alternatively, there are four kinds [of shamatha] because
immeasurable love, [immeasurable] compassion, [immeasurable] joy, and immeasurable
equanimity are internal mental operations. Because they are entities that pacify agitated
minds-such as harmful intent and so forth-they are explained as being shamatha.

23. "Bhagavan, if shamatha and vipasyana dwell on doctrines, and also do not dwell on doctrines,
what is dwelling on doctrines? What is not dwelling on doctrines?"

"Maitreya, shamatha and vipasyana that relate to meaning through engagement with the
signs of the doctrine in accord with how they have been apprehended and contemplated,
dwell on doctrines.

Also-by way of asking about the division of the two, shamatha and vipashyana that
dwell on doctrines and that do not dwell on doctrines[ Maitreya] says, "Bhagavan, when you
say, 'shamatha and vipashyana that dwell on doctrines .... "' In [Buddha's answer] "due to
engagement with the signs of doctrines as sutra collections etc. are apprehended and
contemplated"-"signs of doctrines" [refers to] words, letters, and so forth. "Meanings" are
reasons that are meanings. This indicates that shamatha and vipashyana [focusing] on
meanings after having focused on the signs of doctrines of sutra collections etc. that are
apprehended and contemplated-abide in doctrines. Thus, [Buddha] teaches that 'they are
interested in doctrines due to focusing on meanings.' "Without relying on doctrines that are
apprehended and contemplated ... " [means] 'not apprehending doctrines such as sutra
collections and so 83 forth.' "From others" [means] from other causes, not by the power of
one's own causes. In [the phrase,] "instructions and teachings": speech that is understood is
instruction.

Objection: Hearing [doctrines] from others is also just [shamatha and vipashyana] that
abide in doctrines, because of being engagement with doctrines propounded by others.

[Response:] This is not engagement through the power of apprehending doctrines such as

sutra collections etc., but it is engagement due to the cause of faith in others, because doctrines are
not ascertained. Therefore, it is not [shamatha and vipashyana] that dwell on doctrines.

[Page 161] Shamatha and vipasyana that relate to meaning by relying on instructions and
teachings from others, without attending to doctrines in accord with how they have been
apprehended and contemplated, focusing on discolored or putrefying corpses or on what is
concordant with that, or on the impermanence of compounded phenomena, or on suffering,
or on the selflessness of all phenomena, or on the peace of nirvana, or on what is concordant
with that-are shamatha and vipasyana that do not dwell on doctrines.

[The words-] "It is like this: [shamatha and vipashyana focusing on] discolored corpses
or ... "[indicate that] they do not receive instructions from others due to faith, because
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shamatha and vipashyana that meditate on ugliness and so forth focus on them through
exertion. Therefore, this is not [shamatha and vipashyana] that dwell on doctrines.

Maitreya, | designate Bodhisattvas who follow the teaching, depending upon shamatha and
vipasyana that dwell on doctrines, as having sharp faculties. | designate those who follow with
faith, depending upon shamatha and vipasyana that do not dwell on doctrines, as having dull
faculties.”

[The passage-] "Maitreya, with respect to that ... " indicates that bodhisattvas of
sharp faculties, who relate to doctrines in accordance with how they have heard and
apprehended them, cultivate the arising of shamatha and vipashyana that dwell on doctrines
through the power of their own minds. Therefore, [Buddha] teaches that they are 'non-
reversible.'

[The phrase,] "In dependence upon [shamatha and vipashyana] that do not dwell on
doctrines ... " indicates that bodhisattvas who initially are not able to hear and apprehend
doctrines-such as sutra collections, etc.-and who relate to [doctrines] through faith because of
others [teaching them] are of dull faculties. Therefore, because they are suitable to be
motivated by others, [Buddha] teaches, 'l do not designate [these bodhisattvas as being of
sharp faculties].'

24. "Bhagavan, if shamatha and vipasyana observe unintegrated doctrines and also observe
integrated doctrines, what is observation of unintegrated doctrines? What is observation of
integrated doctrines?"

“Maitreya, if a Bodhisattva cultivates shamatha and vipasyana that observe particular
doctrines of the Sutras and so forth from among the doctrines. Just as [those particular
doctrines] have been apprehended and contemplated, this is the shamatha and vipasyana
that observe unintegrated doctrines.

By way of asking about the division of [shamatha and vipashyana] which observe
doctrines that are unmixed and which observe doctrines that are mixed, [Maitreya] 84 says,
"Bhagavan, [what are] shamatha and vipashyana which observe doctrines that are unmixed

"[The phrase-] "doctrines in accordance with how they have apprehended and
considered them "indicates that cultivation-of shamatha and vipashyana with respect to those
doctrines of sutra collections etc. that are apprehended and considered in terms of the aspects
of emptiness and so forth-are "shamatha and vipashyana which observe doctrines that are
unmixed."

But if [a Bodhisattva] gathers these doctrines from the Sutras and so forth together, groups
them comprehensively, draws them into an aggregated unit, and takes to mind the thought —
[Page 163] ‘All these doctrines flow into suchness, descend into suchness, have descended
into suchness; now into enlightenment, descend into enlightenment, have descended into
enlightenment; flow into nirvana, descend into nirvana, have descended into nirvana; flow
into transformation of the basis, descend into transformation of the basis, have descended
into transformation of the basis. All these doctrines have been expressed through the
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manifest expression of innumerable and measureless virtuous doctrines’--this is shamatha and
vipashyana that observe integrated doctrines.”

[The phrase, "shamatha and vipashyana] that observe each of the individual doctrines
of sutra collections etc. "refers to [shamatha and vipashyana] that observe [their objects]
within dwelling on different doctrines of sutra collections etc. In [the phrase,] "If ... doctrines of
sutra collections etc.," "all of these doctrines" [refers to] those sutra collections etc. that were
indicated previously.

[The phrase,] "flow into suchness"[means that] they are inclined toward suchness. [The
phrase,] "descend into suchness" [means that] they are mainly concerned with suchness. [The
phrase,] "have descended into suchness" means that they 'have gone into suchness.' This
indicates that all of those phenomena [i.e., enlightenment, nirvana and transformation of the
basis] 'are of one taste with suchness'. "Suchness" refers to the naturally pure realm of truth.

In [the passage ,] "flow into enlightenment ... ", enlightenment’ [refers to] supra-
mundane conceptual exalted wisdom. In [the phrase,] "flow into transformation of the basis"
basis [refers to] the qualities of a buddha; [transformation occurs] through the power of the
[ten] levels and the '(ten] perfections ). 'Transformation of the basis" [refers to] the truth
body.

In [the phrase]-"All these doctrines of sutra collections etc ... virtuous doctrines ...
"virtuous doctrines" [means that] they are ultimately virtuous, because the point at which one
understands that their nature is of the nature of nirvana, 85 and that their nature is virtuous
because they are of the nature of the path is the point at which one [understands] scripture.
“Innumerable" [means] measureless.

The uncontaminated realm of truth [is such] because of being unrestricted. [The
virtuous doctrines] are "measureless" because of their innumerability. This is because they
completely transcend enumeration. "Expressed through the manifest expression" [means that]
such uncontaminated doctrines are expressed through manifest expression.

[The phrase,]. "that...is shamatha and vipashyana which observe doctrines that are
mixed" [refers to] shamatha and vipashyana that observe collected doctrines.

25. “Bhagavan, if shamatha and vipasyana observe somewhat integrated doctrines, and also
observe highly integrated doctrines, and so observe immeasurably integrated doctrines. What
is observation of somewhat integrated doctrines? What is observation of highly integrated
doctrines? What is observation of immeasurably integrated doctrines?”

By way of asking about the divisions of [shamatha and vipashyana] which observe
doctrines that are a little mixed, very mixed, and immeasurably mixed, [Maitreya] says,
"Bhagavan; [when you designate] shamatha and vipashyana which observe doctrines that are
a little mixed ....

"Maitreya, know that shamatha and vipasyana mentally attending to [doctrines]--from the
sutra section up to the extensive discourses, the discourses on miraculous phenomena, and
the discourses that delineate--as one unit are the observation of somewhat integrated
doctrines.
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"[Buddha's response,] "Maitreya, beginning with sutra collections ... " answers this
[question]. After one has lumped together into one the beginning, middle, and end of what
one has apprehended of any doctrines of sutra collections etc., shamatha and vipashyana that
mentally contemplate [those doctrines] are to be known as being "[shamatha and vipashyana]
which observe doctrines that are a little mixed." [Buddha] states this 'because they do not
observe all doctrines.'

Know that shamatha and vipasyana mentally attending to the Sutras and so forth, as many as
have been collectively apprehended and contemplated, are the observation of highly
integrated doctrines.

[The phrase-] "as many sutra collections etc. as one has apprehended" indicates that
after one has lumped into one each and every [doctrine] of those sutra collections etc., that
mental contemplation is to be known as being shamatha and vipashyana observing doctrines
that are very mixed, 'because they observe all the doctrines of sutra collections etc.

Understand that shamatha and vipasyana mentally attending comprehensively to all the
immeasurable Dharma teachings [Page 165] of the Tathagata, to the immeasurable words and
letters of the doctrine, and to immeasurable ever-increasing wisdom and inspiration are the
observation of immeasurably integrated doctrines.

[Buddha's] teaching-"the teachings of doctrines of the tathagatas are numberless ...
"indicates that, because the teachings of the tathagatas refer to all objects of observation,
they completely gladden the thoughts of all beings who are trainees everywhere and at all
times; thus they are "measureless in their 86 increase." The measureless words and letters of
doctrines and the measureless progress of wisdom and inspiration are like this.

[The phrase,] "lumped into one" means that-due to the non observability of the reality
of doctrines - shamatha and vipashyana that treat them as being of one taste are known to be
"[shamatha and vipashyana] which observe doctrines that are immeasurably mixed."

26. "Bhagavan, how is it that Bodhisattvas attain shamatha and vipasyana that observe integrated
doctrines?

“Maitreya, know that they attain them through five causes. In each moment of mental
attention they destroy all of the bases of errant tendencies. Having abandoned various
motivational factors, they attain joy in the joyousness of the Dharma. They correctly
understand that the appearances of the Dharma are measureless in the ten directions and
that their aspects are unlimited. They are endowed with accomplishment of the purpose and
the non-imaginary signs that are partially concordant with purification arise in them. In order
to attain, perfect, and accomplish the Dharmakaya, they take hold of the causes of increasing
goodness, the greatest auspiciousness.”

[Maitreya's question]-"Bhagavan, at what point do bodhisattvas [attain shamatha and
vipashyana which observe doctrines that are mixed] " is a question about the cause of
attainment of that. [Buddha's answer-] "Maitreya, you should know that they attain them
through five causes ... "indicates the cause of attainment. In [the passage]-"When mentally
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contemplating, they destroy all of the bases of the assumptions of bad states ) in each
moment"-assumptions of bad states are of two kinds: (1) assumptions of bad states that are
afflictions such as desire and so forth; and (2) assumptions of bad states that are afflictions
such as [wrong] views and so forth. The basis of those is the basis-consciousness. Because
shamatha and vipashyana which observe doctrines that are mixed.are antidotes to these two
assumptions of bad states, they serve to destroy the bases of these. They get rid of various
conceptions.

With respect to [the phrase,] "attain joy in the joyousness of doctrine": Because one is
separated from the defilements of assumptions of bad states, due to physical and mental
pliancy one attains joy in the joyousness of doctrines that are separated from various [wrong]
discriminations. 'They understand well that the appearances of doctrines are measureless in
the ten directions and that their aspects are not limited ... " because they ascertain
measureless doctrines well.

With respect to [the passage,] 'The non-imaginary signs that are partially concordant
with purification-these being endowed with accomplishment of the purpose-arise in them" this
is because they purify the view [that mistakenly sees] the aspects of [a self of] persons and of
phenomena. Because an exalted knowledge of all aspects is a cause of accomplishing the aims
of oneself and others, it is an 87 'accomplishment of the purpose.' When one understands a
portion of that, the non-imaginary aspects of signs that are concordant with that arise due to
one's faith.

In [the passage,] "For the sake of attaining, perfecting, and completing the truth body,
they grasp the causes of increasing goodness, the greatest auspiciousness": on the first level,
one realizes the truth body. On the third level one attains it. On the tenth level one completes
it. On the tathagata level, one perfects it because one brings it to completion. With respect to
[the term] "cause": Through cultivating the [ten] levels and the (ten] perfections one definitely
emerges [from cyclic existence] .

[The phrase,] "increasing goodness, the greatest auspiciousness"” [means that]
through realizing [the truth body] one attains it; through attaining it one! completes it;
through completing it one increasingly perfects it; through greater auspiciousness one
becomes very auspicious.

27. "Bhagavan, on what stage are shamatha and vipasyana that observe integrated doctrines
realized, and on what state are they understood to be attained?"

The Bhagavan replied "Maitreya, know that having been realized on the first stage, the Very
Joyous, they are attained on the third stage, the Luminous. Nevertheless, Maitreya, even
beginning Bodhisattvas should not neglect training in them and mentally attending to them.”

Also, by way of asking about the divisions of these two, [Maitreya] says, "Bhagavan,
on what level... “ In [Maitreya's next question, the phrase,] "samadhis that are conceptual and
[merely] analytical” [means] that just coarse mind is conceptual. Just the fourth is analytical.

28. [Page 167] "Bhagavan, at what point are shamatha and vipasyana conceptual and analytical

samadhi? At what point do they become non-conceptual and only analytical? At what point do
they become non-conceptual and non-analytical?”
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“Maitreya, analytical shamatha and vipasyana that experience the clear and coarse signs of
doctrines that are analyzed in just the way that they have been apprehended and investigated
are samadhis that are conceptual and analytical.

The shamatha and vipasyana that are not analytical in experiencing the clear and coarse signs
of these very doctrines, but are analytical in experiencing a mere subtle mindfulness of their
approximate appearances, are a non-conceptual and solely analytical samadhi.

Shamatha and vipasyana that are completely analytical due to mentally attending to the
experience of doctrines spontaneously and totally with respect to all their signs are a non-
conceptual and non-analytical samadhi.

Moreover, Maitreya, shamatha and vipasyana that arise from investigation are a conceptual
and analytical samadhi. Shamatha and vipasyana that arise from individual realization are a
non-conceptual and solely analytical Samadhi. Shamatha and vipasyana that observe
integrated doctrines are a nonconceptual, non-analytical samadhi.”

Also, by way of asking about the divisions of these two, [Maitreya] says, "Bhagavan,
on what level... “In [Maitreya's next question, the phrase,] "samadhis that are conceptual and
[merely] analytical” [means] that just coarse mind is conceptual. Just the fourth is analytical.

In [the passage-] "In accordance with how they are apprehended and .. ."[the phrase,]
“the signs of those" indicates that 'shamatha and vipashyana-which observe the signs of
doctrines of sutra collections etc. in accordance with how they are apprehended, investigated,
and analyzed, which are analytical in the sense of experiencing clear and coarse [signs,]are
samadbhis that are conceptual and analytical.

In [the phrase,] "signs of those,""those" [refers to] the signs of doctrines of sutra
collections etc. that are apprehended in accordance with how [bodhisattvas] have
apprehended, investigated, and analyzed them. With respect to that, because this
[apprehension] is non-conceptual, it is a signless [apprehension] that is clear and 88 coarse.
This indicates that 'analytical shamatha and vipashyana-which experience the subtle in the
sense of merely following that which-appears-are non-conceptual and merely analytical
samadbhis.’

In [the passage,] " ... in all respects with regard to the signs of those ... "they
experience doctrines spontaneously in all respects with regard to the signs of those" because
they unify the continuum of the mind, because conceptuality and analysis are pacified, and
because they have mental engagement that experiences doctrines spontaneously without
apprehending the signs of doctrines of sutra collections etc. Thus, [Buddha] teaches that 'such
shamatha and vipashyana are non-conceptual and nonanalytical samadhis.'

[The phrase,] "Moreover, [shamatha and vipashyana] arisen from searching ... "
indicates that 'on the level of conceptuality and analysis, shamatha and vipashyana-arisen
from searching with respect to doctrines that are conventional and ultimate truths-are
conceptual and analytical samadhis.' "[Shamatha and vipashyana] arisen from individual
analysis are non-conceptual and merely analytical samadhis" because of analyzing individually
and in detail the doctrines of sutra collections etc. "Shamatha and vipashyana which observe
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doctrines that are mixed are non-conceptual, nonanalytical samadhis" because all doctrines
are of one taste in terms of their suchness. Thus [shamatha and vipashyana] engage them
spontaneously.

29. “Bhagavan, what is the cause of shamatha? What is the cause of thorough stabilization? What
is the cause of equanimity?"

[Page 169] "Maitreya, when the mind is excited, or when one fears that it will become excited,
mental attention to sobering phenomena and to the uninterrupted mind is the cause of
shamatha.”

"Maitreya, when the mind becomes dull, or when one fears that it will become dull, mental
attention to pleasant phenomena and to the characteristics of the mind is the cause of
thorough stabilization.

Maitreya, when those following a path that is singly dedicated to shamatha, or that is singly
dedicated to vipasyana, or that is a union of those two, naturally engage their minds in a
[state] unafflicted by the two afflictions [of excitement and dullness], this spontaneous mental
attention is the cause of equanimity.”

[Maitreya's question-] "Bhagavan, what is the cause of shamatha?" asks about the
cause of apprehending shamatha and vipashyana and about the cause of equanimity. In
[Buddha's answer-] "Maitreya, when the mind is excited or ... "excited" [means] not pacified.
[The phrase,] "qualms that it will be excited" [refers to] scattered thoughts. [The phrase,]
"phenomena that are concordant with 89 sobering phenomena" [refers to] the aspects of
[true] sufferings and [true] sources. [The term] "uninterrupted mind" [means] that the mind
does not observe mental objects.

In [the passage]-"Maitreya, [when] the mind becomes lax or. .. "mental laxity" [means
that the mind] degenerates due to lethargy and- sleep. [The phrase,] -"suspects that it will
become lax" indicates what is concordant with laxity. "Pleasing phenomena" are the aspects
of [true] cessations and [true] paths. [The phrase,] "signs of the mind" refers to 'the signs of a
mind that observes pleasing phenomena.'

After having explained the causes of shamatha and the causes of apprehending [it,] by
way of [the passage-] "Maitreya, when a path that is singly dedicated to vipashyana, or is
singly dedicated to vipashyana, or even one that is a union of those two ... "[Buddha]
indicates the cause of equanimity. [The phrase,] "not afflicted by the secondary afflictions that
are those two" indicates the differences between those three kinds of paths. When the mind
spontaneously engages in a path that is not defiled by excitement, contrition, lethargy, or
sleep, that spontaneous mental contemplation is said to be "the cause of equanimity."

30. "Bhagavan, when Bodhisattvas cultivating shamatha and vipasyana comprehend doctrine and
objects, how do they comprehend doctrine? How do they comprehend objects?"

"Maitreya, they comprehend doctrine through five aspects names, words, letters,
individuality, and integration:

39



[Maitreya's] question-"Bhagavan, when bodhisattvas cultivating Shamatha and
vipashyana know doctrine and know the meaning, in what way do they know doctrine? In
what way do they know the meaning?" asks about the division of the natures of doctrines and
meanings. Doctrine is the basis, and meaning is [not] the basis. Therefore, [Buddha's answer]"
Maitreya, they know doctrine by way of five aspects ... " initially indicates the division of
transformational doctrines.

90 Alternatively, with respect to the nature of doctrine, there are two kinds: (1)
doctrines that are explained and (2) doctrines that are realized. Because doctrines that are
explained are the foundation of doctrines that are realized, and because doctrines that are
explained also are of the nature of names, words, specifics, and collections, [Buddha] teaches,
"words and .... "

31. What are names? They are what is attributed to afflicted or purified phenomena as
the designation for entities or particulars.

In [the passage-] "What are names? They are what are designated to afflicted and
purified phenomena as actual and specific names" afflicted phenomena' are desire and so
forth. Purified phenomena are faith and so forth. With respect to those, 'desire’' and 'faith' are
actual nominal designations. [The expressions-] 'Desire also should be known,' or' [Desire]
should be abandoned'-are specific nominal designations. Similarly, [the expressions-] 'Faith
should be cultivated,’ or ['Faith should be cultivated] many times'-are specific nominal
designations. That is (the aspect of] names.

32. What are words? They are what depends upon collections of those very names which
are associated through conventional designations of objects as being afflicted or pure.

With respect to [the passage,] "What are words? They are bases and supports that
reside in and depend upon collections of just these names for the sake of imputing
conventions with regard to objects that are afflicted and purified": [the statement-]
'‘Attachment to the Desire [Realm'] the Form [Realm,] and the Formless [Realm] are to be
abandoned'-is a collection of names. Collections of names of purified phenomena are similarly
indicated. [The statement,] 'Faith in the connection between the actions and results of non-
sentient beings is virtuous'is like this.

33. What are letters? They are the units that are the bases [Page 171] of these two.

[The passage |-"What are letters? They are the letters that are the bases of these two "
means that particles that are letters are the bases of names and words. [The passage-]

34. What is comprehended through their individuality? It is comprehension due to mental
attention that observes unintegrated doctrines.

"What is individual knowledge? It is individual knowledge due to mental contemplation
that observes unmixed [doctrines] " indicates that 91 words of doctrines of excellent sutra
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collections etc., which are arrangements of names, words, and letters, are apprehended
individually.

35. What is comprehended through their integration? It is comprehension due to mental
attention that observes integrated doctrines.

[The passage-] "What is individual knowledge by way of collections? It is individual
knowledge due to mental contemplation that observes mixed [doctrines] "indicates that after
one has unified those collections of doctrines of sutra collections etc., they are apprehended.

All of these are collectively known as comprehension of doctrine. That is how Bodhisattvas
comprehend doctrine.”

"Bodhisattvas comprehend objects through these ten aspects:
1. Through what exists relatively;
Through what exists in fact;
Through apprehending objects;
Through apprehended objects;
Through objects that are abodes;
Through objects that are resources;
Through mistaken objects;

Through nonmistaken objects;

. Through afflicted objects; and

10. Through purified objects.”
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After having explained how bodhisattvas who cultivate Shamatha and vipashyana
individually know doctrines, in order to indicate the aspects through which they individually
know meanings, [Buddha] states in detail, "bodhisattvas individually know objects by way of
their aspects, by their varieties.

"Maitreya, the totality of all the types of divisions among afflicted or purified phenomena is
that which exists relatively. This [totality] includes the fivefold enumeration of the aggregates,
the sixfold enumeration of the internal sense spheres, the sixfold enumeration of the external
sense spheres, and so forth.

With respect to [the passage,] "Maitreya, with respect to that, these which are the
final divisions, in all respects, of afflicted and purified phenomena, are the varieties":'Among
the dafflicted are desire and so forth. Among the purified are faith and so forth. The
enumerated aspects of those afflicted and purified phenomena are their varieties; the final
divisions of their aspects are their modes.

In [the passage,] " ... these are ... " [the varieties of] the aggregates include all the
aggregates of afflicted and purified phenomena, which [are included] within the five
aggregates.

With respect to [the passage,] "The six internal sense spheres indicate the profound;
the six external sense spheres indicate enjoyments ... " You should understand that the sense
faculties) and so forth are subsumed by the five-fold enumeration.
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With respect to "the varieties": The existence of afflicted and purified phenomena-
[differentiated] in accordance with the varieties of phenomena-is [the category of] "the
varieties. "

Maitreya, the suchness of those same afflicted and purified phenomena is that which exists in
fact.

92 [The passage-] "Maitreya, with respect to that, the suchness of just those dfflicted
and purified phenomena is the way that they really exist" indicates that at the point where
one analyzes afflicted and purified phenomena, their unmistaken [mode of] existence, just as
it is, is "the way they really exist. "

Furthermore, [suchness] has seven aspects:

1. The ‘suchness of arising’ is the beginninglessness and endlessness of compounded
phenomena;

2. The ‘suchness of character’ is the selflessness of persons [page 173] and the selflessness
of phenomena in all phenomena;

3. The suchness of cognition understands that compounded phenomena are cognition-only;

4. The suchness of abiding is what i taught as the truth of suffering;

5. The suchness of wrong establishment is what i taught as the truth of the origin of
suffering;

6. The suchness of purification is what i taught as the truth of the cessation of suffering;

7. And the suchness of right establishment is what i taught as the truth of the path.”

[The phrase,] "Moreover, it has seven aspects" indicates another division. In [the
phrase,] "the suchness of arising," continuous engagement in afflictions, actions, and births is
‘arising.’ "Suchness" is not different from that aspect. This indicates non-mistaken nature. [The
phrase,] "the beginninglessness and endlessness of compounded phenomena "indicates the
absence of a former and later limit.

With respect to [the passage-] "The suchness of character is the selflessness of persons
and the selflessness of phenomena in all phenomena" "all phenomena" are the compounded
and the uncompounded. With respect to that, among individual compounded phenomena, a
person does not exist within each subtle atom or among all minds and mental factors. Also,
among whatever is uncompounded-space, analytical cessations, and nonanalytical cessations-
a person does not exist. Therefore, the character of phenomena is the non-existence of a self
of persons.

"The suchness of cognition is [the fact that] compounded phenomena are cognition-
only"because internal and external things are distinguished by being cognition-only.

In [the passage]-'The suchness of abiding is explained by me-as true sufferings"
"abiding" [means that] selfless phenomena abide in time and so forth. This is because all of
those are not concordant with true sufferings with respect to aryas.

93 In [the passage-] "The suchness of distorted establishment is explained by me as
true sources, distorted establishment is of the nature of delusion and so forth [which
misconceive] the selfless as [having] a self; therefore, it is the cause of the sufferings of
manifestation and birth.
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With respect to [the passage,] "The suchness of purification is explained by me as true
cessations," because it eliminates adventitious imputations that are impure phenomena, it is
[called] purification.

With respect to [the passage,] "The suchness of correct establishment is explained by
me as true paths,"” because correct establishment is the antidote to distorted establishment, it
is a pure path that pacifies the delusion of a self and so forth.

"Maitreya, due to the suchness of arising, the suchness of abiding, and the suchness of wrong
establishment, all sentient beings are similar and equal.

Maitreya, due to the suchness of character and the suchness of cognition, all phenomena are
similar and equal.

Maitreya, due to the suchness of purification, all enlightenments, the enlightenment of
Sravakas, the enlightenment of Pratyekabuddhas, and supreme perfect enlightenment-are
similar and equal.

Maitreya, due to the suchness of right establishment, wisdom conjoined with shamatha and
vipasyana, that observes all that one hears as integrated doctrine, is similar and equal.

Maitreya, apprehending objects are the phenomena of the five physical sense spheres, mind,
thought, consciousness, and mental factors.”

[Page 175] "Maitreya, apprehended objects are the six external sense spheres. Moreover,
Maitreya, apprehending objects are also apprehended objects.”

[The passage,] "Maitreya, with respect to that .. " indicates how these suchnesses are
differentiated. [The passage,] "... the suchness of arising ... " explains this in detail. Because all
sentient beings increase the predispositions for the view of personal existence, (Buddha]
teaches, 'Due to the suchness of arising and so forth, [all sentient beings] are similar and
equal.’

With respect to [the passage,] "Due to the suchness of character and the suchness of
cognition, all phenomena are similar and equal”: This is because all phenomena have a
character that is an absence of a self of persons and because they are distinguished as being
cognition-only.

[The passage,] "Maitreya, with respect to that ... ' [refers to] the three enlightenments
[of shravakas, pratyekabuddhas, and mahayanists]. The suchness of purification indicates that
they are similar and equal, because they are similar in terms of the natures of their cessations.

Objection: Why should they be similar, since, although a liberated buddha works for
the benefit of sentient beings by way of the characteristics of the truth body-liberated
sravakas and pratyekabuddhas do not.

94 [Response:] Liberated buddhas are differentiated by the force of former vows, but
liberated sravakas and so forth are not. For example: although knotted cloth and unknotted
cloth are similarly placed together in a dyeing vessel, by the power of this, bright color
appears in the knotted [cloth,] but not in the unknotted [cloth].
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Similarly, even though they are similarly placed in the dyeing vessel of nirvana, due to
the power of this, the nirvana of buddhas are distinguished, but the nirvana of sravakas
and_so forth are not. Therefore, in the similarity of their purifications they are liberated, but in
terms of the truth body which is just an uncommon sovereignty-they are not.

[The phrase]-"Maitreya, with respect to that, due to the suchness of correct
establishment. .. " indicates that wisdoms that are included within shamatha and vipashyana
which observe doctrines that are mixed are similar and equal, because wisdom is the antidote
to all obscurations. This indicates that, due to the suchness of correct, establishment, the way
that things really exist is "similar and equal” [in all things].

In the context of [discussing] objects that are apprehenders, [Buddha] says, "Maitreya,
with respect to that, objects that are apprehenders are the following phenomena: (1) the five
physical"” sense spheres ...." [Buddha " says that] because the five physical [sense spheres] are
the five: eyes and so forth. These are included within the aggregate of form.

Phenomena that are: mind, sentience, consciousness, and mental factors are also just
[discussed] in the context of objects that are apprehenders. This is because mind [refers to] the
basis-consciousness. Sentience [refers to] afflicted [sentience]. Consciousness [refers to] the six
operating consciousnesses. Mental factors are feeling and so forth [i.e., the fifty-one mental
factors]. These are apprehenders because they are of a type that has objects of observation.
After having explained objects that are apprehenders, in the context of [discussing] objects
that are apprehended, [Buddha] says, "Maitreya, with respect 95 to that, objects that are
apprehended are ..." The 'six external sense spheres'-forms, sounds, scents, tastes, tangible
objects, and phenomena-are apprehended.

In order to indicate that all phenomena are apprehended objects of mental
consciousnesses, [Buddha] says, "Moreover, Maitreya, objects that are apprehenders are also
objects that are apprehended."”

“Maitreya, objects that are abodes are the worldly realms: realms of sentient beings that
appear in various places. These include a village, one hundred villages, one thousand of these,
or one hundred thousand of these; a region, one hundred of these, or one hundred thousand
of these; a Jambudvipa one hundred of these, one thousand of these, or one hundred
thousand of these; the four great continents, one hundred of these, one thousand of these,
or one hundred thousand of these; a universe of a thousand worlds, one hundred of these,
one thousand of these, or one hundred thousand of these; a medium-sized universe of a
thousand worlds, one hundred of these, one thousand of these, or one hundred thousand of
these; a great universe of three thousand worlds, one hundred of these, one thousand of
these, one hundred thousand of these, ten million of these, one hundred times ten million of
these, one thousand times ten million of these, one hundred thousand times ten million of
these, an incalculable number of these, one hundred times an incalculable number of these,
one thousand times an incalculable number of these, one hundred thousand times an
incalculable number of these, or a number equal to however many atomic particles there are
in the dust motes in a hundred thousand times an incalculable number of the great
trichiliocosmos of the immeasurable, incalculable universes of the ten directions.

After having discussed objects that are apprehended, in order to explain objects that
are abodes, [Buddha] extensively teaches, "Maitreya, with respect to that, objects that are
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abodes are .... "[The passage,] "one village, or 100 villages ... " refers to immeasurable worldly
realms.

[Page 177] "Maitreya, | have taught that objects that are resources are the possessions and
assets that sentient beings enjoy.

After having discussed objects that are abodes, in order to explain objects that are
resources, [Buddha] says, "Maitreya, with respect to that, objects that are resources .... " [The
phrase,] " ... due to being an object of enjoyment ... " [means] due to being an [object of]
enjoyment-such as an object of veneration etc.-of men and women. "Property" [refers to]
clothing etc., because bodhisattvas must differentiate everything through correct reasonings.

Maitreya mistaken objects are mistaken discriminations, mistaken thoughts, and mistaken
views, such as conceiving the impermanent as being permanent with respect to those objects
that are apprehenders and so forth; mistaken discriminations, mistaken thoughts, and
mistaken views, such as conceiving suffering as bliss, the impure as pure, or the selfless as
having a self.”

After the explanation of objects that are enjoyments, in order to explain mistaken
objects, [Buddha] says, "Maitreya, with respect to that, mistaken objects are .... "[The phrase,]
"with respect to just these objects that are apprehending subjects and so forth" [refers to]
those indicated previously. "Mistaken" (refers to] incorrectly viewing the [four] truths.
Superimposing permanence etc. on the entities of impermanent phenomena-dependent-
arisings that are apprehended objects, apprehending subjects, and so forth-is a mistaken
discrimination. Because the two, mistaken discrimination and mistaken mind, awaken
mistaken views, they are abandoned by correct views.

After having explained the meaning of "mistaken objects," in order to explain non-
mistaken objects, [Buddha] says, "Maitreya, with respect to that, non-mistaken objects are ....
" [The passage-] '"You should know that (non-mistaken objects) are the opposite of those [i.e.
mistaken objects] and they are antidotes [to them "-refers to:] (1) viewing impermanent
objects such as apprehending subjects and 96 so forth-as impermanent; (2) viewing the nature
of suffering-which is discordant with [the state of] an arya-as suffering; (3) viewing the nature
of unclean things as unclean; and (4) viewing selfless things that depend upon conditions as
selfless. When one is separated from mistaken views through obtaining [their] antidotes, one
also becomes free from mistaken. discriminations and mistaken minds.-

"Maitreya, know that non-mistaken objects are the opposite of those and that they are
antidotes to them.”

After [discussing] non-mistaken objects, in order to indicate afflicted objects, [Buddha] says,
"Maitreya, with respect to that, afflicted objects are of three kinds .... “ If you ask, 'What are they’,
[Buddha] says: " ... of the three realms .... " If you ask, 'What are the three,' [Buddha] says, "(1)
afflictive afflictions [of the three realms]; (2) afflictions of actions; and (3) afflictions of lifetimes."

“Maitreya there are three kinds of afflicted objects afflictions that are the afflictions of the
three realms, afflictions of actions, and afflictions of birth.”
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From among the limbs of cyclic existence: ignorance, craving, and appropriation are
the dafflictive afflictions. Activities and existence are the dfflictions of actions. Consciousness,
name, form, the six sense spheres, contact, feeling, birth, aging and death are the afflictions of
lifetimes.

"Maitreya, purified objects are whatever phenomena are in harmony with enlightenment due
to separating one from those three types of affliction.”

After having explained afflicted objects in that way, in order to explain pure objects,
[Buddha] says, "Maitreya, with respect to that, pure objects are the phenomena that are
harmonies with enlightenment through serving to separate one from those three types of
afflictions.” You should know that these are the mindful establishments etc.

"Maitreya, know that all objects are encompassed by these ten aspects.”

[The passage-]"Maitreya, you should know that these ten aspects include all objects» -
indicates that bodhisattvas correctly understand objects through these ten [categories:] their
varieties and so forth. Therefore, [Buddha] teaches that 'they correctly understand objects.’

"Maitreya, Bodhisattvas also comprehend objects through five aspects. What are these five
aspects of objects? They are knowable things, knowable meanings, knowledge, obtaining the
fruit of knowledge, and full awareness of that.”

Also, by way of indicating a five-fold division, [Buddha] says, "Alternatively, Maitreya,
bodhisattvas know objects by way of five aspects .... " In answer to the question, "What are
the five,': [Buddha] says, "things that are objects of knowledge; objects that are objects of
knowledge; knowledges; obtaining the fruits of knowledge 97; 'knowing those;" [He-says this]
because everything is included within these five aspects.

"Maitreya, you should view knowable things as being all objects of knowledge. This includes
what is known as ‘the [Page 179] aggregates,’ ‘internal sense spheres,’ ‘external sense
spheres,’ and the like.”

In [the passage -] "Maitreya, with respect to that ... things that are objects of
knowledge ... are to be viewed as being all objects of knowledge; they are as follows: the
aggregates ... "-the [five] aggregates and so forth include all things that are objects of
knowledge.

"Maitreya, ‘knowable meanings’ are correctly known by way of their various aspects. They
include the conventional and the ultimate, faults and good qualities, conditions, time, the
characteristics of production, abiding, and disintegration, sickness and so forth; suffering and
the source of suffering and so forth; suchness, the reality limit, the Dharmadhatu, condensed
[discourses], extensive [discourses], certain prophecies, differentiation, scriptural questions
and answers, pronouncements, secrets, and [scriptural] teachings. Know that things
concordant with these are knowable meanings.”
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With respect to [the passage,] "Maitreya, with respect to that, objects that are objects
of knowledge should be known as the actual mode of those objects of knowledge that are
[known through] various aspects ... ":These are objects that are objects of knowledge which
'should be known in accordance with what is known by one aspect, the varieties, and should
be known in accordance with how [they are known].' In the extensive statement-"these are
such things as conventionalities and ... "-"conventionalities and ultimate truths" are what
buddhas teach in dependence upon the two truths.

“"Faults" are so called because they function as afflictive faults. "Qualities" are so called
because they function as purifying qualities. With respect to "conditions"; those afflictions and
purifications only arise from their .own causes, and not from God etc. With respect to "time";
This [refers to] the times of arising in the past, future, and present.

With respect to "the characteristics of production, abiding, and disintegration;
Objects that are objects of knowledge and so forth are differentiated in terms of conditions
that are characteristics of compounded phenomena. "Sickness and so forth" [refers] to
suffering. "[True] sufferings and [true] sources and so forth" [refers] to the Sravaka Vehicle.
"Suchness and so forth" [refers] to the Great Vehicle. With respect to "condensed [discourses]
and differentiations"; these instruct by way of the two, summarizing and elaborating.

Also, when there are answers in [Buddha's teachings,] certain prophecies are [for
example,] when someone asks, 'Will all sentient beings die," and [Buddha] definitely responds,
'They will die." Differentiation and scriptural questions are [for example,] when someone asks,
'Will all dead [beings] be reborn," and [Buddha] differentiatingly answers, 98 Those sentient
beings who have afflictions will be reborn, but those without afflictions will not be reborn.’

Answering after having asked a question is [for example,] when someone asks, 'Are
humans superior, or are they inferior,' and [Buddha] answers after having asked a question:
'The answer depends upon who they are.' If the question refers to those in the bad migrations
[i.e., hell beings, hungry ghosts, and animals,] then the answer must be, '[Humans] are
superior [to them].' But conversely, if the question refers to gods, then the answer must be,
'They are inferior.' Thus, [Buddha] answers after having asked a question.

"Discarding" is [for example,] when someone asks, 'Are the aggregates and the self
one or different,' and [Buddha] discards that [question,] because the self does not exist
substantially.

"Secrets" [are so named] because for sentient beings who have not ripened [their
wisdom] doctrines are hidden secrets. "Proclamations"” [are so named] because they are the
opposite of those. With respect to [the phrase,] "partially concordant with such"; You should
know that other things, such as imputed persons and so forth, are objects that are objects of
knowledge.

"By way of the varieties" [means] by way of the aspects of conventionalities and so
forth. You should know that "the way that they really exist, [refers] to the [four] truths-
suffering and so forth-for those of the sravaka vehicle, and to suchness and so forth for
mahayanists.

"Maitreya, ‘knowledge’ refers to phenomena that are in harmony with enlightenment,
including both [the ultimate and the conventional]. These [phenomena in harmony with
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enlightenment] include the mindful establishments, the correct abandonings, and so forth."

With respect to [the passage,] "Maitreya, with respect to that, knowledges are (the
harmonies with enlightenment] that apprehend both of those": Qualities-such as the (four:t
mindful establishments etc., that are concordant with the limbs of enlightenment, which are
apprehended through just observing [the following]: (1) things, the aggregates etc., that are
objects of knowledge; (2) how the varieties of objects that are objects of knowledge exist; and
(3) their mode of existence-are knowledges, because they are of the nature of knowledge.

“Maitreya, ‘obtaining the fruit of knowledge’ is: disciplining desire, anger, and bewilderment;
entirely abandoning desire, anger, and bewilderment; attaining the fruits of virtuous
application; and those common and uncommon, mundane and supramundane qualities of
Sravakas and Tathagatas that | have taught and that should be actualized.”

99 After having explained knowledges,in order to teach about attainment of the fruit
of knowledge, [Buddha) says, "Maitreya, with respect to that, obtaining the fruit of knowledge
is.... " [The passage-] "disciplining desire, anger, and bewilderment ... "-[refers to] disciplining
desire through ", the mindful establishments etc. with respect to the self, twofold body,
feelings, mind, and phenomena.

“Maitreya, full awareness is knowledge liberated from those very things that have been
actualized, and extensively [Page 181] and consummately teaching other beings.” Maitreya,
know that all objects are encompassed by these five objects.”

99 After having explained knowledges,in order to teach about attainment of the fruit
of knowledge, [Buddha) says, "Maitreya, with respect to that, obtaining the fruit of knowledge
is.... " [The passage-] "disciplining desire, anger, and bewilderment ... "-[refers to] disciplining
desire through ", the mindful establishments etc. with respect to the self, twofold body,
feelings, mind, and phenomena.

[The words,] "completely abandoning” [indicate that] after one has thoroughly
subdued them, they are abandoned. [The words,] "the fruits of asceticism" [refer to] the four,
stream enterers and so forth [i.e., once returners, non-returners, and arhats]. [The phrase,] "
... mundane qualities of sravakas and tathagatas ... " [refers to] the [four] concentrations, the
[four] immeasurables and so forth. "Supra-mundane" [refers to] knowing that [the afflictions]
are exhausted and will not arise [again] and so forth. "Common" [refers to] non-afflicted
consciousness, aspirational consciousness, and so forth. Any actualizations of those are
attainments of fruits of knowledge.

After having taught about attaining the fruits of knowledge, in order to indicate how
that obtainment of the fruits of knowledge is to be known, [Buddha] says, "Maitreya,
knowledge of that.. .. " [The phrase,] " .. .just those phenomena that are actualized ... " [refers]
to those things that were just taught. "Liberating knowledge" is self-knowledge. [The
phrase,] "extensively explaining and teaching these to others” means that one causes
realization-in others' continuums-of the qualities of tathagatas and sravakas that one has
actualized oneself.
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"Maitreya, Bodhisattvas also comprehend objects through four aspects. What are the four
aspects of objects? They are appropriated objects of mind, objects of experience, objects of
cognition, and objects of affliction and purification. Know, Maitreya, that all objects are also
encompassed by these four aspects of objects.”

After having taught, "Maitreya, you should know that all objects are also included
byway of these five aspects of objects, " [the passage ]-"Moreover, Maitreya, bodhisattvas ...
"“-indicates that 'just as [bodhisattvas] know all objects byway of five aspects, so they also
know objects byway of four aspects.

In answer to [the question,] "What are the four aspects of objects,"[Buddha] says, "(
1) appropriated objects of mind; (2) objects of experience; (3) objects of cognition; and (4)
objects of affliction and objects of purification .... "

100 This indicates that just as [bodhisattvas] know all objects by way of five aspects, so
they also know objects by way of four aspects.

In answer to [the question,] "What are the four," [Buddha] says, "by way of: (1)
appropriated objects of mind; (2) objects of experience; (3) objects of cognition; and (4)
objects of affliction and purification. " Appropriated objects of mind are predispositions of the
basis-consciousness, because they are causal. Objects of experience are: (1) a mind's
bewilderment concerning a self; (2) viewing a self; (3) pride in the self; (4) desire for the self;
and so they are experienced objects. Objects of cognition are said to be different things that
are aspects of abodes, abiders, and objects of observation that are simply cognition-only in
the sense that operating consciousnesses view them as external. Objects of affliction and
objects of purification are the aspects of abodes, abiders, and objects of observation of those
minds and mental factors that are either not realized or realized by just those minds.

"Maitreya, Bodhisattvas also comprehend objects through three aspects. What are the three
aspects of objects? They are objects that are words, objects that are meanings, and objects
that are realms. Maitreya, objects that are words should he viewed as being collections of
names and so forth.”

After (Buddha] has indicated that all objects are also included byway of these four
aspects of objects by stating, "Maitreya, you should know that all objects are included [by
these four aspects]," [the statement,] "Moreover, Maitreya ... "indicates that 'bodhisattvas
know objects by way of three aspects.’

In [the passage,] "objects that are letters, objects that are meanings, and objects that
are realms, " objects that are letters are supports. Objects that are meanings are what is
supported. Objects that are realms are objects that are both.

"Maitreya, know that objects that are meanings have ten aspects: the character of reality; the
character of knowledge the character of abandonment; the character of actualization; the
character of cultivation; the character which differentiates the aspects of those very
characters of reality and so forth; the character of basis and what relates to a basis; the
character of phenomena that interrupt knowledge and so forth; the character of concordant
phenomena; and the character of the harmfulness of ignorance and the like and the benefits
of knowledge and the like.”
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Regarding [the passage,] "Maitreya, with respect to that, objects that are meanings
should be known in terms of ten aspects":'The character of suchness" [refers to] just
apprehended objects. ''The signs of knowledge" [refers to] just apprehending subjects. "The
character of abandonment" [refers to] just separation. 'The character of actualization" (refers
to] just attainment. "The character of meditation" [refers to] how these are not wasted. "the
character of differentiation of those characters of suchness and so forth" [refers to] the
differentiation of 'the suchness of mirrors and the suchness of appearances and so forth.'

101 In [the phrase,] "the character of basis and what depends upon a basis," "basis"
(refers to] phenomena such as suchness and so forth. [Things that depend upon] a basis are
objects. ""The character that interrupts knowledge and so forth" [refers to] obstructions and so
forth.

"The character of concordant phenomena" (refers to] good attainment and so forth.
"Faults of non-knowledge and so forth" [refers to] corrupting the aims of oneself and others.
"Benefits of knowledge and so forth" [refers to] fulfilling the aims of oneself and others.

[Page 183] "Maitreya, ‘objects that are realms’ are the five realms worldly realms, the realm
of sentient beings, the realm of qualities, the realm of discipline, and the realm of methods of
discipline.

In [the passage-] "Maitreya, with respect to that, objects that are realms are the five
realms ... "worldly realms include worlds that are environments: these are objects to be
purified by bodhisattvas. Realms of sentient beings are objects of maturation. The realm of
truth is an object to be realized. The realms of discipline are suitable to be objects of
maturation. The realm of methods of discipline [includes] things that are well taught.

Maitreya , know that all objects are also encompassed by these three aspects.”

With respect to [the passage,] "Maitreya, you should know that all objects are also
included by way of these three aspects of objects, "you should perceive that all interpretable
meanings and definitive meanings are included.

36. "Bhagavan, what are the differences between comprehending objects through wisdom arisen
from listening, comprehending objects through wisdom arisen from reflection, and, Bhagavan,
comprehending objects through wisdom arisen from cultivating shamatha and vipasyana?"

[The passage-] "Bhagavan.. [what are the differences between] knowledge of objects
by wisdom arisen from hearing ... " is a question [that asks,] 'What are the differences
between [knowledge of objects by wisdoms] arisen from. hearing, thinking, and meditating?"

The Bhagavan replied "Maitreya, through wisdom arisen from listening, Bodhisattvas abide in

words; they take them literally, do not grasp their intent, and do not actualize them. They are
concordant with liberation and they comprehend objects that are not liberative.”
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In [the passage-] "Maitreya, through wisdom arisen from hearing bodhisattvas ...
"wisdom arisen from hearing is based on words; the meanings which arise [from that] are not.
This is because apprehenders of only what is literal and what lacks [Buddha's] thought are
thoughts that do not ascertain profound doctrines. This is because what is not direct
perception does not perceive directly.

102 "Concordant with liberation" [refers to] what serves as a cause of liberation,
because one indirectly correctly realizes individual meanings. These are not liberators.

"Maitreya, through wisdom arisen from reflection, they still adhere to words, but they do not
take them literally; they grasp their intent and actualize them. They are very concordant with
liberation and they comprehend objects that are not liberative.”

mnn

In [the passage,] "Maitreya, through knowledge arisen from thinking ... " "arisen from
thinking" [means that] it arises from thinking by means of reasoning. This is because those
who only abide in the letters, who are not literal, and who apprehend the thought [behind the
teachings] are acquainted with what they hear. This is because they do not [understand]
through direct perception, are very concordant with liberation, and have the conditions for
liberation. This is because those who have not correctly understood non-liberative meanings
have not directly perceived liberative [meanings] .

"Maitreya, through wisdom that arise from meditation, Bodhisattvas adhere to words and do
not adhere to words; they take them literally and grasp their intent; they actualize [Page 185]
them through the images that are the focus of samadhi that accord with knowable things.
They are completely concordant with liberation and they also comprehend objects that are
liberative. Maitreya, these are the differences among them.”

[The phrase,] "partially concordant with these things to be known" [means that they
are] partially concordant with those things that are things to be known as they are by way of
various aspects. If you ask, 'What sorts of- things' [are indicated,]' [Buddha]- says, "images
that are objects of activity of samadhis." [Bodhisattvas] do not understand byway of objects of
activity that are expressions of what they have heard and considered. This is because [only]
direct perception is individual knowledge.

[These bodhisattvas are] "very concordant with liberation" because they are very close
to it. This is because those who also know liberative' meanings realize them directly. [The
phrase,] 'These are the differentiations of those" [refers to the differentiations] of wisdoms
arisen from hearing, thinking, and meditating.

37. "Bhagavan, what is the knowledge of Bodhisattvas cultivating shamatha and vipasyana that
comprehends doctrine and that comprehends objects? What is [their] insight?

"Maitreya, although | teach knowledge and insight in many ways, | will explain them concisely:

The wisdom of shamatha and vipasyana that observes integrated doctrines is knowledge. The
wisdom of shamatha and vipasyana that observes unintegrated doctrines is insight.”
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In the extensive passage, "Bhagavan ... bodhisattvas who cultivate shamatha and
vipashyana ... " [Buddha] says, 'Whatever is a wisdom regarding shamatha and vipashyana
103 observing doctrines that are mixed is knowledge,' because their aspects are not various.
'Whatever is a wisdom regarding shamatha and vipashyana which observe doctrines that are
unmixed is discernment, , because their aspects are various.

38. "Bhagavan, through cultivating shamatha and vipasyana, how do Bodhisattvas remove which
signs with what [kind of] mental attention?"

"Maitreya, through mental attention to suchness they remove the signs of doctrines and the
signs of objects. With respect to names, by not observing the nature of names, and also by not
perceiving as real the signs of their abiding, they eliminate [signs].”

"Just as it is with respect to names, so it is also with respect to all words, letters, and
meanings. Maitreya, with respect to [everything] up through realms: By not observing the
nature [Page 187] of realms, and also by not perceiving as real the signs of their abiding, they
eliminate [signs]."

With respect to [the passage,] "Bhagavan ... bodhisattvas cultivating shamatha and
vipashyana ... ": Due to [being asked]-" ... how and through what mental contemplation do
[bodhisattvas] remove what signs?"[ Buddha] teaches three things with respect to the
question [in paraphrase,] 'Due to knowing doctrines and meanings, through what mental
contemplations do bodhisattvas remove what signs?' 'Through mental contemplation of
suchness" refers to 'mental contemplation of non-duality.’ [The phrase,] " ... remove the signs
of doctrines and the signs of meanings" [refers to) two types of signs. They remove signs of
doctrines and signs of meanings. "Signs" means' objects of observation.'

With respect to [the question,] "how do ... [bodhisattvas] remove ..... : [Buddha] says,
“not observing the nature of names with respect to names .... " This is because signs of
doctrines are of the nature of names, words, and letters. One also does not observe doctrines
in terms of their bases. Just as it is with respect to the names that are bases of doctrines, so
when words and letters that are the signs of doctrines are removed, they are not observed.

[The passage-. ] ljust as itis ... so all... meanings should be known" [means that) the
ten kinds, five kinds, four kinds, and three kinds taught [earlier] are not observed.

With respect to [the passage,] "up through realms, not observing an inherent nature of
realms ... ": When the inherent natures of those five realms indicated [previously] are
eliminated, they are not observed. "Signs abiding in them" are signs that are the bases of
meanings. Since bases of meanings are doctrines, when those signs are also eliminated, they
are eliminated by way of non-observation. Because mental contemplation of suchness is just
non..dual-. since in meditation on the suchness of those objects: signs of doctrines that are
names, words, letters, 104 apprehenders, and so forth, their aspects are [perceived as] non-
dual-this is the meaning of "non-observation of those signs ...

39. "Bhagavan, are the signs of comprehending the object of suchness also eliminated?"

"Maitreya, with respect to comprehending the object of suchness, since one does not observe
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what is without signs, what is there to eliminate? Maitreya, comprehending the object of
suchness overwhelms all signs of doctrines and objects. | do not assert that it is overwhelmed
by anything.”

In [the question-] "Bhagavan, are ... "[the phrase,] "the signs of cognition of the
meaning of suchness" [indicates that] cognition of suchness is simply an exalted knower of all
aspects. Its objects of observation are nonthings. Also, the Perfection of Wisdom says,
"Subhuti, the objects of observation of an exalted knower of all aspects are non-things.
Aspects are pacified. The controller is mindfulness. Characteristics do not exist."

[The passage-] "Maitreya, cognition of the meaning of suchness overcomes all
phenomena and signs of phenomena" [indicates that] all the signs of doctrines and meanings
are not completely realized, but their antidote is knowledge of the meaning of suchness.
Therefore, they are exceeded by them.

With respect to [the passage,] "[l] do not explain that in that anything is exceeded by
anything": Because [cognition of suchness] is an antidote to all signs that are viewed with
respect to that and because objects of observation and aspects are- not eliminated, [that] is
not exceeded by anything.

40. "Bhagavan, the Bhagavan has said, ‘One cannot examine the signs of ones own face with, for
example, a pot of filthy water, a dirty mirror, or an agitated pond; one can with their
opposites. Similarly, minds that do not meditate cannot know reality just as it is, whereas
those that have meditated can do so.” In this context, what is mental analysis? Of what kind of
suchness were you thinking?"

The Bhagavan replied "Maitreya, [in this context] there are three kinds of mental analysis:
mental analysis arisen from listening, mental analysis arisen from reflection, and mental
analysis arisen from meditating. | taught this, thinking of the suchness of cognition."

With respect to the extensive statement, "Bhagavan ... a dirty pot, for example ... ":
[Maitreya's question-:I "Thinking of what mental analysis and what suchness did you say that
... . is asked because there are three kinds of mental analysis and seven kinds of suchness.

[Buddha's answer-] "Maitreya, it was due to three kinds of mental analysis ... "-
indicates that mental analysis arisen from hearing, from thinking, and from meditating and
the suchness of cognition are non-dual. Thus, this means that 'thinking of them: | [Buddha]
taught those.' [This explains] the verses of the Maitreya Chapter.

41. Bhagavan, how many kinds of signs do you speak of for Bodhisattvas who comprehend
doctrines and comprehend objects and are engaged in eliminating signs? By what are these
signs eliminated?"

[Page 189] "Maitreya, there are ten kinds, and they are eliminated by emptiness. What are
these ten? They are:

1. The various signs of syllables and words through which the meaning of doctrine is

comprehended. These are eliminated by the emptiness of all phenomena.
2. The signs that are a continuum of production, destruction, abiding, and transformation
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through which the meaning of the suchness of abiding is comprehended are eliminated by
the emptiness of character and the emptiness of what is beginningless and endless.

3. The signs of discerning true personhood and the signs of thinking | am through which one
comprehends the apprehending object are eliminated by the emptiness of the internal
and the emptiness of the unobservable.

4. The signs of discerning enjoyment through which one comprehends the apprehended
object are eliminated by the emptiness of the external.

5. The signs of inner happiness and the signs of external allure through which one
comprehends the objects that are resources, [such as] the services of men and women
and possessions, are eliminated by the emptiness of the external and by the emptiness of
self-nature.

6. The signs of the immeasurable through which one comprehends the objects that are
abodes are eliminated by the emptiness of the great.

7. [Page 191] The internal signs of peaceful liberation dependent upon comprehending
formlessness are eliminated by the emptiness of compounded phenomena.

8. The signs of the selflessness of persons, the signs of the selflessness of phenomena, the
signs of cognition-only, and the signs of the ultimate through which one comprehends the
object of the suchness of character are eliminated by the emptiness of what has passed
beyond the extremes, by the emptiness of non-things, by the emptiness of the own being
of non-things, and by the emptiness of the ultimate.

9. The signs of the uncompounded and the signs of the immutable through which one
comprehends the object of pure suchness are eliminated by the emptiness of
uncompounded phenomena and the emptiness of inclusiveness.

10. The signs of emptiness through which one takes to mind the very emptiness that is an
antidote to these signs are eliminated by the emptiness of emptiness.”

105 [Maitreya] asks, "Bhagavan, how many signs-which bodhisattvas who cognize
doctrines and meanings in that way are engaged in removing--do you describe; by what are
they eliminated and [Buddha] answers, "There are ten .... "

With respect to [the passage,] "The various signs of words and letters according to
which one knows doctrines and meanings-are eliminated by 'the emptiness of all
phenomena": This is because the phenomena which are the 'various signs of words and letters
that are not included within the emptiness 'of all phenomena' are not different.

In [the passage-] 'The signs of continual operation of production, cessation, abiding,
and transformation, which are known in terms of the meaning of the suchness of abiding, are
eliminated by the emptiness of character and the emptiness of what is beginningless and
endless" "abiding" [refers to] the characteristics of production, abiding, aging, and
impermanence that are included among compounded phenomena of the three times.

Moreover, because illustrations do not exist, they are empty of characteristics; and
because illustrations do not exist, they are also empty of the characteristics of illustrations,
since illustrations and characteristics are free from being one or different. As it is said, "You
have correctly said, 'If characteristics were other than illustrations, then illustrations would be
signless. If they were one, then there would be nothing that is both. , .. "Beginningless and
endless" [means that] there is no former or later limit. This is because there is no former or
later limit, and a real basis does not exist.
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With respect to [the passage,] "The signs of the view of true personhood and the signs
of thinking 'I'-which one knows with respect to objects that are appre 106 henders-are
eliminated by the emptiness of the internal and the emptiness of the unapprehendable":
Apprehenders are the eye and so forth and minds and mental factors. With respect to those,
whatever signs are apprehended as | and mine, which appear to be a person, are empty by
way of the emptiness of the internal and are empty byway of the emptiness of the
unapprehendable, because their nature is not observed.

With respect to [the passage,] ''The signs of viewing enjoyments-which one knows with
respect to objects that are apprehended-are eliminated by the emptiness of the external":
Apprehended objects are external appearances such as form and so forth. They are empty in
terms of each subtle particle and in terms of collections [of these]. This is because a
functioning self-entity which is of the nature of the objective appearances of shapes and colors
is not suitable.

With respect to [the passage,] ''The signs of internal happiness and the signs of
external sufferings which one knows-that are objects of enjoyment possessing the services of
men and women-are eliminated by the emptiness of the external and internal and by the
emptiness of nature": ''The signs of internal enjoyments" [refers to] interest in mistaken
feelings. "Signs of external sufferings" [refers to] mistaken interest in the bodies of men and
women. They are empty, just like mistaken [feelings] in dreams and so forth. The nature of
that interest in internal and external [enjoyments] is [also] empty, as it did not arise previously
[and so it does not naturally produce desire, but only does so due to our dfflictions],

107 With respect to [the passage,] ''The signs of the immeasurable-which one knows
with respect to objects that are abodes-are eliminated by the emptiness of the great":
Manifest establishments of immeasurable worldly realms are empty by way of the emptiness
of the great, which is like space [in that it pervades everywhere],

With respect to [the passage,] "In dependence upon [knowing] formlessness in that
way, the internal signs of blissful liberation are eliminated by the emptiness of compounded
phenomena"- All compounded phenomena without exception are just empty, because they
[are produced] from coarse causes and conditions.

With respect to [the passage,] "The signs of the selflessness of persons, the signs of the
selflessness of phenomena, the signs of cognition-only, and the signs of the ultimate-through
which one knows objects in terms of the suchness of character-are eliminated by the
emptiness of what has passed beyond the extremes, by the emptiness of non-things, by the
emptiness of inherent existence of non-things, and by the emptiness of the ultimate."

The signs of the selflessness of persons are empty by way of the emptiness of "what
has passed beyond the extremes. If a person did exist, then negation of the person would also
be suitable.

The signs of the selflessness of phenomena are empty by way of the emptiness of non-
things:- If phenomena did exist, then negation of phenomena would also exist.

The signs of cognition-only are empty by way of the emptiness of the inherent
existence of non-things. Mistaken cognition of inherent nature is only of the nature of non-
things, because duality is not established.

The signs of the ultimate are empty by way of the emptiness of the ultimate. Because
the two, objects of negation and negators, are not ultimate, because objects of negation do
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not exist, and because neither negators nor eliminators exist, thus, apart from realization of
emptiness, an ultimate does not exist. With respect to [the passage,] '"The signs of the
uncompounded and the signs of the indestructible-which one knows with respect to objects of
pure suchness 108 --are eliminated by the emptiness of uncompounded phenomena and the
emptiness of the indestructible":"Pure suchness" [refers to] true cessations. They are
uncompounded and immutable, but apprehended objects that are the signs of those two-
uncompounded phenomena and the immutable-are eliminated by the emptiness of
uncompounded phenomena and the emptiness of the indestructible.

With respect to [the passage,] ''The signs of emptiness that one takes to mind in terms of the
emptiness that is an antidote to those signs are eliminated by the emptiness of emptiness": Any
cognition of emptiness that eliminates all these signs is also empty ..

42. "Bhagavan, when [Bodhisattvas] eliminate the ten kinds of signs, what are the signs that they
eliminate? From what signs of bondage are they liberated?"

"Maitreya, eliminating the sign of the image, the focus of samadhi, one is liberated from the
signs that are the signs of the afflictions; these [signs] are also eliminated. Maitreya, know that
the emptinesses are, in actuality, antidotes to the signs. Each [emptiness] is also an antidote
to any of the signs.”

[Page 193] "Maitreya, for example, although the afflictions are not established, due to
proximity or close proximity with conditions, from ignorance up to old age and death, in
actuality, compounded phenomena are described as being established. You should also
discern these emptinesses in just this way.”

In the extensive statement-"Bhagavan, when one eliminates ten types of signs ... "the
elimination of signs of the image, the object of activity of samadhis, is an antidote, and the
signs of afflicted phenomena are its discordant class.

In [the passage-] "Maitreya ... these emptinesses ..., [the phrase,] "each of these
objects is not a non-antidote to all these signs" means that 'all of those are also objects of
observation for purification.

43. "Bhagavan, what do Bodhisattvas realize in the Mahayana that merges the signs of
unchanging emptiness without degenerating into arrogance about the character of
emptiness?"

Then the Bhagavan replied to the Bodhisattva Maitreya, "Excellent! Maitreya, you ask the
Tathagata about this issue so that Bodhisattvas will not fall away from emptiness. This is very
good! Why? Maitreya, Bodhisattvas who do not fall away from emptiness also do not fall away
from all of the Mahayana. Therefore, Maitreya, listen well and | will concisely explain to you
the character of emptiness.”

"Maitreya, the other-dependent character and the thoroughly established character are
observed in all aspects to be a character free from the imputational character which is either
afflicted or purified. This [character] is ‘that which has been taught in the Mahayana as the
character of emptiness.””
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In [The passage--] "Bhagavan ... in the great vehicle ... "[discusses] nondegeneration.
Thus, [Buddha] offers the following designation: Because emptiness is the antidote to the
boastful pride that is the cause of degeneration of bodhisattvas, when bodhisattvas know the
character of that they become non-degenerated with respect to the great vehicle.

In [the passage,] " ... good, good,""degenerated from emptiness" refers to 'not
understanding the character of emptiness. One "becomes degenerated from all of the great
vehicle" due to fear of emptiness.

109 In [the passage,] "Maitreya, because of this .. .listen, "other-dependent
characters" are [produced] from coarse causes and conditions. '"The thoroughly established
character" is a non-dual character.

In [the passage, "Separated from imputational characters, such as afflicted and
purified phenomena in all aspects and ... " phenomena that are [produced] from coarse causes
and conditions are other-dependent characters. They have a nature of emptiness because of
being non-entitynesses in terms of production. Purification of those is the thoroughly
established nature. This is empty in the sense of being an ultimate emptiness.

Conceptions thinking, 'In other-dependent characters there is affliction," and 'In the
thoroughly established nature there is purification' are imputational characters that are
empty due to being emptinesses in terms of character.

[The phrase,] "non-observation with respect to that" [indicates that the entityness of
imputations is not observed in the entityness of otherdependent characters. This is because
they are not established as being of the entityness of affliction and purification. Because it is
established as being emptiness, [the thoroughly established character] isa thoroughly
established entity. Because they are neither one nor different byway of their own nature,
illustrations and characteristics are similar.

[The passage,] " ... that is 'the full character of emptiness in the great vehicle'" [indicates that]
because the three natures that are subsumed by the two truths-the conventional and the ultimate and
are empty, this includes the character of emptiness.

44. "Bhagavan, how many kinds of samadhis of shamatha and vipasyana are included in this
teaching?”

The Bhagavan replied "Know that all of the many kinds of samadhis of Sravakas, Bodhisattvas,
and Tathagatas that | have taught are included.”

[The passage,] "Bhagavan, how many kinds of samadhi of [the two,] shamatha and
vipashyana, are included" asks, '‘Bhagavan, from what causes of shamatha and vipashyana
do they arise: [Buddha's] answer, "They arise from the cause of pure ethics," [refers to]
meditative equipoise when ethics is purified.

45. [Page 195] Bhagavan, from what causes do shamatha and vipasyana arise?”

“Maitreya, they arise from the cause of pure moral practice, and they arise from the cause of
the pure view which comes from listening and reflecting.”
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110 [The sentence,] ""They arise from the cause that is a pure view arisen from hearing
and thinking, [indicates that] the view arisen from meditative equipoise of hearing and
thinking becomes purified.

46. "Bhagavan, will you explain the results of these?"

"Maitreya, pure mind is the result. Pure wisdom is the result. Moreover, Maitreya, know that
all mundane and supramundane virtuous qualities of Sravakas, or of Bodhisattvas, or of
Tathagatas are the result of shamatha and vipasyana.”

In order to ask about the results of having realized the causes of shamatha and
vipashyana, [Maitreya] asks, "Bhagavan, what are the results of those?"

[Buddha's reply-] "Pure mind is the result; pure wisdom is the result" -indicates that
‘the result is a liberated mind and liberated wisdom.'

47. "Bhagavan, what are the functions of shamatha and vipasyana?

"Maitreya, they liberate from the two bonds, the hands of signs and the bonds of errant
tendencies.”

"After [Buddha] has settled the results of shamatha and vipashyana by way of the
extensive statement, "Moreover, Maitreya ... " [Maitreya] asks, "[Bhagavan,) what are the
functions of [shamatha and vipashyana]" in order to ask about their functions.

With respect to [Buddha's] answer, "Maitreya, they are liberation from the two bonds ...," the
functions-of these two types of bonds are similar, and [Buddha] says, "[They are liberation] from the
[two bonds,] the bonds of signs and the bonds of assumptions of bad states. "The afflictions of desire
and so forth-which [arise] from grasping signs of objects such as desirable things and so forth-are
bonds of arising signs. Manifest conceptions of things that are'!, and-'mine’ with respect to the
aggregates are bonds of assumptions of bad states. Liberation from these two kinds of bonds is the
function of shamatha and vipashyana.

48. "Bhagavan, from among the five kinds of obstacles spoken of by the Bhagavan, which are
obstacles to shamatha? Which are obstacles to vipasyana? Which are obstacles to both?"

“Maitreya, know that views [that overvalue] the body and resources are obstacles to
shamatha. Not obtaining the instructions of the Aryas in accordance with ones wishes is an
obstacle to vipasyana. Abiding in turmoil and being satisfied [Page 197] with inferior
[attainment] are obstacles to both. Because of the first of these, one does not apply oneself;
because of the second, one does not complete the training.”

In [the passage,] "Bhagavan, from among those five kinds of obstacles spoken of by
the Bhagavan ... " "the views' [that overvalue] bodies and resources" are desire for the [six]
internal sense spheres and the [six] external object spheres. "The discourse of aryas" [refers
to] discourses on the harmony of the supreme doctrine. "Abiding in commotion" [refers to a
condition that] is not physical isolation. "Being satisfied with inferior [attainments" refers to]
mere mundane concentrations.
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[The phrase-] "because of the first one does not exert oneself' [means that] due to not
having physical isolation, one does not exert oneself with respect to Shamatha and
vipashyana. [The phrase]-"because of the second one does not bring the 111 training to
completion"-[means that] because of being satisfied by mere inferior [attainments] one does
not bring one's training to completion.

49. “Bhagavan, from among the five obstructions, which is an obstruction to shamatha? Which is
an obstruction to vipasyana? Which is an obstruction to both of these?"

“Maitreya, excitement and contrition are obstructions to shamatha. Lethargy, sleep, and
doubt are obstructions to vipasyana. Fixation on desirable experience and harmful intent are
obstructions to both of these.”

With respect to [the passage]-"Bhagavan, from among the five obstructions, which ...
": regarding "excitement and contrition, "excitement is non-pacification of the sense-faculties.
Contrition [refers to] things that are done wrongly. When one does not perform virtuous
actions and performs actions that are non-virtuous, one becomes mentally attached [to these
actions].

"Lethargy" [refers to] an unsuitability in terms of actions of body and mind. "Sleep"
[refers to] going to sleep. "Doubt" [refers to] error concerning the [three] jewels, the [four]
truths, and [teachings concerning] actions and results [of actions].

"Aspiration to the attributes of the Desire Realm" [refers to] desire for the five qualities of the
Desire Realm. "Harmful intent" [refers to) hatred toward sentient beings.

50. Bhagavan, when is the path of shamatha wholly purified?"
“Maitreya, at the point when lethargy and sleep are completely conquered.”

With respect to [the passage,] "Bhagavan, at what point is a path of shamatha purified ... ": lethargy
and sleep are internal discouragements.

51. Bhagavan, when is the path of vipasyana wholly purified?"
“At the point when excitement and contrition are completely conquered.”
Excitement and contrition are distractions to external objects.

52. "Bhagavan, how many types of mental distractions do Bodhisattvas engaged in shamatha and
vipasyana discover?"

The Bhagavan replied "Maitreya, there are five types:
The distraction of mental contemplation,
External mental distraction,

Internal mental distraction,

The distraction of signs,

And the distraction of errant tendencies.
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"Maitreya, if Bodhisattvas forsake the mental contemplations of the Mahayana and adopt the
mental contemplations [Page 199] of Sravakas and Pratyekabuddhas, this is a distraction of
mental contemplation.

If they let their minds scatter to the five external desirable qualities, or to diversions, signs,
conceptuality, afflictions, secondary afflictions, and external objects of observation, this is
external mental distraction.”

"If they become afflicted either by laxity due to lethargy, sleep, or relishing the taste of
meditative absorption, or by any of the secondary afflictions associated with meditative
absorption, this is internal mental distraction.”

"If, depending on external signs, they mentally attend to signs that are the focus of internal
samadhis, this is the distraction of signs.

"If, depending on internal mental engagement, they attribute the concept ‘l am’ to arising
feelings due to collective errant tendencies, this is the distraction of errant tendencies.”

Shamatha and vipashyana include all samadhis, and you should know that phenomena
which serve to interrupt those samadhis [do so] because they are mental scatterings. Because
they must be abandoned, [Maitreya] asks, "Bhagavan, how many types of mental distractions
do [bodhisattvas) abiding in shamatha and vipashyana find?"

[The phrase-. ] "distraction of taking something to mind and mental distraction
externally"-indicates that the distractions and so forth of hinayana mental contemplations for
bodhisattvas who abide in the great vehicle serve as interruptors of the samadhis that are the
bases of supra-mundane, non-conceptual exalted wisdoms, and so they should be abandoned.

[The phrase-] "experiencing the taste of meditative absorptions" [means that)
experiencing the taste of the [four] concentrations, the [four] formless 112 [absorptions,] and
meditative absorptions produces the life-times of long-lived gods. Due to this, one forsakes
working for the welfare of sentient beings.

[The passage-] "If [bodhisattvas,] abiding in external signs ... "indicates that at the
causal level, one abides in dwellings in dependence upon apprehension of pleasant and
unpleasant signs. Mental contemplation of signs internally belongs to the class that is
discordant with signless samadhis. Therefore, it should he known; it should be abandoned.

[The passage-] "If [bodhisattvas] .. .in dependence upon internal mental contemplation
... "indicates that, because bodies that have assumptions of bad states are abodes of all
afflictions, one is distracted.

With respect to [the passage,] " ... feelings that arise in dependence upon internal
mental contemplation ... ": In dependence upon mental contemplation that is based on the
view of true personhood, one has contaminated feelings with respect to birth. Because this is
concordant with cyclic existence and because it is discordant with all the paths of aryas, this is
"distraction of assumptions of bad states."

53. "Bhagavan, what do shamatha and vipasyana counteract, from the first Bodhisattva stage up
to the stage of the Tathagata?"
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"Maitreya,

e On the first stage, shamatha and vipasyana counteract the afflictions of bad
transmigrations and the afflictions of actions and of birth.

e On the second stage, they counteract the arising of errors that are very subtle infractions.

e On the third stage, they counteract attachment to desirable experiences.

e On the fourth stage, they counteract craving for [Page 201] meditative absorption and
craving for phenomena.

e On the fifth stage, they counteract exclusively turning away from or moving toward either
samsara or nirvana.

e On the sixth stage, they counteract the arising of manifold signs.

e On the seventh stage, they counteract the arising of subtle signs.

e On the eighth stage, they counteract the search for signlessness and not having mastery

over signs.

e On the ninth stage they counteract not having mastery over teaching the doctrine in all its
aspects.

e On the tenth stage, they counteract not attaining perfect comprehension of the
Dharmakaya.

e Maitreya, on the stage of the Tathagata, shamatha and vipasyana counteract afflictive
obstructions and obstructions to omniscience that are supremely subtle. Through fully
conquering those obstructions, [Tathagatas] obtain vision and knowledge that is
unattached and unobstructed with respect to everything. They abide in the object of
observation which is the accomplishment of purpose, the very pure Dharmakaya.”

Because Shamatha and vipashyana are of the nature of samadhis and wisdom, they
are said to be present on all the [bodhisattva) levels. Therefore, [Maitreya) asks, "Bhagavan,
having apprehended shamatha and vipashyana from the first bodhisattva level up to the
tathagata level, of what are [Shamatha and vipashyana] antidotes?"

With respect to [the passage,] "Maitreya, on the first level shamatha and vipashyana
are antidotes to the afflictions of bad migrations, to the afflictions of actions, and to the
afflictions of births":This is because one attains the exalted wisdom which is an antidote to the
view of [a self of] persons and of phenomena.

On the second [level] they are antidotes to the arising of subtle errors that are
infractions. This is because ethics is purified.

On the third [level] they are antidotes to desires of the Desire Realm, because one
attains uncorrupted concentrations and meditative absorptions.

113 On the fourth [level] they are antidotes to attachment to meditative absorption
and attachment to doctrines, because one abides many times in things that are concordant
with enlightenment--and because they destroy the pride of [knowing] various doctrines of
sutra collections and so forth.

On the fifth [level] they are antidotes to completely turning away from cyclic existence
or directing oneself toward nirvana, because when one meditates on the four truths of aryas a
basis of affliction and purification is not observed.

On the sixth [level] they are antidotes to the arising of many signs because-through
just abiding many times in the suchness of dependent arising by way of the yoga of Shamatha
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and vipashyana-the suchness that is differentiated according to signs of affliction and
purification, the impure and the pure, is not observed.

On the seventh [level] they are antidotes to the arising of subtle signs, because they
[i.e.bodhisattvas] attain a sign less state due to connection with the one vehicle.

On the eighth [level] they are antidotes to not having dominion with respect to
signlessness etc. or signs, because one abides in non-activity and signlessness and because of
cultivating a buddha land.

On the ninth [level] they are antidotes to not having dominion with respect to teaching
doctrine in all aspects, because one establishes individual knowledge and the maturation of
sentient beings; thus one has power over all aspects of maturation.

On the tenth [level] they are antidotes to not attaining complete individual knowledge
of the truth body, because one purifies the doors of samadhis and the doors of apprehension.

On the tathagata level they are "antidotes to afflictive obstructions and obstructions to
omniscience that are more subtle than the very subtle";this is because the doors of samadhis
and of apprehension are immeasurably pervasive, and so on the buddha level all buddhas
abandon all predispositions for the afflictive obstructions and the obstructions to omniscience,
which are more subtle than the supremely subtle; this is a bodhisattva's initiation into
buddhahood.

With respect to [the passage,] "Because they are conquered well, one obtains
unattached and unobstructed knowledge and vision with respect to everything ... ": Because
one does not turn away from all objects of knowledge, one is unattached, and because one is
unobstructed in terms of knowledges with respect to which 114 sravakas and so forth are
obstructed, one obtains unobstructed knowledge-and vision.

"The object of observation that is an accomplishment of the purpose "[is so named] because
[through this] one attains final fulfillment of one's own and others' purposes. "A very pure truth body"
[is pure] because one completely abandons the afflictive obstructions and the obstructions to
omniscience. One "abides in the pure truth body" due to transforming all bases.

54. "Bhagavan, after Bodhisattvas have achieved shamatha and vipasyana, how do they
completely and perfectly realize unsurpassed enlightenment?"

The Bhagavan replied, "Maitreya, Bodhisattvas, having obtained samatha and vipasyana,
begin with the seven types of suchness. With minds absorbed in doctrines in accordance with
how they have been heard and contemplated, they inwardly attend to the suchness that is
apprehended, well [Page 203] considered, and well attained. Since they mentally attend to
suchness in this way, the mind soon enters great equipoise with regard to any arising of even
the most subtle signs. What need be said about the coarse [signs]?”

In order to ask about the methods of attainment [of this, Maitreya] says, "Bhagavan,
how does a bodhisattva who establishes shamatha and vipashyana .... " Because shamatha
and vipashyana are concordant operative causes of the enlightenments of sravakas and so
forth, [Maitreya] asks, 'How does one become completely buddhified with respect to
unsurpassed, complete, perfect enlightenment?’

In [the passage-] ''The Bhagavan said ... "[the phrase,] "beginning with the seven types
of suchness" [refers to] the seven types of suchness, respectively: (1) the suchness of arising;
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(2) the suchness of character; (3) the suchness of cognition; (4) the suchness of abodes; (5) the
suchness of mistaken establishment; (6) the suchness of purification; and (7) the suchness of
correct establishment.

[The phrase-] "How ... on doctrines in accordance with how they have been heard and
considered ... "[means] 'in accordance with doctrines that are objects of observation such as
shamatha and vipashyana and the seven kinds of suchness.'

If you ask, 'From among those doctrines, how does the mind consider them,' [Buddha]
says, 'With a mind that is set in meditative equipoise." This is because when one engages in
observation-with a mind that is set in meditative equipoise on those doctrines-one is dealing
with mental images. Therefore, they are contrary to the suchness of mind.

115 That they "apprehend them well, consider them well, and establish them well
"indicates a compatibility between that suchness and internal mental contemplation. 'Just
that [refers to] suchness. In [the phrase-] "They take suchness to mind in that way"-"they"
[refers to] bodhisattvas.

With respect to [the passage,] "If the mind becomes very withdrawn from even all
arisings of very subtle signs": This is because mental contemplation of suchness is the antidote
to all signs. If for bodhisattvas who take that [i.e.,suchness] to mind there is no arising of even
subtle signs, then, [Buddha] teaches, 'What need is there to consider the arising of coarse
signs?" Subtle signs are those ranging from "signs of mental appropriation" to "signs of the
selflessness of phenomena. "

"Maitreya, the very subtle signs are these:

e [Page 203] Signs of mental appropriation;

e Signs of experience;

e Signs of cognition;

e Signs of affliction and purification;

e Internal signs;

e External signs;

e Signs of both;

e Signs involved in thinking, ‘i must work for the sake of all sentient beings;’

e Signs of knowledge;

e Signs of suchness, the [truth] of suffering, the [truth] of the source of suffering, the [truth]
of the cessation of suffering, and [truth] of the path;

e Signs of compounded phenomena;

e Signs of uncompounded phenomena;

e Signs of permanence;

e Signs of impermanence;

e Signs that have a nature associated with suffering and change;

e Signs having a nature that is unchangeable;

e Signs unlike the characteristics of compounded phenomena;

e Signs of their own characteristics;

e Signs of universality, as in the context of knowing everything as everything;

e Signs of the selflessness of persons;

e And signs of the selflessness of phenomena.

In relationship to their arising, the mind enters into great equipoise.
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Entering into [suchness] and abiding there often, they completely cleanse their minds of
occasional obstacles, obstructions, and distractions, producing the seven aspects of
knowledge which individually realize the seven [page 205] aspects of suchness that are known
by oneself individually and internally. Such is the [Bodhisattva] path of seeing.”

"Entering into such and ... " [means that] through examining all signs one enters into
suchness. "Abiding in that often" [means] abiding many times in meditation that takes-
suchness to mind. "Occasional" [means that one thing] is an object of shamatha but not of
vipashyana. [One time] is a time of vipashyana but is not a time of Shamatha. [Another time]
is 'a time of a path that is a union [of those two].'

If you ask, ‘At that time, with respect to that mental purification from obstacles,
obscurations, and distractions-of bodhisattvas who abide in just that way-what occurs,’
[Buddha] answers, "one realizes that the seven aspects of such ness are to be known by one
self individually and internally. " This is because all phenomena are subsumed by the seven
aspects of suchness. Because the seven aspects that are individually realized are [realized] by
a bodhisattva's path of seeing, [Buddha] says, '"That is the path of seeing of that
[bodhisattva]. "

"By attaining this, Bodhisattvas enter into faultless reality. They are born into the lineage of
the Tathagata. They attain the first stage and also experience the benefits of that stage.
Because they have previously attained shamatha and vipasyana, they attain the [first] two
types of objects of observation: conceptual images and non-conceptual images. By attaining
the path of seeing in such a way, they attain the stage of observing the limits of phenomena.

In [the passage-] "By attaining this ... " [the term,], "faultless reality" [means that] they
perceive the foremost suchness. [The phrase-] '"They also experience the advantages of that
level” ......... means that 'on the first [level,] bodhi 116 experience those things that are taught
as being advantageous.' "Previously" [refers to] bodhisattvas who have previously attained
the level of the path of seeing on the level of engagement through belief. Attaining the objects
of observation that are analytical images and non-analytical images is "attaining the two
aspects."”

With respect to [the passage,] "In that case, by attaining the path of seeing they attain
[the stage of] observing the limits of phenomena": Because one realizes the realm of truth by
way of omnipresent objects; and because one does not observe phenomena that are bases of
affliction and purification; and because this is a final object of realization, the limit of
phenomena is the truth body that is realized. Bodhisattvas abiding in the path of seeing attain
that object of observation that is a limit of phenomena, the nature of the truth body which is
the object of observation of a path that is a union [of Shamatha and vipashyanal].

Entering the path of meditation, they progress to higher stages. When they mentally attend to
the three types of objects of observation, it is like removing a large nail with a small nail. In the
same way that a nail draws out a nail, by eliminating internal signs they eliminate all the signs
concordant with the afflictions. When they eliminate the signs, they also eliminate the errant
tendencies.
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[The phrase,] "through entering into the path of meditation, [proceeding] higher and
higher ... " [refers to] the second level and so forth. [The passage-] "mentally contemplating
just those three aspects of objects of observation "-[refers to] analytical images, non-
analytical images, and the limits of phenomena. They internally mentally contemplate those
three subtle signs, and [so Buddha says,] "It is like this: for example, just as a person can
remove a very large nail with a small nail, so also, in the same way that a [small] nail expels a
[large] nail, eliminating the signs of the internal, one gradually eliminates all of the signs that
are partially concordant with affliction. When one eliminates the signs, one also eliminates the
assumptions of bad states. " With respect to [that statement,] the faults of desire and so forth
are the signs. The views are assumptions of bad states.

By subduing signs and errant tendencies, [Bodhisattvas] gradually proceed higher and higher
on the stages, purifying the mind like gold. They completely and perfectly realize unsurpassed
enlightenment and obtain the object of observation which is the accomplishment of the
purpose.”

117 With respect to [the passage,] "By overcoming well all signs and assumptions of
bad states, gradually proceeding higher and higher [on the levels,] one purifies the mind like
gold ... ": For example, when gold is. purified by the work of a goldsmith who purifies it more
and more, just as it becomes very bright and one is not captivated by grains of gold that are
different from those, in the same way, on a path that cultivates the levels higher and higher,
because the mind becomes serviceable due to separation from all adventitious defilements, it
becomes very clear.

"Maitreya, when Bodhisattvas attain shamatha and vipasyana, in that way, they completely
realize unsurpassed enlightenment.”

In [the passage-] "In this way, until one becomes unsurpassably, completely
enlightened, one becomes perfected and attains the object of observation that is an
accomplishment of the purpose "accomplishment of the purpose [refers to] attaining
unattached and unobstructed knowledge and vision due to pursuing the aims of oneself and
others.

55. [page 207] “How should a Bodhisattva practice in order to manifestly achieve the
Bodhisattvas great powers?

"Maitreya, Bodhisattvas who are skillful with respect to six topics manifestly achieve the
Bodhisattvas great powers. These [powers] include skill with respect to:

The arising of mind,

The abiding of mind,

The emergence of mind,

The increasing of mind,

The diminishing of mind,

And skill in means.”
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In answer to [Maitreya's] question, "When bodhisattvas practice ... " [Buddha] says,
"Maitreya, bodhisattvas who are skillful with respect to six. topics manifestly establish the
great powers of bodhisattvas .... "Bodhisattvas who are skilled with respect to: (1) the arising
of mind , (2) the abiding [of mind], (3) the emergence [of mind], (4) the increasing [of mind],
(5) the diminishment [of mind], and (6) skill in method [with respect to mind]manifestly
establish the great powers of bodhisattvas. [Buddha] indicates that 'manifest establishment of
the great powers of bodhisattvas as depends on [skill with respect to] the arising of mind and
so forth.'

56. "At what point do [Bodhisattvas] become skillful with respect to the arising of mind?
They are skillful with respect to the arising of mind as it really is when they know the sixteen
aspects of the arising of mind. The sixteen aspects of the arising of mind are:

[Buddha] says, "At what point [do bodhisattvas become] wise with respect to the
arising of mind? When they know the arising of mind in terms of sixteen aspects, then they are
wise with respect to the arising of mind as it really is."

1. Cognition that is a foundation and a receptacle - that is the appropriating
consciousness.”

With respect to "cognition that is stable and is a vessel": "cognition that is stable"
[refers 118 to] the basis-consciousness [that contains] all seeds. It is stable due to being
infused by the predispositions of phenomena that are afflicted and purified.

Because engaging knowers fluctuate, they are not infused with predispositions, but the
predispositions are just what operate as infusers, because they are of the nature of virtue and
so forth. A cognition that is a vessel is a basis. The two, stable cognition and cognition that is a
vessel, are ignorant, because in them aspects and objects of observation are not annihilated.

Whatever is an arising of that mind is an arising of an ignorant mind that is a cognition
which is stable and a vessel. Because bodhisattvas who are wise with respect to that eliminate
all the obstructions--and assumptions of bad states of the basis-consciousness--which
observes all phenomena as mixed they manifestly establish the great powers of bodhisattvas.

2. Cognition that has various objects of observation, a conceptual mental consciousness
that simultaneously apprehends objects such as form and the like; that simultaneously
apprehends [both] the outer and inner object; that in a moment, an instant, or in a short
time is simultaneously absorbed in many samadhis; that sees many Buddha fields and
many Tathagatas. [This cognition] is solely a conceptual mental consciousness.”

With respect to [the phrase,] "A cognition of various types of objects of observation ...
": Because they simultaneously apprehend objects such as form and so forth, this is a
cognition of various aspects of objects of observation. Because they are able to realize
definitely and to remember subsequently, this is conceptual. Because engaging
consciousnesses are of the nature of wisdoms, they are mental consciousnesses. [The phrase,]
"bodhisattvas are wise with respect to that" [means that] you should know that this also
applies to everything.
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In [the phrase,] "simultaneously apprehends external and internal objects," "external
objects" are form and so forth. "Internal objects" are objects of observation and so forth. Any
of those which are apprehended at one time are conceptual consciousnesses. Skill with respect
to their arising is also like the former [skill].

With respect to the extensive statement, "in a moment, in an instant, in a short time
... Bodhisattvas-who [cultivate] meditative absorptions with respect to many simultaneous
samadbhis in an instant by way of mental consciousnesses that cultivate shamatha and
vipashyana-are suitable immediately after this [to enter into samadhis,] because samadhis are
internal engagements.

119 Question: If they [engage in] different factors in one instant, how can this very
mental consciousness justifiably [be said to] perceive many buddha lands that are abodes, and
how can it justifiably [be said to] perceive many tathagatas, since appearances of external
forms are objects of eye consciousnesses?

[Response:] This is justifiable, because all engaging consciousnesses are objects of
mental consciousness; therefore, various aspects of mental consciousness are conceptual.
When that [engaging consciousness] engages and focuses on that basis, one obtains the
names of this and that.

For example, with respect to intention, actions of body and mind are similar. Also, with
respect to intention, the characteristics of compounded phenomena that are meritorious, non-
meritorious, and fluctuating should be known in terms of actions of body and mind. In the
same way, you should know that-because of just that mental consciousness which purifies
shamatha and vipashyana-. bodhisattvas who perceive many buddha lands and who perceive
many buddha bhagavans with an apprehending eye consciousness . in one moment are wise
with respect to various aspects of the arising of mind.

3. Cognition of small observable signs related to the desire realm.”

[The arising] of cognition with respect to small signs that are objects of observation is
also just treated in accordance with arising of mind. [The passage-] It is like this ... involved
with the Desire Realm ... [indicates that] the arising of a mind that is involved with the Desire
Realm is a level of non-meditative equipoise. Therefore, it has small signs as its object of
observation.

4. Cognition of vast observable signs related to the form realm.”

[The passage-] "cognitions having great signs as their objects of observation are
involved with the Form Realm " indicates that] the arising of a mind that is involved with the
Form Realm is a level of meditative equipoise. Therefore, it has great signs as objects of
observation.

5. Cognition of limitless observable signs related to the spheres of limitless space and
limitless consciousness.

[The passage-] "cognitions having limitless signs as their objects of observation are
involved with the sphere of limitless space or the sphere of limitless consciousness" [indicates
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that] a mind which arises from absorptions and births and which thinks, 'limitless space,’
'limitless consciousness'-is involved with 120 limitless space and limitless consciousness.
Therefore, it is a [cognition having] limitless signs as its objects of observation.

6. [Page 209] Cognition of subtle observable signs related to the sphere of nothingness.

[The passage-] "cognitions having subtle signs as their objects of observation are involved with the
sphere of nothingness" [indicates that) a mind which- arises from observing subtle signs and which
thinks, 'nothingness' because it is a mind that is involved with the view of true personhood is a
cognition having subtle signs as its objects of observation

7. Cognition of final observable signs related to the sphere of neither discrimination nor
non-discrimination.

[The passage-] "cognitions having final signs as their objects of observation are
involved with the sphere of neither discrimination nor nondiscrimination " [ refers to] the
arising of a mind which is a. cognition of final signs that are objects of observation from final
absorptions that are realms, abodes, and worlds.

8. Cognition of signlessness, which observes the supramundane and cessation.”

[The passage-] "cognitions of signlessness that observe the supramundane and
cessation" indicates that] the arising of a supra-mundane mind is an antidote to all signs.
Therefore. it is a sign less cognition. The arising of a mind observing cessations is like that.

9. That which is involved with suffering is the state of hell beings.”

[The passage -] "involved with suffering: it is [involved with] ... sentient beings who are
hell beings" [indicates that] the arising of a mind which [observes] sentient beings who are hell
beings is involved with suffering, because it is not mixed with happiness.

10. That which is involved with diverse feelings is enacted in the desire realm.”

[The passage-] "involved with feelings that are mixed: It has involve men t in the Desire
[Realm as its object of observation] “ refers to 'the arising of a mind that is intermingled with
feelings of happiness, suffering, and equanimity. This is because the Desire Realm
encompasses various fruitions of actions.

11. That involved with joy is the first and second concentrations.
[The passage-] "involved with joy: the first concentration and the second concentration "
[refers to] the arising of a mind that is involved with joy that arises from isolation in the two, the first

and second concentrations.

12. That which is involved with bliss is the third concentration.”
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[The passage-] "involved with bliss: the third concentration"” [refers to] the arising of
mental factors from internal purity in the third concentration.

13. That which is involved with neither suffering nor non-suffering, neither bliss nor non-
bliss is that which is involved with the fourth concentration up to the sphere of neither
discrimination nor non-discrimination.”

121 [The passage-] "involved with neither suffering, non-suffering, .. happiness, nor
non-happiness: [it ranges from 1 the fourth concentration up to the sphere of neither
discrimination nor non-discrimination " indicates that] beyond the fourth concentration one is
separated from eight kinds of faults. Therefore, a mind that is involved with equanimity arises.
The eight kinds of faults are: (1) conceptuality; (2) analysis; (3) inhalation; (4) exhalation; (5)
happiness; (6) suffering; (7) mental happiness; and (8) mental unhappiness.

14. That which is involved with affliction is involvement with the afflictions and the
secondary afflictions.”

[The passage-] "involved with affliction: it is involved with the afflictions and the
secondary afflictions" [refers to] the afflictions of desire and so forth. The secondary afflictions
are belligerence and so forth.

15. That which is involved with virtue is involvement with faith and so forth.”

[The passage-] "involved with virtue: it is involved with faith and so forth " refers to
‘the arising of a mind that is involved with the [three] jewels, the [four] truths, and conviction
with respect to actions and their fruits and so forth.'

16. That which is involved with the neutral is not involved with either [afflictions or
virtues].

[The passage-. ] "involved with the neutral: it is not involved with either of these two"
refers to 'the arising of a mind that is born from fruition [of actions,] is arisen from activity, is
arisen from labor, and that makes emanations.

57. At what point do [Bodhisattvas] become skilled with respect to the [mind’s] abiding? This
occurs when they know the suchness of cognition just as it is."

After having explained in what way [bodhisattvas] become skilled with respect to the
arising of mind, because [Maitreya asks,] "At what point [do bodhisattvas become skilled with
respect to abiding [of mind," Buddha] teaches that entrance into skill with respect to abiding
of mind [occurs] ""when they know the suchness of cognition just as it is".

With respect to this [statement]: Bodhisattvas who know all compounded phenomena
as cognition-only are wise with respect to the abiding of mind. [Buddha] indicates that when
they are wise with respect to the abiding of mind, 'they manifestly establish the great powers
of bodhisattvas'
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Question: Why [are phenomena] like the suchness -of cognition-only?

[Response:] Because each and every cognition is separated from objects.

122 Question: If mental states of dreams etc. are suitable to be just cognition-only,
then how are cognitions that are eye consciousnesses etc. and eye cognitions etc.-which have
forms [as their objects of observation]-suitable to be cognition-only?

[Response:] All viewing cognitions having signs appear dualistically even though there
are no objects. This is because eye cognitions etc. [operate] by way of signs of forms etc.,
viewing consciousnesses that are conscious of those, and the viewing consciousnesses up to
body consciousness. Mental cognitions are those [cognitions] that have signs of all cognitions
of final phenomena-eye and so forth-and are those [cognitions] that have viewing
consciousnesses due to being cognitions of mental consciousnesses. Signs and viewing
consciousnesses are abodes that are bases of afflictions such as mistaken [view] and so forth.
If those are not viewed, the mistaken [view] of non-objects as objects will not occur. If that
does not exist, then the afflictions that are the afflictive obstructions and the obstructions to
omniscience also will not occur. If they do not exist, purification also will be the non-existence
of faults. You should know the suchness of cognition by way of just these reasonings and by
way of scripture.

58. “At what point do [Bodhisattvas] become skilled with respect to the minds emergence?”
“This occurs when they [211] know, just as they are, the two types of bonds, the bonds of
signs and the bonds of errant tendencies. Having thoroughly come to know this, they are
skilled in terms of [knowing]. This mind emerges from that.”

After having explained abiding of mind, due to being asked, "at what point [do
bodhisattvas become] skilled with respect to emergence [of mind, " Buddha] discusses the
emergence of mind. Bodhisattvas who are skilled with respect to extrication of mind are those
who understand, just as it is, that a mind-which [emerges] from the bonds of signs of
afflictions such as desire etc. and the bonds of assumptions of bad states that are afflictions
such as [the view of] true personhood etc.-' emerges from those.' Thus, they manifestly
establish the great powers of bodhisattvas.

59. “At what point do [Bodhisattvas] become skilled with respect to [the mind’s] increasing?”
"When the mind that is an antidote to signs and errant tendencies is produced and increases,
they are skilled with respect to increasing, [knowing]. This is produced and increases.”

After having explained emergence of mind, due to being asked, "at what point [do
bodhisattvas become] skilled with respect to increasing [of mind," Buddha] discusses the increasing of
mind. [The passage-] "When a mind that is an antidote to signs and assumptions of bad states is
produced and increases, they know, 'It is produced,; it increases'' [indicates that] because they [have
attained] a union of 123 shamatha and vipashyana that is an antidote to assumptions of bad states,
when the signs of engagement [in these assumptions of bad states] increase, [they know that,] 'they
increase': they are wise with respect to increasing [of mind].

60. "At what point do [Bodhisattvas] become skilled with respect to the [mind’s]

diminishing?” “When the mind that is afflicted with signs and errant tendencies discordant
with that [skill] diminishes and decreases, they are skilled with respect to diminishing,
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[knowing]: It diminishes and decreases."

After having explained increasing of mind, [Buddha] discusses diminishment of mind byway of
[the passage,] "at what point [do bodhisattvas become] wise with respect to diminishment [of mind]
... "In,[the passage-] "When a mind which is afflicted by signs and assumptions of bad states that are
discordant with those [i.e., shamatha arid vipashyana] diminishes and decreases, [they know that,] 'it
diminishes; it decreases': they are wise with respect to diminishment [of mind] "-[the phrase,] "that are
discordant" refers to 'minds that are involved with hindrances, obstructions, and distractions. '

61. “At what point do [Bodhisattvas] become skilled in means?” “This occurs when they
meditate on the [eight] liberations, the [eight] spheres of surpassing, and the [ten] spheres of
totality. Maitreya, in this way Bodhisattvas have manifestly achieved, will manifestly achieve,
and are manifestly achieving the Bodhisattvas great powers.”

" After having explained diminishment of mind, [Buddha] discusses skill [in method
with respect to mind] by way of [the passage,] "at what point [do bodhisattvas become]
skilled with respect to method ...... passage-] "When they meditate on the [eight] spheres of
liberation, the [eight] spheres of surpassing, and the [six] spheres of totality ... " [indicates
that] bodhisattvas who meditate on the spheres of liberation, the spheres of surpassing,'and
the spheres of totality are [skilled] with respect to methods of purifying the mind.

[The passage-] "Maitreya, in that way ... " [indicates that] bodhisattvas who are skilled
with respect to these six topics in that way have manifestly established, will manifestly
establish, and are manifestly establishing the great powers of bodhisattvas; this includes what
went before.

62. “Bhagavan, the Bhagavan has said, ‘In the sphere of nirvana without a remainder of
aggregates, all feelings completely cease.” Bhagavan, what are those valid feelings that
cease?”

"Maitreya, in brief, two kinds of feelings cease awareness of the errant tendencies that are
abodes and awareness of objects that are the fruits of those [tendencies]."

124 In the extensive statement: "With respect to the statement by the Bhagavan, 'In the element of a
nirvana without a remainder of aggregates all feelings completely cease ... "'[Buddha states,]
"Maitreya, in brief there are two kinds of feelings: (1) cognitions of assumptions of bad states that are
states; and (2) cognitions of objects that are the fruits of those.

“Awareness [213] of the errant tendencies that are abodes should he known as being of four

kinds:
1. Awareness of errant tendencies of the form realm,
2. Aawareness of errant tendencies of the formless realm,
3. Awareness of errant tendencies that have come to fruition,
4. And awareness of errant tendencies that have not come to fruition.

With respect to that, cognitions of assumptions of bad states that are states should be
known as being of four kinds: (1) [assumptions of bad states] that are cognitions of form
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states .... " [This passage indicates that] due to transforming the form aggregate, one cognizes
[buddha] lands, the bodies [of a buddha,] the [major] marks [of a buddha,] the minor marks
[of a buddha,] the limitless eloquence [of a buddha,] and the unperceivable topknot [at the
crown of a buddha's head|].

[The passage, "assumptions of bad states] that are cognitions of formless states"
[refers to] the characteristics of the four kinds of non-form aggregates when they have been
transformed. With respect to those, due to transforming the aggregate of feeling [one attains]
a cognition that is a basis of extensive, faultless happiness. When the aggregate of
discrimination is transformed, [one attains] a cognition that has overlordship with respect to
teaching by means of all collections of names, collections of words, and collections of letters.
Due to transforming the 125 aggregate of compositional factors, [one attains] a cognition
that brings forth emanations, transformations, gatherings of attendants, and pure qualities.
Due to transforming the aggregate of consciousness, [one attains] cognitions that are: (1) the
mirror-like exalted wisdom , (2) [the exalted wisdom of] equality , (3) [the exalted wisdom of]
individual investigation , and (4) the exalted wisdom that accomplishes activities.

Those that have come to fruition are whatever now exists; those that have not come to
fruition are whatever will serve as causes in the future.”

[The passage-- ] 'With respect to that, established results are whatever [have their
results] now ... " [means that] just those cognitions of form states and formless states arise in
that moment. [The passage-] " established results are whatever serve as causes in the future"-
[refers to] future results of just those.

"Know that awareness of objects is also of four kinds:
1. Awareness of abodes

2. Awareness of property

3. Awareness of resources

4. And awareness of reliances.

Also, you should know that cognitions of objects- are of four kinds. "what are the four?
(1) Cognitions of bases are uncommon establishments of the colors, expanses, measurements,
and so forth of inestimable mansions of tathagatas. (2) Cognition of property [refers to]
appearances of various measureless kinds of property completely transcending those of gods
and humans. (3) Cognition of resources [refers to] one's own and others' experiencing of the
resources of mahayana qualities by way of the two, enjoyment bodies and emanation bodies.
(4) Cognition of reliances (refers to] mastery of those causes and conditions that are
cognitions of objects.

Moreover, [awareness of objects] occurs in the sphere of nirvana that has a remainder of the
aggregates.

In [the passage]-"Moreover, in the element of nirvana that has a remainder of aggregates ... "

"moreover" [refers to] cognitions of bases and cognitions of objects that are their results. They exist in
the element of a tathagata's nirvana that has a remainder of aggregates. "Non-established results"
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are what serve as future causes.

Although [this category of awareness of objects] includes awareness of what has not come to
fruition, that which is discordant with the experiences of feelings that arise from contact has
not completely ceased. Thus one experiences affiliated [feelings]. With the awareness of that
which has come to fruition, the two kinds of feelings completely cease. Although this includes
awareness, one experiences just those feelings that arise from contact.

'With respect to [the passage,] "experience feelings which arise from contact that is
included among cognitions": This is because one has not abandoned 126 cognitions that are
afflicted and that are un dfflicted. "Its discordant class has not ceased in all ways" because
one obtains cognitions of bases which arise from contact that is included among cognitions.
Due to one's own conceptuality regarding feelings which arise from contact that is subsumed
by ignorance-. afflicted [feelings] that are a class that is discordant with that [i.e., a nirvana
without a remainder of aggregates] and non-dafflicted [feelings]-one eliminates the seeds of
the arising of uncommon feelings that are apprehenders. Because one obtains cognition of
objects which are pleasing. results that arise from contact that is included among cognitions,
due to the conceptuality of others one also eliminates obstructions with respect to all objects
of observation that are seeds of the arising of uncommon feelings that are apprehenders.

When one passes beyond sorrow altogether in the sphere of nirvana that is without a
remainder of the aggregates, even that ceases. Therefore, it is said that, ‘All feelings cease in
the sphere of nirvana that is without a remainder of the aggregates.””

With respect to [the passage,] "When one thoroughly passes beyond sorrow in the
element of a nirvana without a remainder of aggregates, even that ceases ... ": This is because
when states arise from contact that is included within cognitions of tathagatas and when
cognitions of objects arise in that way, one eliminates even those attainments. The seeds of
the arising of feelings and non-feelings are simply the body of the basis consciousness. [The
discussion] is wrapped up by [the passage,] "Therefore .... "

Question: If tathagatas attain nirvana in the element of a nirvana without a remainder
of aggregates, how do they accomplish the aims of others within cyclic existence?

[Response:] Due to the power of former aspirations, even though tathagatas attain
nirvana they still accomplish the aims of others, because the sport of tathagatas is manifold.

Having said this, the Bhagavan said to Bodhisattva Maitreya:

"Maitreya, you question the Tathagata about yoga with skill and good ascertainment
beginning with the most complete [215] and pure path of yoga. This is excellent and good! |
also teach this path of yoga completely and flawlessly. All those who have become perfect
Buddhas in the past or will become Buddhas in the future have also taught or will teach in this
way. It is fitting that sons and daughters of good lineage strive for this.

Then the Bhagavan spoke these verses:

"Whatever doctrines are designated and posited are for the great purpose of diligence in
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yoga. Those who rely on these doctrines and work at this yoga will attain enlightenment.

"Those who, seeking flaws, dispute these words and study all doctrines seeking liberation are,
Maitreya, as far from this yoga as the sky is distant from the earth.

"Those wise ones who benefit sentient beings do not seek rewards when striving to aid
beings. Those who hope for a reward will not attain supreme joy free from materialistic
concerns.

"Those who, with desire, give Dharma instructions, have renounced desire, but still cling to it.
These deluded ones obtain the precious, priceless Dharma, but wander in destitution.

“Therefore, vigorously abandon disputation, worldly commotion, and conceptual elaboration.
In order to liberate worldly beings, including gods, make great effort in this yoga.”

63. [217] Then the Bodhisattva Maitreya asked the Bhagavan "Bhagavan, what is the name of this
form of Dharma discourse that explains your thought? How should it be apprehended?"

The Bhagavan replied “Maitreya, this is the teaching of the definitive meaning of yoga.
Apprehend it as the teaching of the definitive meaning of yoga."

When this teaching of the definitive meaning of yoga was explained, six hundred thousand
living beings generated the aspiration toward completely perfect and unsurpassed
enlightenment. Three hundred thousand Sravakas purified the Dharma eye that is free from
dust and stainless with respect to the Dharma. One hundred and fifty thousand Sravakas
liberated their minds from contamination such that they would not take rebirth. Seventy-five
thousand Bodhisattvas attained the mental contemplation of the great yoga.

This completes the eighth chapter of Maitreya.

[This concludes] the explanation of '"The Chapter of the Arya Maitreya" from the
Superior Sutra Explaining the Thought composed by the master Jnanagarbha.
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1)

1)

10

V)

V)

Outlines of Kamalashila’s Bhavanakramas
Bhavanakrama | Outline

Great compassion
A) Is of primary importance to the bodhisattva; universality of pain; necessity of compassion.
B) How compassion should be meditated upon.
C) It helps the thought of Awakening.
D) Bodhicitta: Thought of Awakening.
Wisdom and Method, prajna and upaya,
A) Must be realized jointly.
B) Wisdom and Method.
C) No contradiction can be discovered in the scriptures.
D) Apratita nirvijnana; it can be explained only if there is cooperation of wisdom and method.
Prajna: Srutamayi, Cintamayi, Bhavanamayi
A) The non-origination of all things is ascertained by:
1) agama, authority
2) yukti, arguing (reasoning)
B) Arguing
1) Origination is not uncaused
2) Origination is not caused; criticism of God as creator
3) A non-eternal cause is also illogical
4) Other reasons
(a) Criticism of the notion of matter (and atoms)
(b) Of immateriality (vijnana),
(c) Of external objects as being distinct from mind
Samatha
A) Six defects and eight counteragents
B) Dhyana
Method of meditation
A) According to the Lankavatara: vicara on the dharmas (no object, no subject), etc.
B) Meditation on the Absolute
C) Definite Elimination of klesha-and jneya-avarana
D) Absolute and conventional: paramartha and samvritti
E) Progressin meditation, yuganaddhamarga
F) Pratipatti
G) The stages: adhimukticharya
H) The ten bhumis and the Buddha bhumi
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Bhavanakrama Il Outline

) The three causes of enlightenment

) Developing compassion through the four immeasurables
llI)  Developing bodhicitta - relative and ultimate

IV)  Necessity of developing shamatha and vipashyana

V)  Prerequisites for shamatha and vipashyana

VI)  The practice of shamatha

VIl) The practice of vipashyana

VIII) Completion by uniting shamatha and vipashyana

IX)  Arising from practice and entering activity

X) Bringing practice into activity as paramita - uniting wisdom and compassion as skillful means
XI)  Results of proper practice

Bhavanakrama Ill Outline

I) Samatha and vipashyana

II) How to practice samatha and vipashyana

[Il) Distractions to be avoided: how to be counteracted
IV) How to get up from samadhi

V) Thesis of the Hva shan

VI) Refutation

VIl) Conclusion
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The Process of Meditation |
By Kamalashila

Translated by Martin T. Adam, as contained in his dissertation
Meditation and the Concept of Insight in Kamalashila's Bhavanakramas

[117]In the Indian language, bhavanakrama;
In the language of Tibet, bsgom pal rim pa.

Homage to Manjusri Kumarabhuta!

The Process of Meditation is briefly set forth with regard to the regulation of conduct of a
beginner in the Mahayana sutras.

1. Great Compassion is of Primary Importance to the Bodhisattva; Universality of Pain;
Necessity of Compassion.

In brief, those wishing to quickly reach the state of omniscience should strive in three areas:
compassion, the thought of Awakening and practical realization (pratipatti). Knowing that
compassion alone is the root cause of all the qualities of the Buddha, that is cultivated at the
very outset. As it is said in the Noble Dharmasamagiti Sutra:

Then the great being, the bodhisattva Avalokitesvara said this to the Bhagavan:

“Bhagavan, a bodhisattva should not train in too many teachings. Bhagavan, if one
teaching is completely adopted, completely realized by a bodhisattva then all the
gualities of the Buddha rest in the palm of his hand. Which is the one teaching? Great
compassion. It is because of great compassion, Bhagavan, that all the Buddha-qualities
rest in the palm of the hand for bodhisattvas. For example Bhagavan, where the Wheel-
treasure of a wheel-turning king appears, all the multitudes of troops appear. In the
same way Bhagavan, where the great compassion of the bodhisattva appears, all the
gualities of the Buddha appear. Bhagavan, just as when the life-force is present other
powers will arise, likewise Bhagavan, when great compassion is present the
bodhisattva’s other qualities will arise.”

And it is also said in the Noble Akshayamatinirdesa:

“Moreover, Venerable Saradvatiputra, the bodhisattvas’ great compassion is
inexhaustible. Why is that? Because of its precedence. Venerable Saradvatiputra, just as
breaths are the predecessors of a person’s vital force, so too for the full
accomplishment of the accumulations (sambharah, i.e. of merit and knowledge) of [118]
the Mahayana the bodhisattva’s great compassion is the predecessor.”
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And it is said in the Noble Gayasirsa:

“Manjushri! The practice of the bodhisattvas has what starting-point, what sphere?”
Manjushri said, “The practice of the bodhisattvas has great compassion as its starting
point, O Son of the Gods—its sphere is that of sentient beings.”

Thus being moved by the great compassion that has the goal of helping others, the
bodhisattvas, indifferent to themselves, one-pointedly proceed in the task of acquiring the
accumulations—even though this is very difficult and takes a long time. And thus it is said in the
Noble Shraddhabaladhana:

“Therefore, because of [great] compassion there is nothing whatsoever which imparts
pleasure that he does not give up for the sake of ripening all sentient beings [nor any
misery-ridden rebirth that he does not accept].”

Henceforth, having fulfilled the accumulations without delay, the one who undergoes great
difficulty definitely attains omniscience. Thus compassion alone is the root of the Buddha’s
gualities. Having attained omniscience by fully adopting great compassion, the illustrious
Buddhas remain working (vikurvana) for the entire world; thus the Bhagavans’ great
compassion is itself the reason for their not remaining in nirvana. And this increases by
increasing one’s attention on the object of distressed sentient beings. And it should be
cultivated towards all sentient beings, since every sentient being in the three world realms is
perpetually afflicted by the three kinds of suffering, each according to its circumstances.

And so, first of all, the Bhagavan described the denizens of Hell submerged in various miseries,
such as continuous, protracted burning. And the ghosts also experience acute suffering, their
forms emaciated by the agony of unbearably severe pains of hunger, thirst and so forth. They
are thus described by the Bhagavan as not obtaining a dirty ball of snot to eat, even in the
course of [119] a century. Animals also are seen experiencing diverse kinds of suffering because
of mutual malice, killing and mutilation. Thus some, being tormented from all sides and
completely against their will, have their bodies subjugated by piercing the nose, beating,
binding and so forth. They are exhausted, their bodies worn out by carrying unbearably heavy
burdens. Thus too, certain harmless ones dwelling in the wilderness, having been hunted down
(anvisya) for some purpose somewhere, are slain. And as they perpetually remain fleeing hither
and thither with minds agitated by fear, their suffering is definitely seen to be unlimited.

So too among men, hellish suffering is definitely seen. Here there is the hellish suffering of
those who are robbers and such, who are done in by chopping off their limbs, impalement on
spikes, hanging and so forth. And the suffering caused by hunger, thirst and so on belonging to
the poverty-stricken and their ilk is just like that of the hungry ghosts. And the suffering caused
by beating, confinement and so on belonging to those who are slaves and their ilk, whose
bodies are completely subjugated and who having been seized by the powerful are oppressed,
is just like that of the animals. Thus their suffering, created by desire, by mutual animosity,
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killing and such, and by separation from the agreeable as well as union with the disagreeable, is
immeasurable.

Even those who are spoken of as contented rich people somewhere, of whom the wealth does
come to an end, sunk in a pit of various mistaken views they accumulate the various actions
and afflictions that are the causes of the experience of suffering for hell-beings and so on. In
reality they are truly miserable, existing in the cause of suffering just like trees on a precipice.

Even the gods, of the desire-realm to begin with—those of whom the hearts are ablaze with the
fire of acute desire, and whose thoughts are beclouded as though their minds were convulsed -
they do not attain concentration of their minds even momentarily. Deprived of the treasure
which is [120] tranquility and ease—what kind of happiness is that! How are those afflicted by
the fear and sorrow of perpetual transmigration, decline and so forth happy?

And those (gods) of the realm of form and the realm of the formless as well—even if they have
temporarily left behind the suffering connected with pain—because they have not completely
relinquished the latent tendencies (anusaya) of the desire-realm, the suffering connected with
change definitely still exists for them, on account of the possibility of falling into hell and so
forth. In fact, all those who are gods and men are afflicted by the suffering connected with
mental formations, in virtue of their subservience to afflictions, actions and so forth.

2. How Compassion Should Be Meditated Upon

Thus having understood that the entire world is licked by the blaze of the fires of suffering,
compassion towards all beings should be cultivated by considering, “Just as suffering is
disagreeable to me, it is likewise disagreeable to others.” First of all (it) should be cultivated by
keeping ill view the aforementioned experiences of various suffering among those who occupy
the position of friends. Then one who does not see difference owing to the basic equality of
beings should cultivate compassion towards strangers (vyasta) by broadly considering, “And in
beginningless samsara there is not a single being who has not been a relative of mine a hundred
times.” Once an equal compassion is developed towards strangers as towards those in the
position of friends then, in the same way, it also should be cultivated towards one in the
position of an enemy—by bearing in mind the basic equality of beings and so on. And once it is
equally developed towards an enemy as towards a friend, then gradually (it) should be made to
arise towards all the beings of the ten directions. And when compassion is [121] developed
equally towards all beings as dear as afflicted children, carrying its own essence in the form of
wishing to rescue (them) from suffering, then it is perfected and obtains the designation “great
compassion”, just as it is described in the Akshyamati Sutra. And this gradual meditation of
compassion is described by the Buddha in the Abhidharma Sutra and so on.

3. It Helps The Thought Of Awakening
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Thus for him the thought of Awakening arises effortlessly from the power of the practice of
compassion - in the form of seeking after unsurpassed, perfect Awakening through the vow to
rescue all beings. Thus it is said in the Dasadharma Sutra:

Having seen beings unprotected, defenseless, without refuge; having produced a
thought devoted to compassion, he then generates the thought of unsurpassed, perfect
Awakening.

Although (here it is said that) the magnanimous bodhisattva’s thought of Awakening arises
because of deliberate reflection upon others and so forth, in the Noble Tathagata Janamudra
Samadhi the bodhisattva’s thought of Awakening that arises on its own, from an impulse of
compassion, is described by the Bhagavan as being superior. This very thought of Awakening
even lacking in practical realization is described by the Bhagavan as a great reward in samsara.
And thus it is said in the Maitreya Vimoka:

Thus, for example, O noble son, even a fragment of a diamond-jewel outshines any
highly refined golden ornament. It does not lose the name diamond-jewel and it (still)
dispels all poverty. Thus noble son, even a fragment of the practice of the diamond-
jewel which is the production of a mind of omniscience outshines any golden ornament
of the virtues of the sravakas and pratyekabuddhas. And it does not lose the name of
the thought of Awakening and it (still) dispels the poverty of samsara.

Even one who is unable to train in the perfections completely in every respect, should generate
the thought of Awakening - on account of the great fruitfulness of embracing method. [122]
And as is said in the Noble Rajavavadaka Sutra:

Because you, O great king, with many duties and much to do, are not able to train in the
perfection of giving completely in every respect, and equally so in the perfection of
wisdom, on account of that then, you, O great king, must constantly and continuously
remember, bear in mind and cultivate - the wish, the faith, the longing, and the prayer
for Awakening whether you be walking, standing, sitting, lying down, waking, eating or
drinking. Having accumulated the roots of virtues of the past, future and present
relating to all the Buddhas, bodhisattvas, noble Sravakas, pratyekabuddhas, laypeople as
well as yourself - rejoice! And having rejoiced with great rejoicing, perform the rituals of
worship of all the Buddhas, bodhisattvas, pratyekabuddhas and noble sravakas. And
having acted thus, extend it to all beings.

Then, in order to obtain omniscience for all sentient beings, and to fulfill all the
teachings of the Buddha, develop unsurpassed, perfect Awakening at three times
throughout the day. Thus indeed, O King, being accomplished you will govern, and you
will not neglect the king’s duties.” Having spoken thus, he said, “Thus indeed, O great
King, having done much through the ripening of the roots of virtue on account of the
genuine thought of Awakening, you have become fit for the gods. Having done much,
you have become fit for men. And among all those appearing as gods and men you will

80



be made sovereign.

4. Bodhichitta: Thought of Awakening

But it is established that the thought of Awakening that has its heart in practical realization
(pratipattisararpa, T. sgrub pa smil po byed pa) has an extraordinarily abundant reward. Thus it
is stated in the Noble Viradattapariprccha:

The merit from the thought of Awakening, if it took shape, having filled the sky would
yet surpass it. A man who would offer to the Lords of the world, filled with jewels
Buddha-fields as many as the sands of the Ganges And one who, having made pranjali,
bends his thought to Awakening: It is this worship which excels, of which there is no
end.

Just as it is described in the Noble Gandavyuha,

“The thought of Awakening is like the seed (bijabhuta) of all the qualities of the
Buddha.”

[123] And that thought of Awakening is of two sorts: the thought which is an intention and the
thought which is (actually) proceeding (to act). It is described in the Noble Gandavyuha thus:

Difficult to find, O noble son, are those beings in the world of beings who wish for
unsurpassed, perfect Awakening. In comparison, most difficult to find are those beings
who have actually proceeded towards unsurpassed, perfect Awakening.

The consciousness which has the form of firstly seeking, “May | become a Buddha for the
benefit of the entire world,”—that is the intending thought. From the moment beings exist in
the adoption of vows and have entered (T. tugs; Skt. drsyante, “are seen”) into the
accumulations — that is the proceeding Thought. And vows should be taken (grahyah:}.) from
another, from a spiritual friend who is ( already) established in vows and whose strength is
known. But when there is no suitable initiator (grahaka), then having turned to face the
Buddhas and bodhisattvas, one should produce the thought of Awakening in the same way as it
was produced by Manjusuri who became King Ambara. A bodhisattva with the thought of
Awakening produced thus, himself gives gifts and so forth and undertakes the practical
realization (pratipatti), having thought, “One who is himself untamed does not tame others.”

5. Wisdom And Method, Prajna And Upaya, Must Be Realized Jointly

Moreover, without practical realization Awakening is not attained. Just as is said in the Noble
Gayasirsa:
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Awakening belongs to bodhisattvas who have the essence that is practical realization,
not to those who do not have the essence which is practical realization.

And it is said in the Noble Samadhiraja:

Son, you should train thus: “Therefore, may | become one possessing the essence [124]
of practice.” Why is that? Because for one with the essence of practice, unsurpassed
genuine Awakening is not difficult to find.

And in sutras such as the Akshyamati and the Ratnamegha the practical realization of
bodhisattva is described in detail by way of division into perfections, immeasurables,
attractions and so forth.

Thus a bodhisattva should train in the areas of the worldly arts, etc. How much more so in the
transcendent absorptions! Otherwise how would they perform every kind of benefit for beings?
This itself: in brief, is the bodhisattva’s practical realization which has the form of wisdom and
method—not wisdom alone, nor method alone. As in the Noble Vimalakirtinirdesha,

“Method without wisdom, and wisdom without method, are a shackle of bodhisattvas.”

Wisdom accompanied by method, method accompanied by wisdom are described as being
liberation. And it is said in the Noble Gayasirsah:

These two are the two shortened paths of the bodhisattvas. Magnanimous bodhisattvas
who are endowed with these two paths will quickly wake up to unsurpassed, perfect
Awakening. Which two? Method and wisdom.

6. Wisdom and Method

In that context, having abandoned the perfection of wisdom, everything that includes the
perfections beginning with giving, the attractions and so forth—the skill that allows one to
attain [125] all the dharmas of worldly development: the complete purification of the fields,
great enjoyment, many followers, prosperity, the ripening of beings, magical transformations
and so on—is said to be method. As for wisdom, it is the cause of ascertaining the true nature
of that very method. Because of it, having discriminated genuine method, one is unchanged by
acting (anusthanam) appropriately for the benefit of oneself and others; the one who is
experiencing does not get afflicted, just as with poison taken along with a mantra. Thus it is said
in the very same sutra:

Method is the knowledge of attraction, wisdom is discriminating knowledge.

And it is said in the noble Sraddhabaladhana:
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Which is the skillfulness in method? It is the bringing together of all dharmas correctly
(T. only: yan dag par). Which is wisdom? It is skillfulness by way of not getting mixed up
with any dharmas.

These two, method and wisdom, are definitely to be adhered to at all times, also by those who
have entered the stages (of the bodhisattva) -- not just wisdom alone, nor method alone. On
account of which, the proper practice of the perfections of the bodhisattva in all ten stages is
recited in the Dasabhumika and so on, as in the words, “Never is it the case that in the
remaining stages, one does not properly practice.” In the eighth stage of the bodhisattva
dwelling in peace, the neglect of duty (vyutthanam) would be opposed by the Buddhas. And
that is to be understood from reading.

7. No Contradiction Can Be Discovered In The Scriptures

And that which is stated in the noble Vimalakirtinirdesa and Gayasirsa sutras also would
contradict what was previously said, on account of what is generally stated there. And that
which [126] said in the Noble Sarvadharma Samgraha Vaipulyasutra would also be in
contradiction. There it was said:

“Subtle indeed, oh Manijusri, is the veil of actions opposing the true Dharma. Manjusri!
Whosoever generates to a positive evaluation of one teaching spoken by the Tathagata
[i.e. wisdom] (and) a negative evaluation with respect to another (teaching) [i.e.
method], that person rejects the true Dharma. The Tathagata is maligned by one who
rejects the true Dharma.”

Having clearly spoken in this way, he said, “As for this, Maitreya, which is the
bodhisattvas’ realization of the six perfections for the sake of Awakening those
ignorant people will speak as follows. ‘A bodhisattva should train only in the perfection
of wisdom, what with the remaining perfections!” They consider the other perfections
relating to method to be reprehensible. Is that what you think Ajita? Did he who was the
king of Kasi possess corrupt wisdom, he by whom his own flesh was given to a hawk for
the sake of a dove?”

Maitreya said, “Definitely not this, Bhagavan!”

The Bhagavan said, “Maitreya, with regard to those meritorious deeds linked to the six
perfections | accumulated by traveling the bodhisattvas’ course, was any harm done by
those virtuous actions?”

Maitreya said, “Definitely not so, Bhagavan!”

The Bhagavan said, “You, Ajita, to the extent of having realized sixty aeons in the
perfection of giving, have to the same degree realized sixty aeons in the perfection of
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wisdom. Therefore (only) those who are ignorant people say, ‘Awakening is only
(reached) by a single way, that is, by the way of emptiness.” “

And it is also said in the Vairocanabhisambodhisutra,

“This omniscient knowledge which has compassion as its root and the thought of
Awakening as its cause is the end of method.”

Therefore both [i.e. method and wisdom] should be pursued by the bodhisattva at all times.

8. Apratisthitanirvana; It Can Be Explained Only If There Is Cooperation Of Wisdom And
Method.

So it is that the nonabiding nirvana of the Bhagavans is demonstrated For the Bhagavans’ not
abiding in nirvana is on account of their embracing the prosperity of the fruit of great
enjoyment such as a form body, a (Buddha-) field, followers and so on, (all of which) belong to
method i.e. giving and so forth. And because of wisdom, there is no staying in samsara on
account [127] of the complete abandoning of all mistakes—for samsara is rooted in a mistake.
Moreover, by this path which consists in wisdom and method, the middle way is made to
arise—on account of the abandonment of the extremes of superimposition and denial (of
reality). By wisdom the extreme of superimposition is abandoned; by method the extreme of
denial is abandoned. Hence it is said in the noble Dharmasamgitisutra:

Such a one is an enjoyer of the perfection of the form-body, that is, the major
and minor characteristics—not one who delights in the realization of the
Dharmakaya alone.

Again it is said:

Born from wisdom and method, the arising of the Tathagatas should be
understood to be dependent upon others.

Which is stated again:

Those who know the method of the teachings to possess the likeness of a raft
should abandon the teachings. And even before that, what is not the teaching.

But this is said with the intention that they should be abandoned by abandoning one’s mistaken
attachment, but not that they should not also be resorted to in order to achieve the purpose.
And so it is said, “The teaching should be adopted, not clung to.” The meaning is that it should
not be adopted in a misguided way. And giving and the rest, which in some places are described
as worldly fruits, were previously spoken of (in that way) for the benefit of those who possess
them without wisdom—who are satisfied with meritorious deeds as such—in order to inspire
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(them to) higher meritorious actions. Otherwise it would all contradict the Vimalakirtinirdesa.
Therefore it is established that the two, wisdom and method, are to be pursued. In that
context, when adopted along with wisdom, giving and the rest obtain the designation
“perfection”—not otherwise. Hence having remained concentrating in order to completely
purify giving and the rest, one should strive [128] to obtain wisdom.

9. Prajna: Srutamayi, cintamayi, bhavanamayi

There, first of all, the wisdom of hearing should be generated. For through it first of all one
enters into the meaning of the scriptures. Thereafter one penetrates their provisional and
definitive meanings by the wisdom of thinking. After that, having ascertained the meaning that
is real [bhutam artham, i.e. non-origination, emptiness] by means of that (wisdom of thinking),
one should cultivate it, not that which is unreal [abhutam i.e. neyartha]. Otherwise, on account
of meditating upon the false and the (consequent) non-disappearance of doubt, there could be
no production of perfect knowledge. And then meditation would be pointless, just like that of
the non-Buddhists. And the Bhagavan stated in the Samadhiraja:

If one investigates dharmas without identity

And if, having investigated them, one would meditate
That is the cause of obtaining the fruit of nirvana

Any other cause does not lead to peace.

Therefore when the wisdom consisting in thinking has investigated by way of both logic and
scriptures” the very reality which is the natural condition of things should be cultivated. And the
natural condition of things is ascertained, on the basis of scripture and reasoning, to be in the
ultimate sense only non-origination.

10. The Non-Origination Of All Things Is Ascertained By A) Agama And B) Yukti
A) Agama, Authority

In this context, from the scriptures—as it is put in the noble Dharmasamgiti, “Nonorigination is
truth, other attributes are falsehood.” And this non-origination is called true on the [129] basis
of its being in accord with ultimate truth (paramartha-nukulatva), even though from the
perspective of the ultimate truth there is neither origination nor non-origination since (ultimate
truth is) beyond all mundane relations. Once again, and here itself, it is said:

The worldly crowd is preoccupied with arising and cessation, Kulaputra Therefore the
Tathagata, possessed of great compassion, spoke in accord with mundane relations so
as to remove the occasion of fear of the world, ‘It arises, it stops,” -even though there
does not exist here the origination of any dharma whatsoever.
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And it is said in the noble Buddhasamgiti:

What is the fundamental inquiry? What is the foundation? It is said: Non-origination is
the foundation. The inquiry with regard to it is the fundamental inquiry.

And again here itself it is said:

All dharmas because they have their beginning with ‘a’ are free from death and birth. All
dharmas have as their beginning non-existence owing to their emptiness of inherent
nature. And in the noble Satyadvayavibhaga (it is said that) the equality of all dharmas is
because of their equality with regard to non-origination.

And it is said in the Prajnaparamita:

Material form, Subhuti, is empty of an inherent nature of material form, just as much as
consciousness is empty of an inherent nature of consciousness—owing to its emptiness
of any specific characteristic.

And it has also been said in the Hastikaksya:

There is no existent whatsoever to be found of which origination is possible,
An ignorant person seeks origination among non-originated dharmas.

And it was said in the Pitaputrasamagama:
All these dharmas, all are equal because of the equality of the three [130].

B) Yukti, Arguing
B) 1 Origination Is Not Uncaused

Thus first one should investigate on the basis of scripture. Since the meaning of a text that has
been made firm by reasoning cannot be assailed by others, one should investigate on the basis
of reasoning also. In this context the reasoning is briefly discussed. The origination of things
could be either without or with a cause. (It can) not (be) without a cause, since it is seen to
occur on specific occasions. For (if origination was) unconnected to a cause, would not things
occur at all times and places in the same way as at the time of origination, on account of there
being no distinction (between them)? Alternatively, because there is no difference between the
time when it arises and the time when it does not arise, they could not even occur at the time
of origination either! Thus it is proven that (origination) is not without a cause.

B) 2 Origination Is Not Caused; Criticism Of God As Creator

Not, however, that it has a cause. That is, in so far as a being such as God (Iswar) is imagined by
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non-Buddhists as a permanent cause, things (can) not be born from Him - since they are seen to
originate gradually. For the gradual origination of an effect from a complete cause is not logical,
because of [its] non-relation (i.e. to other contributing causes). For a powerful, self sufficient
being such as God there (can be) no connection to other (causes). This is on account of the fact
that (such beings) cannot be assisted by others by reason of their permanence. And on account
of the fact that a connection to one who is unassisted is not appropriate. Hence because [131]
God and his ilk are devoid of all capacity, they have no nature. They are just like the son of a
barren woman, since a real thing (vastu) is capable of causal efficacy. They have no capacity for
gradual (origination) with regard to any effect anywhere in the manner thought (by non-
Buddhists).

Nor also simultaneously. That is, having produced all effects suddenly, at a later time if He was
truly capable of production then there would again be the entailment of the production of the
(same) effects as before, in a repetition (resulting) from the nature of that capacity. Or else, if
there was no such repetition, (his) impermanence would be entailed by (his) abandonment of
(his) previous nature (of producing the set of effects). Therefore there is no real thing
whatsoever designated “permanent.” Hence truly it was stated by the Bhagavan:

But the superimposition is false, Oh Mahamati, the superimposition due to attachment
to unmade phenomena; the sky, cessation and nirvana.

Therefore the origination of these from the permanent is not logical.
B) 3 A Noneternal Cause Is Also lllogical

Nor also from the impermanent. On account of the unreality of the past and future, to that
extent birth from that is not logical since it entails a condition of causelessness. But (it can) not
(be) from the present, because origination from that in the same and different times is not
appropriate. That is, not at the same time—since the effect, like the nature of the cause, would
(already) be accomplished by having been made to arise at the same time as it. Nor also at a
different time—since if there is origination (after) a different interval of time (between cause
and effect), then there would be the (absurd) entailment of the (present) production [132] of
effects from a (disconnected) past. On the other hand, if origination occurred without an
interval (between cause and effect) -- if origination was completely without interval -- then the
momentariness of an aeon would be entailed, since all moments would merge into one
moment.

Just as when there is the union of ultimate particles completely, there is the entailment of a
lump being only a particle. Thus (if a moment had a connection) by one side, this would
necessitate its being composed of parts. Nor do they arise from themselves, since this position
is already covered by the position of (origination) without a cause, and because of the
contradiction of activity in oneself. Nor also from both—since this would entail a double fault
by partaking in both positions! Therefore [all] those things are from the ultimate perspective,
non-originated But because origination exists conventionally there is no contradiction with any
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particular scripture.
And thus the Bhagavan said:

Things are born conventionally,

In the ultimate sense they are without a nature.

An error with regard to things without an inherent nature
Is accepted as a convention.

And this reasoning was intended by the Bhagavan in the Salistamba and elsewhere, since he
(therein) denied birth from oneself, from another, from both and without a cause.

11. Other Reasons. Criticism Of The Notion Of Matter (And Atoms), Of Immateriality
(Vijnana), Of External Objects As Being Distinct From Mind

Alternatively it should be analyzed by reasoning as follows. Things are of two sorts: those with a
material form and those which are immaterial. But here, flrst of all, those with a material form,
such as pots and so forth, do not have an [133] individual nature since a material form is
divisible into atoms. (And) their multiplicity (also) is not logical, since the condition of having
the nature of a collection of atoms is not proven for atoms aligned in sequence being divided
into directions like “in front” and so forth. And since aside from single or multiple natures there
does not exist any other nature whatsoever for a thing, from the ultimate perspective
natureless indeed are these entities with material form” just like the forms perceived in a
dream. And this was stated by the Bhagavan himself in the noble Lankavatara:

“O Mahamati! As a cowhorn being divided into atoms does not remain, so too even the
atoms—being divided they do not retain the character of atomhood. And those which
are immaterial, being analyzed in this way, are also definitely without an inherent
nature. “

That is to say, since an object which is external such as blue does not exist, the immaterial
aggregates such as consciousness and the rest appear in the form of ‘blue’ out of their own
capacity. It should be approached in this way. The Bhagavan said,

“Material form is not outside, it is one’s own mind that is seen outside.”

And thus those (immaterial things) having a singular nature are not logically possible since they
appear in various aspects such as blue and so on [and] since they appear under the (two) forms
of subject and object. And an individual having a multiple nature is not reasonable, since “one”
and “many” are opposed. Since no individual nature (can be) established, then a multiple
nature is also illogical—since something multiple has the form of a collection of individuals! But
if it is accepted here that those untrue material forms and so forth appear as aspects, then
consciousness also proves to be false since consciousness is no different in nature from those.
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[134] For there is no other form of consciousness apart from the form it has in appearing. And
material forms and so forth do not appear on their own. And since those which have been
reduced to the nature of consciousness are false, it should be granted that all consciousness is
false. Therefore the Bhagavan said,

“All consciousness is like an illusion.”

Therefore it is certain that all these things are ultimately false because of their voidness of
singular or multiple natures. And this meaning was spoken by the Bhagavan in the Lankavatara:

Just as a form in a mirror, its oneness and otherness abandoned, is seen and yet is not
there, so too is the reality of things. ‘Oneness and otherness abandoned’ means
‘without oneness or otherness’.

And again it is said:

Discriminating with the intellect, an inherent nature is not ascertained. Thus they are
shown to be inexpressible and without an inherent nature. .

12. Bhuvanamayi Prajna

Thus having ascertained the real meaning by means of the wisdom of thinking, one should give
rise to the wisdom of meditation in order to directly perceive it. In the noble Ratnamegha and
others, it is declared, “The meaning does not become evident by merely hearing a great deal.”
And experience (anubhuvah) belongs to those who practice (pratipattr). Indeed also without
the rising of the light of a clearer knowledge, the darkness of obscuration is not properly
abandoned. From doing a lot of meditation, even upon an unreal object, a clearer knowledge
arises. For ,example (it arises) for those practitioners who have attained nonauspicious objects
and so on, as well as the entire earth and so forth. What to speak of those objects which are
real? In that way, because meditation has the fruit which is very clear knowledge, its
fruitfulness is spoken of in the noble Samadhiraja:

[135] I illuminate (and) proclaim to you:
Just as a man would reason a great deal
So too in this way he becomes one deep in mind

Through those reasonings dependent on it.

Therefore he who wants to directly perceive (saksatkartukama) reality proceeds in meditation.

13. Samatha
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In this regard, first of all a yogin should produce tranquillity in order to stabilize the mind. Since
the mind is tremulous, like water, there is no steadiness without a calm foundation. And reality
as it is cannot be known by an unconcentrated mind. For it is stated by the Bhagavan,

“One who has a concentrated mind discerns reality as it is. “

Tranquillity is more quickly accomplished for [one who] is free from desires for gain and

such, who is established in the correct orientation, whose discipline (sila) endures pain and so
forth and whose effort is begun. On account of this, giving and the others are repeatedly
described in the noble Samdhinirmocana and the rest. Therefore, one who in this way is
established in the prerequisites (sambhara) of tranquility which begin with morality, having
prostrated (oneself) before all the Buddhas and bodhisattvas in a place which is agreeable to
the mind, confesses his sins taking joy in its merits. Then, manifesting great compassion and
sitting down on a comfortable seat with the body straight and in then lotus posture, this one
who intends to rescue the entire world should bring about samadhi.

In that context, initially at the outset, the thing (vastu, T. dinos po) to be analyzed is the
collection of all things abbreviated in terms of kind; one should fix the mind there. But, summed
up, a thing is twofold—by way of division into material and immaterial. For a beginner it is
appropriate to objectify (alambayitum) summarily in order to avoid the fault of distraction. But
[136] when he becomes one whose attention is mastered, then having analyzed in terms of the
division of the elements which are the aggregates and so on, he then also relies on a (more)
detailed way (vistaraso ‘py alambata eva). Thus in the Samdhinirmocana the various kinds of
meditation object (alambana) are spoken of in terms of the division of meditation objects into
the eighteen kinds of emptiness for yogins and so on.

And in precisely this connection in the Abhidharma and elsewhere, out of the kindness to
sentient beings, the Bhagavan taught the division of a thing in brief, in moderate detail, and in
detail by way of the division into material, immaterial and so on.

And that thing should be counted (ganayet) as a collection of the elements which are the
aggregates and so forth in order to avoid exaggeration and underestimation. And next, having
ascertained the collection of all things, again one should continuously motivate the mind there
itself.

If in so doing the mind should be distracted outward because of desire and so forth, then
having recognized the distraction and having pacified it by meditating on the topics beginning
with impurity, one should again repeatedly motivate the mind there itself. But the process for
meditating on the topics beginning with impurity is not written of, out of concern for too much
detail in this book.

But when in that context one would see the mind dissatisfied, then one should develop

satisfaction there by seeing the advantages of samadhi. One should pacify the dissatisfaction by
seeing the faults in distraction. And if from being overcome by sluggishness and sleep, the mind
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has sunk because of a lack of clarity in the grasping the object, then having alleviated that laxity
by meditating on a perception light or from paying attention to delightful things like the
gualities of the Buddha, one should again seize that very object more firmly.

[137] And if one would see the mind excited while remembering previous laughter, enjoyment
and so on, then one should pacify the excitement by paying attention to sobering topics such as
impermanence. Then one should again make an effort with respect to the mind’s
spontaneously engaging exactly that meditation object. And when, because of being cut off
from laxity and excitement, one would see the mind bearing its own flavour, proceeding evenly,
then by letting go of effort one becomes equanimous. For if an effort is made while the mind is
proceeding evenly, then one would distract the mind.

But when the mind is proceeding just as long as one likes, spontaneously bearing in upon the
object there, then tranquility should be known to be accomplished And this is the general
definition of all tranquility since tranquility has the nature of mere one-pointedness of mind. Its
object, on the other hand, is definitely not fixed And this path of tranquility has been explained
by the Bhagavan in the noble Prajnaparamita and so on.

14. Six Defects And Eight Counteragents
Which is said with nine words:

“One (acts upon) the mind there thus: sthapayati, samsthapayati, avasthapayati,
upasthapayati, damayati, Samayati, vyupaSamayati, ekotikaroti and samadadhati.”

There sthapayati (means) that one binds (the mind) by means of a meditation object.
Samsthapayati (means) that one makes (the mind) proceed continuously on the meditation
object there itself: Avasthapayati (means) that having understood distraction one avoids it.
Upasthapayati (means) that having avoided that distraction one again repeatedly binds
(sthapayati) (the mind) to [138] the meditation object there itself. Damayati (means) that one
gives rise to satisfaction. Samayati (means) that, by seeing the faults of distraction one quells
dissatisfaction. Vyupasamayati means that one quells the torpor and drowsiness that have
arisen.

Ekotikaroti means that one makes an effort with respect to spontaneously engaging the
meditation object. Samadadhati means that one cares for, pays heed to the mind which has
attained its balance. Such is the meaning. And the meaning of these words was explained by
previous teachers and by Maitreya.

In brief, there are six (possible) faults for every single samadhi: laziness, loss of the object,
laxity, excitement, lack of effort and overexertion. Eight conditions of abandonment should be
cultivated as their antidotes, namely: faith, aspiration, exertion, pliancy, mindfulness, clear
comprehension, willpower (cetana) and equanimity. Here the first four are antidotes of
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laziness.

That is to say, it is through the faith which has the characteristic of a firm in the virtues of
samadhi that the yogin’s aspiration arises there. Then, out of that aspiration effort should
commence. Through the power of that effort one obtains capability (karmanyata) of body and
mind. Then, for the one who is pliant (prasrabdha) in mind and in body the laziness abates.
Hence (those antidotes) beginning with faith should be cultivated for the removal of laziness.
Mindfulness is the antidote of “loss of the meditation object.” Clear comprehension is the
antidote of laxity and excitement since it is by it that laxity and excitement are properly noticed
But at the time when there is no alleviating the laxity and excitement, there is the fault of lack
of effort; and as the antidote of that, willpower should be cultivated. Laxity and excitement
being alleviated, when the mind is the carrier of calmness then there [can be] the fault of (over
)exertion. Then its antidote, equanimity, should be cultivated. The samadhi which is
accompanied by these eight conditions of abandonment is extremely effective. It establishes
gualities such as the extraordinary powers. Thus [139] it is said in the sutra,

“One who is endowed with [the eight conditions of] abandonment develops a condition
of extraordinary powers.”

15. Dhyana, Etc

And this one-pointedness of mind receives the designation, “absorption,” “formless
attainment,” “liberation,” and so forth on account its being endowed with greater and greater
capability and on account of possessing the distinct qualities of its object and so forth. That is,
when it is conjoined with feelings of equanimity, and has gross thought and subtle thought,
then it is called ‘capable’ (anagamya, T. milcogs pa med pa, “not unable”). And when it is
separated from the thirst for pleasure [as well as] conjoined with [gross and subtle thought,]
rapture, joy, and clarity pertaining to the self (adhyatmasamprasad, i.e. mindfulness and clear
comprehension), then it is called the first absorption.

After this the first absorption without gross thought alone is called “intermediate absorption “
(dhyanantara). When it is without (both) gross thought and subtle thought, as well as separated
from thirst for the stage of the first absorption -- (but still) conjoined with rapture, joy, and
clarity pertaining to the self—then it is called the second absorption.

But when it is separated from the thirst for the second absorption, (and) is conjoined with joy,
equanimity, mindfulness and clear comprehension, then it is called the third absorption. And
when it is separated from thirst for the stage of the third absorption and conjoined with the
mindfulness and equanimity and without sorrow or pleasure, then it is called the fourth
absorption.

Thus among the supreme domains and so forth which are the formless attainments and [140]
liberations, one should engage (yojyam) according to the aspects and so forth of the meditation
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object. Having stabilized the mind upon the meditation object in this way, one should analyze
by means of wisdom—since the thorough removal of the seed of delusion occurs on the basis
of generating the light of knowledge. For otherwise, through samadhi alone there would be no
removal of the afflictions - as is the case with the non-Buddhists. Just as it is said in the sutra:

And however one might cultivate this samadhi but that self-perception not be meditated upon.
Again its klesas will be enraged here just as in Udraka’s cultivation of samadhi.

16. Method Of Meditation According To The Lankavatara; Vicara On The Dharmas (No Object,
No Subject), Etc.

In this regard, this process of cultivating wisdom is briefly taught in the noble Lankavatara:

Having ascended to ‘mind-only’,

One would not imagine an external object.
Dwelling on the object which is suchness,
One should transcend the mind-only.

Having transcended the mind-only,

One should pass into nonappearance.
Established in the state of nonappearance
The yogin sees the Mahayana.

The effortless condition,
Pacified, is purified by prayers
He sees the best knowledge,
From which self has gone out,
By means of nonappearance.

There this is the meaning. First of all the yogin should analyze (vicarayet, T. dpyad par bya)
those Dharmas having a material form, imagined by others as being external objects, “Are
these other than consciousness, or is it this consciousness itself appearing in that manner—just
as in [141] dreamstate?” In that regard (i.e. if the position held is that they have a nature)
outside of consciousness, he should break them down into atoms (paramanuso vicarayet, T.
rdul phra rab tu bsig ste).

And discerning those atoms by way of parts, the yogin does not see those things. Not seeing
(them), he thinks, “All this is indeed mind-only, an external object does not exist.” Therefore
thus, “Having ascended to mind-only, one would not imagine an external object.” The meaning
is that he would abandon conceptualizations of Dharmas have a material form. He should draw
a conclusion from the nonapprehension (anupalabdhi) of those things that are in principle
apprehensible.
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Thus having broken down (vibhavya, T. mam par Mig nas) Dharmas with a material form, he
should break down those without material form. There, that too is the mind alone. When there
is the nonexistence of an object, a subject is not logical —because of the dependence of subject
upon object. Therefore one should analyze (vicarayet, T. mam par dpyad pay thus: “The mind
separated from the object and the subject is precisely the non-dual mind.” (And) with respect
to the characteristic of nonduality -- “Dwelling on the meditation object of suchness, one
should also transcend the mind-only.”

The meaning is that one should go beyond the subjective aspect; one should dwell in the
knowledge of non-duality which is without the appearance of duality. Thus, having transcended
the mind-only, so too one should transcend even the knowledge that is without the appearance
of duality. And when the subject and object are false on account of the unacceptability
(anupapatti, T. mi ‘thad pay of the birth of phenomena from themselves (or) from another, one
should analyze thus: “That being real (i.e. the knowledge that is without the [142] appearance
of non-duality) is illogical, since it is not different from those.”

The meaning is that there also one should abandon attachment to the reality of this knowledge
of non-duality; one should remain in the knowledge that definitely has no appearance of the
knowledge of non-duality.

When this is so, one is established in the practical realization of the lack of inherent nature of
all Dharmas. Because the one who is established there enters ultimate suchness, there is the
entry into nonconceptual samadhi. And thus when the yogin is established in the knowledge
that has no appearance of nondual knowledge, then, due to his being established in the
ultimate suchness he sees the Mahayana.

17. Meditation on the Absolute

Only this itself is said to be the Mahayana which is the seeing of the ultimate suchness. This
very seeing of the ultimate suchness, when there is the vision of genuine knowledge
(samyagjnanavaloka, T. yan dag pa’i ye ses kyi snan ba sar) of one who observes all dharmas
with the eye of Wisdom, is a non-seeing (adarsana, T. mthon ba med pa). And thus it is said in
the sutra, “What is the seeing of the ultimate reality? It is the non-seeing of all dharmas.” Here
precisely this kind of “non-seeing” is intended, not the non-seeing which is from lacking a
condition—as with those who are blind by birth or whose eyes are closed, or which is from lack
of attention. Therefore a mistaken inclination of attachment and so on towards things (bhava,
T. drlos po) occurs on the basis of non abandonment. Even if he is one who has emerged from
the “unconscious state of attainment” and so forth (asamjnisamapatty-adivhyutthita), if
possessed by the root which is attachment to existence, the yogin would yet be unliberated
from the (future) arising of the group of [143] afflictions which are passions and so forth.

Passion and so forth, which has its root in attachment to existence, is described in the noble
Satyadvayanirdesa and elsewhere. But when it is said in the Avikalpa Parvesaharani, “He sets
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aside the phenomenal signs of material forms and so forth on the basis of nonattention
(amanasikara),” the nonattention intended, which is nonapprehension (anupalambba) on the
basis of observing with wisdom, is not the mere absence of mental activity (manasikara-
bhavamatra).

For beginningless attachment to material form and so forth is not removed by the mere
abandonment of mental activity, as in the unconscious state of attainment etc. When there is
no removal of doubt, one cannot avoid mental activity based upon attachment to previously
apprehended material forms etc, just as there is no avoidance of burning when there is no
avoidance of fire.

In this way, these false conceptualizations which are the material forms and so forth are not to
be manually extracted from the mind like a thorn or some such thing pulled out by hand Then
what, (must it not be) by the disappearance of the seed of doubt? And that seed of doubt,
when there is th,e light of samadhi of the yogin who is observing with the eye of wisdom,
vanishes like the cognition of a snake in a rope, on account of the non-apprehension of those
previously apprehended material forms and so forth which had taken on the character of
findability—not otherwise.

Thus mental activity based on phenomenal signs of material forms and so forth can be avoided
on the basis of the disappearance of the seed of doubt, not otherwise. Indeed, otherwise, if
there were no light of samadhi and also no vision with the eye of wisdom, the yogin’s doubt
regarding the existence of material forms and so forth would not cease—just as for a man
situated down in an overgrown well with regard to the pots existing in a house. And with the
non-cessation [144] of that, the irrational attachment to false material forms and so forth
would continue—just as for one who has the fault of unremoved eye disease. It could not be
stopped by anyone. Therefore having taken hold of the mind with the hand of samadhi (the
yogin) should clear away the seed of false conceptualizations of material forms, etc in the mind
there with the sword of very subtle wisdom. When this is so, false conceptualizations, just like
uprooted trees, because the ground is free of (their) roots, do not grow in the mind again. On
account of this alone the Bhagavan taught the path which carries the union of tranquillity and
insight in order to remove the obscurations, since those two are the causes of perfect non-
conceptual knowledge. Thus it is said:

Having established morality, there is the gaining of concentration

And from the gaining of concentration, there is the cultivation of wisdom.
By means of wisdom, knowledge becomes pure

For one whose knowledge is pure, verily there is the wealth of morality.

So it is that when the mind is fixed upon the object by means of tranquility, then the light of
genuine knowledge arises for the one who analyzes with wisdom, and then the obscuration is
banished just as the darkness when the light is shining. Therefore on account of the fact that
these two are established as compatible qualities regarding the production of genuine
knowledge, like the eye and light, there is no mutual incompatibility as there is between light
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and darkness.

For samadhi does not have the nature of darkness. Then what, does it not have the character of
one-pointedness of mind? From the words, “And he who is concentrated knows reality as it is,”
(it can be seen that samadhi) is entirely consistent with wisdom, and is not opposed. Therefore
for the [145] one who is concentrated, who is observing with wisdom, there would be the
nonapprehension of all dharmas. And that is the highest nonapprehension. And in this way,
that yogins’ condition characterized by stability is “effortless” because of the nonexistence of
anything to be seen more than that. (The condition is) “pacified” because of the pacification of
conceptual proliferation characterized by conceptions of existence and nonexistence, etc.

That is, when the yogin observing with the eye of wisdom does not apprehend any inherent
nature in existents, then, for him there is no conception of existence. And also for him there is
no conception of nonexistence. If ever an existent is seen, that being the case, a conception of
nonexistence occurs by the denial of that. But when throughout the three times an existent is
not apprehended by the yogin observing with eye of wisdom, then how can he form a
conception of nonexistence through denial? Thus other conceptualizations definitely do not
arise for him at that time because of the pervasion of all conceptualizations by conceptions of
existence and nonexistence, and because when there is an absence of pervader there is no
possibility of that which is to be pervaded. This itself is the yoga of the highest non
conceptualization.

18. Definite Elimination Of Klesa- And Jneya-Avarana

In this circumstance, on the basis of all the steadfast yogin’s conceptualizations coming to an
end, afflictive and cognitive obscurations are completely removed. For the root cause of the

afflictive obscuration is described by the Bhagavan in the noble Satyadvayanirdesasutra and

elsewhere as the mistaken transposition (viparyasa) of existence and so forth (bhavadi) onto
nonoriginated, unobstructed phenomena (anutpannaniruddhabhava).

And on the basis of the removal of all conceptualizations of existence and so forth by this [146]
practice of yoga, there is the removal of the mistaken transposition of all existence, which is of
the nature of ignorance and the root of the afflictive obscurations. Thus on account of being cut
off at the root the afflictive obscuration is completely removed.

Thus it is said in the Satyadvayanirdesa:
“How, Manijusri, are the afflictions restrained? How are the afflictions fully known?”
Manjusri said, “From the ultimate perspective, upon all of these dharmas which are
really unborn, unoriginated and without substance there is a false inversion

(asadviparyasah) because of conventions. On the basis of that false inversion, there is
imagination and conceptualization (samkalpavikalpa). From that imagination and
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conceptualization comes unfounded mental activity (ayonisomanasikara). Out of
unfounded mental activity there is a superimposition of self (atmasamaropah.). From
the superimposition of self, there is the emergence of views (drstiparayutthana). On the
basis of the emergence of views, the afflictions advance.

But he, O Son of the Gods, who knows all dharmas to be really unborn, unoriginated and
without existence—such a one is ultimately unmistaken. And he who is ultimately
unmistaken is without conceptualization (avikalpa). And one who is without
conceptualizations is in touch with the fundamental (yonisah prayukta). And for one
who is in touch with the fundamental, the superimposition of a self does not occur. And
for one to whom the superimposition of a self does not occur, there is no emergence of
views. Ultimately there is not even the emergence of any view among the views of
nirvana. Thus the afflictions of one who dwells in nonorigination should be seen to be
completely restrained. This is called the restraint of the afflictions.

O Son of the Gods! When, ultimately, by means of knowledge without appearance he
knows the afflictions to be really empty, really without existence, really without a
phenomenal sign then, O Son of the Gods, the afflictions are fully known. As an
example, O Son of the Gods, he who understands a species of snake neutralizes the
poison of that snake. Just so, O Son of the Gods, for one who understands the origin of
afflictions, the afflictions are completely neutralized.”

The Son of the Gods said, “What, O Manijusri, is the origin of the afflictions?”

Came the reply, “ultimately it is this imagination with respect to all dharmas, which are
really unborn, unoriginated, and without existence, that is the origin of afflictions.”

And because all inversion is pervaded by the inversion with respect to existence, on account of
the removal of all inversion when there is the removal of that (inversion with respect to
existence), the cognitive obscuration is also completely removed by this, since an obscuration
[147] is defined in terms of an inversion. And when there is the removal of the cognitive
obscuration, then on account of this absence of obstruction the yogin’s perception
(yogipratyaksa) shines forth with the light of knowledge, unimpeded anywhere—like a
sunbeam through a sky whose covering of clouds has retreated. Thus consciousness has the
appearance of light upon the nature of things (vastusvabhava).

But so long as an obstruction is present (pratibandhasadbhava), it does not illuminate even
something close at hand. When obstructions are absent however, then, from gaining a quality
of inconceivable power, why indeed would not every single thing be illuminated just as it is?
Therefore omniscience is obtained through knowing all things just as they are in tens of their
conventional and ultimate nature. Thus only this is the highest path for removing obscurations
and attaining omniscience. For the two obscurations are not properly removed by that which is
the path of the sravakas, on account of the nonremoval of inversion. And so it has been said in
the noble Lankavatarasutra:
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Others indeed, having seen all dharmas dependent on causes become possessed of such
minds (as mistakenly see) nirvana even in what is not nirvana. Because they do not see
the identitylessness of dharmas, Mahamati, for them there is no liberation. Mahamati!
One who belongs to the class having the realization of a Sravaka has the idea of a final
emancipation (niryana) in what is not the final emancipation (aniryana). In such a case,
Mahamati, practice should be undertaken in order to purify false views.

And thus since there is no liberation by any other path, the Bhagavan spoke of only one vehicle.
The path of the sravakas was only taught with the intention of getting started. So it is that by
contemplating, “Indeed this is only the aggregates; there is no self’, the Sravaka enters into the
view of the selflessness of the personality. One enters into the view of the identitylessness of
external objects held by the Vijnanavadin by contemplating, “The three worlds are mind only. “

In this way, from the entrance which is the identitylessness of this nondual knowledge one
comes to [148] enter into the highest suchness. But the entrance into mind-only alone is not
the entrance into suchness. Just as was said before. And as was said in the noble
Lokottaraparivarta:

Moreover, O Son of the Jinas, one realizes the three realms as mind-only, and that mind
presents itself (avatarati) by way of the absence of middle and extremes.

The mind is without middle or extremes on account of the nonexistence of the two ends
characterized by origination and dissolution, and of the middle which has the characteristic of
endurance. Therefore the entrance into nondual knowledge is definitely the entrance into
suchness (tattva). And how is that state of yogin purified? It is said, “It is purified by prayer.”
What is prayed for by the bodhisattva is the benefitting all beings through great compassion.
Thereafter, from the practice of the virtues such as ever-increasing giving, having the power of
prayer, that great compassion thus becomes purified. Because of this, even when there is
knowledge of all dharmas lack of inherent existence, the needs of all beings are not neglected
to such an extent that it is said, “As long as this world itself remains, those undefiled by its
faults will remain.”

But how (is such a state) “without effort” (and) “pacified”? Here the cause is said, “He sees the
best knowledge, from which self has gone out, by means of nonreflection.” On account of
which, even that knowledge that has the characteristic of non duality which is accepted as
ultimately the best by the nondualists, the yogin sees as devoid of self, without a nature—by
means of knowledge which is without the appearance of nonduality. Hence it is without effort
since there is nothing else to see; it is pacified because of the absence of all conceptualization.

19. Absolute And Conventional: Paramartha And Samvrti.

Now here, if it is asked, “Who is this yogin who sees?”, ultimately there isn’t anyone with an
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independent self or some such, nor either any yogin who sees. But conventionally just as [149]
consciousness occurs by the mere generation of cognitions of the aspects of sense objects such
as material forms, so too in the world one maintains (vyavabriyate): “Devadatta sees Yajnadatta
through cognition,” even though there does not exist any self whomsoever, etc. So here too,
that very cognition arising without the appearance of nondual knowledge is designated thus:
“One sees by a knowledge without appearance.” It is not the case that because of there being a
lack of inherent existence of all dharmas from the ultimate perspective, that conventionally the
knowledge of the yogins or other knowledge of the layman is not sought. So it is said in the
noble Satyadvayanirdesasutra,

“Although ultimately completely nonexistent, conventionally one cultivates the path.”
Otherwise, how could there be a distinction between ordinary people and sravakas,
pratyekabuddhas, bodhisattvas and so on? However, that of which a cause does not exist even
conventionally also does not arise conventionally—just as a hare’s horn and so forth.

But that of which a cause exists, although ultimately false, definitely arises—just as do illusions,
reflections and so forth. And even though conventionally such illusions do arise in
interdependence, ultimately their reality (vastutva) is not feasible since it does not stand up to
analysis. Hence the entire world is like an illusion.

In this regard, just as for sentient beings the illusion of birth proceeds in dependence upon the
illusions which are the actions and afflictions, so too for yogins the illusion of yogic knowledge
proceeds in dependence upon the illusions which are the accumulations of merit and
knowledge!

Thus it has been said in the noble Prajanaparamitasutra:

Someone is an apparition of a sravaka, someone an apparition of a pratyekabuddha,
someone an apparition of a bodhisattva, someone an apparition of a Tathagata.
Someone is an apparition of actions, someone is an apparition of afflictions. Through
this enumeration, Subhuti, all natures are known as apparitions.

But this is the distinction between yogins and common people: they are like magicians who,
[150] from knowing that illusion as it really is, do not become attached to it as real. It is for that
reason they are called yogins. Those who have taken a trick to be real, as have childlike,
ordinary people illusion, are called ‘childlike’ because of their attachment to what is mistaken.
Hence everything is consistent.

As it is said in the noble Dharmasamagiti:
Just as a certain magician tries to liberate an apparition even while there is no
attachment to the apparition because of his previous knowledge, so too he who has

completely mastered Awakening having known the three worlds to resemble an
apparition readies himself for this previously known world for the sake of living beings.
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20. Progress In Meditation, Yuganaddhamarga

Thus one should cultivate reality by this process. And there, as before, one should neutralize
the laxity, excitement and so forth that have arisen. But when knowledge is proceeding
spontaneously, without laxity or excitement, unto the object which is the lack of inherent
existence of all dharmas, then the path which carries the union of tranquility and insight is
perfected Then as much as one can, one should meditate established in the stage of zealous
conduct, with the power of zeal. Then having broken the lotus posture just as one likes, and
having arisen, one should again consider: Even if all these dharmas are ultimately without an
inherent nature, the fact remains that they are established conventionally! Thus it was said in
the noble Ratnamegha:

“How is a bodhisattva skillful in selflessness? Here, O Kulaputra, the bodhisattva
discerns material form by means of genuine wisdom, he discerns feeling, perception,
formations and consciousness. Discerning form, he does not find the production of
form, nor does he find its cessation, nor does he find its origin. Thus he does not find the
production of feeling, perception, formations or consciousness. Nor does he find their
cessation. Nor does he find their origin. But this is so from the ultimate perspective, by
the wisdom which abides in nonorigination—not from the perspective of designated
nature.”

And these who have minds like children experience diverse sufferings wandering around in
samsara because of their [151] mistaken attachment to entities that have no inherent nature.

Having manifested great compassion, one should think as follows, “l will act in such a way that
once | have obtained omniscience | would make the Dharma nature known to them.” Then
having performed offerings and hymns of worship to all the Buddhas and bodhisattvas, one
should offer the prayer which is the noble Bhadracarya. Then one proceeds in the acquisition of
all the accumulations of merit and knowledge, starting with giving, which has the womb of
emptiness and compassion. As it is put in the noble Dharmasamgiti:

The great compassion of the bodhisattva who sees reality as such issues forth and he
thinks, “For the sake of all beings | should perfect this doorway of samadhi which is the
vision of all dharmas as they really are. He who is being impelled by that great
compassion having fulfilled the three teachings of exalted morality, mindfulness, and
wisdom is awakened to unsurpassed, perfect Awakening.”

This alone is the bodhisattvas’ path which carries the union of wisdom and method, that even
while viewing the ultimate they do not cut off the conventional. And those unmistaken ones
who do not cut off the conventional, for whom great compassion comes first, enter into action
for the benefit of all beings.
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Now it may be the case that adherence to method is not possible while in the condition of
world-transcending wisdom. Nevertheless at the time of adhering to method, because the
bodhisattva, like a magician, is unmistaken due to his world-transcending knowledge, the
wisdom with a background in (that world-transcending) practice is present, connected to the
ultimate suchness of things as they are! Therefore there is definitely a path which carries the
union of wisdom and method! And (it is stated) in the noble Akshayamati Nirdesha that the
path which carries [152] the union of wisdom and method should be followed with
inexhaustible concentration (dhyanaksayata).

And it was said in the noble Ratnamegha:

How does a bodhisattva become skillful in the Mahayana? Here the bodhisattva learns
all the training, even though he does not apprehend a path in the training. And that
which he learns also is not apprehended. And the one who is taught, he too is not
apprehended. And it is by way of that reason, that cause, that condition that he does
not fall into annihilationism.

21. Pratipatti
And it said in the noble Dharmasamagiti:

What is the practical realization of the bodhisattvas? Whatever the bodhisattvas’ bodily
action, whatever their vocal action, whatever their mental action - it proceeds for the
sake of all beings because of the precedence of great compassion. The sovereignty of
great compassion is produced from the intention (to act) for all sentient beings’
happiness and well-being. The one with the intention of well-being takes cognizance in
this way: ‘I should realize in practice the practical realization that produces well-being --
that brings happiness to all beings’.

For him, the practical realization is discerning the aggregates to be like an illusion and yet it
does not seek the abandonment of those aggregates. The practical realization is discerning the
elements to be like a snake and yet it does not seek the abandonment of the elements. The
practical realization is discerning the sense-spheres to be like an empty village and yet it does
not seek the abandonment of the sense-spheres. The practical realization is discerning material
form as like a ball of foam and yet it does not relinquish the creation of a Tathagata’s form-
body. The practical realization is discerning feeling as like bubbles and yet it does not fail to
begin the application of the production of the bliss of attainment in the absorptions and
concentrations of the Tathagatas. The practical realization is discerning perception to be like a
mirage and yet there is no abstaining from the practical realization of the perception that
produces the knowledge of the Tathagatas. The practical realization is discerning mental
formations to be like a banana tree and yet there is no abstaining from the practical realization
of the mental formations that are the qualities of the Buddha. The practical realization is
discerning consciousness to be like an illusion and yet there is no abstaining from the practical
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realization of the production of the actions of body, speech and mind that are the forerunners
of knowledge.

Thus among limitless sutras the practical realization which has the form of wisdom and method
[153] should be followed.

22. The Stages: Adhimukticarya

Thus by this process, having constantly honored wisdom and method, twelve kinds of state
arise for the bodhisattva who develops by practicing over a long period of time. Those very
states are distinguished (vyavasthapyante) as stages in the sense that they are the bases of
progressively higher virtues—from the stage of conduct of zealous conduct right up to the stage
of a Buddha. In this connection, as long as one does not directly experience the suchness
(tattvam) of the selflessness of the personality and of dharmas, (there is) only a very intense
zeal. Unshakable by the likes of Mara, when one cultivates suchness with the power of zeal,
then the stage of zealous conduct is distinguished on the basis of intense zeal. The bodhisattva
existing in this stage, although still an ordinary person, has completely passed beyond all the
calamities of a fool and is endowed with innumerable qualities like samadhis, spells, freedoms,
superknowledges and so on.

Thus it is read in the noble Ratnameghasutra:

All of this very (stage) four degrees of penetration are distinguished by way of the tetrad
of soft, middling, strong and stronger. That is, when from meditating on the
identitylessness of all dharmas the light of knowledge arises to the extent that it is just
evident, then this is the degree of penetration called “Become warm” (usmagata). And
that, here in the Mahayana, is called “The Samadhi reaching the light”. But when that
very light of knowledge becomes moderately evident, then” it is the degree of
penetration called “The summit” (murddha), which (in the Mahayana) is called “The
samadhi of increased light”. And when an even more pronounced light of knowledge is
born—one in which there is no appearance of external objects—then, because it rests
on [154] conception (vijnapti) only, it is the degree of penetration termed “patience”
(ksanti). And it is called “The samadhi which has entered one domain” because one has
entered the non-apprehension of the object’s aspects. But when one would ascertain
the non-dual knowledge which is devoid of the forms of the object and subject, then
this is the degree of penetration designated “The best (worldly) condition”
(agradharma). And this is called “The samadhi without interval” because, in fact,
immediately following it one enters into suchness. Up to this point (we have been
dealing with) the stage of zealous conduct.

23. The Ten Bhumis And The Buddhabhumi
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But the other stages are briefly distinguished on the basis of fulfilling eleven components. In
that context the first stage is distinguished at the outset on the basis of fulfilling the component
which is understanding suchness which is the identitylessness of the personality and of
dharmas.

In this regard, when upon the completion of “The best (worldly) condition” a clearer knowledge
arises for the first time ever—superior, transcendental, devoid of all conceptual proliferation,
directly perceiving the lack of inherent existence of all dharmas—then, on account of the
arising of the path of seeing from descending into certainty of the truth (samyaktvanyama i.e.
the assurance of nirvana) the bodhisattva has entered the first stage.

Thus in this stage, the bodhisattva is delighted on account of understanding for the first time
the suchness that was not understood. Hence this stage is called ‘delighted’. And here the one
hundred and twelve afflictions that are fit to be abandoned by seeing are forsaken. But the
remaining stages have the nature of a path of cultivation. In them the sixteen afflictions of the
three [155] worlds that are fit to be abandoned by cultivation are forsaken. And in this stage
the bodhisattva’s perfection of giving becomes unexcelled on account of proceeding in the
interests of others just as in the interest of oneself—on the basis of a realization which has a
full comprehension the Dharma Realm. But even that bodhisattva for whom suchness is well
mastered, verily, so long as he cannot become one who dwells in clear comprehension of subtle
immoral slip-ups (skhalita), that long (he remains in) the first stage. But when he can, then on
the basis of fulfilling this component the second stage is distinguished.

Hence in this stage the perfection of morality becomes unexcelled because of his
nonperformance of subtle immoral slip-ups. This stage is called “pure” on account of the
departure all the filth which is moral undiscipline. He becomes one who dwells in clear
comprehension of subtle immoral slip-ups. So long as he cannot attain the entire worldly
samadhi and keep to the meaning as it was heard, until then it is merely the second stage.
When he can then on the basis of fulfilling this component the third stage is distinguished.

And in this stage the perfection of patience becomes unexcelled on account of enduring every
suffering in order to achieve the all worldly samadhis by means of the learned dharanis of the
bodhisattva. On account of gaining those samadhis this stage is called “Light-maker” since it
creates an immeasurable light of knowledge that transcends the world But as long as he who
possesses the entire worldly samadhi gained cannot repeatedly dwell in the qualities that aid
Awakening just as they were gained, and cannot make the mind equanimous in connection to
all the attainments, that long it remains the third stage. But when he can, then on the basis of
fulfilling this component the fourth stage is distinguished.

In this stage, continuously for the bodhisattva, the perfection of energy becomes unexcelled
[156] on the basis of staying with the qualities that aid Awakening in order to proceed beyond
the babble of body, speech and mind And this stage is called ‘Brilliant” on account of the flaring
of the flame of the qualities that aid Awakening which is capable of burning up all the fuel of
the afflictions. He becomes one who continually dwells upon the qualities that aid Awakening.
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Meditating on the truths, so long as he cannot turn around the mind which faces nirvana and
does not face samsara, and cannot cultivate the qualities that aid Awakening collected under
method, that long it remains the fourth stage. But when he can, then on the basis of fulfilling
this component the fifth stage is distinguished

Hence only in this stage because the repeated cultivation of the aids to Awakening collected
under method is won with great difficulty, it is called “Very hard to win”. And in this stage the
perfection of concentration (dhyana) becomes unexcelled on the basis of doing a lot of
meditation (bhavana) on the aspects of the noble truths. And he becomes one who dwells
extensively on the aids to Awakening collected under method. So long as he cannot attain the
signless state because of his mental continuum being filled with sorrow from its discernment of
the activity of samsara, that long it remains the fifth stage. When he can, then on the basis of
fulfilling this component the [157] sixth stage is distinguished.

And in this [stage] the bodhisattva’s perfection of wisdom becomes unexcelled on the basis of
dwelling in meditation upon dependent origination. Thus from the unexcelled quality of the
perfection of wisdom one exists in this stage facing towards all the teachings of the Buddha.
Therefore it is called “Facing towards”. He is one who gains (the state of) dwelling upon the
signless. So long as he cannot attain (the state of) dwelling upon the signless uninterruptedly,
that long it remains the sixth stage. When he can, then on the basis of fulfilling this component
the seventh stage is distinguished.

But in this stage the bodhisattva understands all signs as signless and does not oppose
designation that is made in signs. Hence in this (stage) the perfection of method becomes
unexcelled. And this stage is “Far going” due to its going very far because of its close contact
with the effortless path. He becomes one who continuously dwells on the signless. Until he can
attain the state of dwelling upon the signless that carries itself effortlessly, it remains the
seventh stage. When he can, then on the basis of fulfilling this component the eighth stage is
distinguished. And in this [stage] from effortlessly joining to the aids of virtue the perfection of
the vow becomes unexcelled. And this stage is called “Immovable” on account of its quality of
not wavering with effort for the signless. He becomes one who effortlessly dwells upon the
signless.

As long as he cannot become an authority on all dharma instructions of all kinds according to
divisions such as synonyms, etymologies and so forth, that long it remains the eighth stage.
When he can, then on the basis of fulfilling this component the ninth stage is distinguished.

And in this [stage] on the basis of gaining distinction in the analytic sciences because of
possessing excellence in the power of wisdom, the bodhisattva’s perfection of power becomes
unexcelled. And on account of the distinction of gaining a faultless intellect through skillfulness
in dharma instructions of all kinds, the stage is called “Having praiseworthy intellect”. And in
this stage he becomes one who obtains the set of four analytic sciences. So long as he is unable
to display Buddha-fields, retinues, magical projections and so forth, and cannot enjoy the
complete teaching and ripen beings, that long it remains the ninth stage. When he can, then on
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the basis of [158] fulfilling this component the tenth stage is distinguished.

And in this [stage] the bodhisattva’s perfection of knowledge becomes unexcelled owing to his
possessing excellence in knowledge for the sake of ripening sentient beings through magical
projections and so forth. And this is called the “Cloud of teachings” on account of the downpour
of teachings on endless world-realms by the clouds of dharma instructions. There is also an
arrangement of the stages in terms of other classifications such as the aggregates, purifications
and so on—this is not written of (here) out of fear of (too much) detail in this book. Even
though he has obtained supernatural powers such as magical creation, until with regard to all
knowable objects, he can give rise to unattached, unimpeded knowledge of all kinds, that long
it remains the tenth stage. When he can, then on the basis of fulfilling this component the
Buddha Stage is distinguished.

And the excellence of this stage is explained in the noble Samdhinirmocana:

There is no other circumstance higher than this Buddha stage on account of going to the
highest limit of all accomplishments of every kind.

And the division containing the position of the qualities of this Buddha stage cannot be spoken
in any way, not even by the Buddhas. (Now) since that (stage) is immeasurable, how then by

the likes of me?!!! Just as was said in the noble Gandhavyuha:

Even though examining, one would not comprehend even one part of the qualities of
the self-existent. For the excellences of the Buddha are unthinkable.

But this much it is possible to say briefly here as the bodhisattva’s Process of Meditation by the
renowned Venerable Kamalashila is concluded:

The Tathagata taught the cause of dharmas that have a causal origin, as well as their
cessation. The one who speaks thus is the great renunciate.

The First Bhavanakrama is completed.
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1. What s the Mind?

It is not possible for omniscience to be produced without causes, because if it were everything could
always be omniscient. If things were produced without reliance on something else, they could exist
without constraint-there would be no reason why everything could not be omniscient. Therefore, since
all functional things arise only occasionally, they depend strictly on their causes. Omniscience too is rare
because it does not occur at all times and in all places, and everything cannot become omniscient.
Therefore, it definitely depends on causes and conditions.

2. Training the Mind

Also from among these causes and conditions, you should cultivate correct and complete causes. If you
put the wrong causes into practice, even if you work hard for a long time, the desired goal cannot be
achieved. It will be like milking a [cow’s] horn. Likewise, the result will not be produced when all the
causes are not put into effect. For example, if the seed or any other cause is missing, then the result, a
sprout, and so forth, will not be produced. Therefore, those who desire a particular result should
cultivate its complete and unmistaken causes and conditions.

If you ask, “What are the causes and conditions of the final fruit of omniscience?” I, who am like a blind
man, may not be in a position to explain [by myself], but | shall employ the Buddha’s own words just as
he spoke them to his disciples after his enlightenment. He said,

“Vajrapani, Lord of Secrets, the transcendental wisdom of omniscience has its root in
compassion, and arises from a cause-the altruistic thought, the awakening mind of bodhichitta,
and the perfection of skillful means.”

Therefore, if you are interested in achieving omniscience, you need to practice these three: compassion,
the awakening mind of bodhichitta, and skillful means.

3. Compassion

Moved by compassion, Bodhisattvas take the vow to liberate all sentient beings. Then by overcoming
their self-centered outlook, they engage eagerly and continuously in the very difficult practices of
accumulating merit and insight.

Having entered into this practice, they will certainly complete the collection of merit and insight.
Accomplishing the accumulation of merit and insight is like having omniscience itself in the palm of your
hand. Therefore, since compassion is the only root of omniscience, you should become familiar with this
practice from the very beginning. The Compendium of Perfect Dharma reads,

“0O Buddha, a Bodhisattva should not train in many practices. If a Bodhisattva properly holds to
one Dharma and learns it perfectly, he has all the Buddha’s qualities in the palm of his hand.
And, if you ask what that one Dharma is, it is great compassion.”

The Buddhas have already achieved all their own goals, but remain in the cycle of existence for as long
as there are sentient beings. This is because they possess great compassion. They also do not enter the
immensely blissful abode of nirvana like the Hearers. Considering the interests of sentient beings first,

they abandon the peaceful abode of nirvana as if it were a burning iron house. Therefore, great
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compassion alone is the unavoidable cause of the non-abiding nirvana of the Buddha.
4. Developing Equanimity, the Root of Loving-Kindness

The way to meditate on compassion will be taught from the outset. Begin the practice by meditating on
equanimity. Try to actualize impartiality toward all sentient beings by eliminating attachment and
hatred.

All sentient beings desire happiness and do not desire misery. Think deeply about how, in this
beginningless cycle of existence there is not one sentient being who has not been my friend and relative
hundreds of times. Therefore, since there is no ground for being attached to some and hating others, |
shall develop a mind of equanimity toward all sentient beings. Begin the meditation on equanimity by
thinking of a neutral person, and then consider people who are friends and foes.

After the mind has developed equanimity toward all sentient beings, meditate on loving-kindness.
Moisten the mental continuum with the water of loving-kindness and prepare it as you would a piece of
fertile ground. When the seed of compassion is planted in such a mind, germination will be swift,
proper, and complete. Once you have irrigated the mind stream with loving kindness, meditate on
compassion.

5. Identifying the Nature of Suffering

The compassionate mind has the nature of wishing all suffering beings to be free from suffering.
Meditate on compassion for all sentient beings, because the beings in the three realms of existence are
intensely tortured by the three types of sufferings in various forms. The Buddha has said that heat and
other types of pain constantly torture beings in the hells for a very long time. He has also said that
hungry ghosts are scorched by hunger and thirst and experience immense physical suffering. We can
also see animals suffering in many miserable ways: they eat each other, become angry; and are hurt and
killed. We can see that human beings, too, experience various acute kinds of pain. Not able to find what
they want, they are resentful and harm each other. They suffer the pain of losing the beautiful things
they want and confronting the ugly things they do not want, as well as the pain of poverty.

There are those whose minds are bound by various fetters of disturbing emotions like craving desire.
Others are in turmoil with different types of wrong views. These are all causes of misery; therefore they
are always painful, like being on a precipice.

Gods suffer the misery of change. For example, signs of impending death and their fall to unfortunate
states constantly oppress the minds of gods of the desire realm. How can they live in peace?

Pervasive misery is what arises under the power of causes characterized by actions and disturbing
emotions. It has the nature and characteristics of momentary disintegration and pervades all wandering
beings.

Therefore, see all wandering beings as immersed in a great fire of misery. Think that they are all like you
in not desiring misery at all: “Alas! All my beloved sentient beings are in such pain. What can | do to set
them free?” and make their sufferings your own. Whether you are engaged in one-pointed meditation
or pursuing your ordinary activities, meditate on compassion at all times, focusing on all sentient beings
and wishing that they all be free from suffering. Begin by meditating on your friends and relatives.
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Recognize how they experience the various sufferings that have been explained.

Then having seen all sentient beings as equal, with no difference between them, you should meditate on
sentient beings to whom you are indifferent. When the compassion you feel toward them is the same as
the compassion you feel toward your friends and relatives, meditate on compassion for all sentient
beings throughout the ten directions of the universe.

Just as a mother responds to her small, beloved and suffering child, when you develop a spontaneous
and equal sense of compassion toward all sentient beings, you have perfected the practice of
compassion, and this is known as great compassion.

Meditation on loving kindness begins with friends and people you are fond of. It has the nature of
wishing that they meet with happiness. Gradually extend the meditation to include strangers and even
your enemies. Habituating yourself to compassion, you will gradually generate a spontaneous wish to
liberate all sentient beings. Therefore, having familiarized yourself with compassion as the basis,
meditate on the awakening mind of bodhichitta.

Bodhichitta is of two types: conventional and ultimate. Conventional bodhichitta is the cultivation of the
initial thought that aspires to attain unsurpassable and perfectly consummated Buddhahood in order to
benefit all wandering sentient beings, after having taken the vow out of compassion to release all of
them from suffering. That conventional bodhichitta should be cultivated in a process similar to that
described in the chapter on moral ethics in the Bodhisattvahhumi, generating this mind by taking the
Bodhisattva vow before a master who abides by the Bodhisattva precepts.

After generating the conventional awakening mind of bodhichitta, endeavor to cultivate the ultimate
awakening mind of bodhichitta. The ultimate bodhichitta is transcendental and free from all
elaborations. It is extremely clear, the object of the ultimate, stainless, unwavering, like a butter lamp
undisturbed by the wind.

This is achieved through constant and respectful familiarity with the yoga of calm abiding meditation
and special insight over a long period of time. The Unraveling of the Thought Sutra says,

“0O Maitreya, you must know that all the virtuous Dharmas of Hearers, Bodhisattvas, or
Tathagatas, whether worldly or transcendental, are the fruits of calm abiding meditation and
special insight.”

Since all kinds of concentrations can be included in these two, all yogis must at all times seek calm
abiding meditation and special insight. Again the Unraveling of the Thought Sutra says,

“The Buddha has said it must be known that the teachings of various types of concentrations
sought by his Hearers, Bodhisattvas, and Tathagatas are all contained in calm abiding meditation
and special insight.”

Yogis cannot eliminate mental obscurations merely by familiarizing themselves with calm abiding
meditation alone. It will only suppress the disturbing emotions and delusions temporarily. Without the
light of wisdom, the latent potential of the disturbing emotions cannot be thoroughly destroyed, and
therefore their complete destruction will not be possible. For this reason the Unraveling of the Thought
Sutra says,
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“Concentration can suppress the disturbing emotions properly, and wisdom can thoroughly
destroy their latent potential.”

The Unraveling of the Thought Sutra also says,

Even if you meditate with single-pointed concentration
Yon will not destroy the misconception of the self

And your disturbing emotions will disturb you again;
This is like Udrak’s single-pointed meditation.

When the selflessness of phenomena is examined specifically,
And meditations are performed on the basis of that analysis,
That is the cause of the resultant liberation;

No other cause can bring peace.

Also the Bodhisattva Section says,

“Those who haven’t heard these various teachings of the Bodhisattva Collection and have also
not heard the implemented teaching on Monastic Discipline, who think that single pointed
concentration alone is enough, will fall into the pit of arrogance due to pride. As such, they
cannot gain complete release from rebirth, old age, sickness, death, misery, lamentation,
suffering, mental unhappiness, and disturbances. Neither do they gain complete liberation from
the cycle of the six states of existence, nor from the heaps of suffering mental and physical
aggregates. Keeping this in mind, the Tathagata has said that hearing the teachings will help you
gain liberation from old age and death.”

For these reasons, those who wish to attain the thoroughly purified transcendent wisdom by eliminating
all obscurations should meditate on wisdom while remaining in calm abiding meditation.

6. Wisdom

The Heap of Jewels Sutra says:
“Single-pointed concentration is achieved by adhering to moral ethics. With the achievement of

single-pointed concentration, you meditate on wisdom. Wisdom helps you to attain a pure
pristine awareness. Through pure pristine awareness your moral conduct is perfected.”

The Meditation on Faith in the Mahayana Sutra says:

“0O child of noble family, if you do not abide by wisdom, | cannot say how you will have faith in
the Mahayana of the Bodhisattvas or how you will set forth in the Mahayana.”

“O child of noble family, you should know that this is because Bodhisattvas’ faith in the
Mahayana and setting forth in the Mahayana occurs as a result of contemplating the perfect

Dharma and reality with a mind free of distraction.”

A yogi’s mind will be distracted to various objects if he cultivates only special insight without developing

110



a calmly abiding mind. It will be unstable, like a butter lamp in wind. Since clarity of pristine awareness
will be absent, these two [special insight and a calmly abiding mind] should be cultivated equally.
Therefore, the Sutra of the Great and Complete Transcendence of Suffering says:

“Hearers cannot see Buddha-nature because their single-pointed absorption is stronger and
wisdom is weaker.”

“Bodhisattvas can see it, but not clearly, because their wisdom is stronger and their single-
pointed concentration is weaker, whereas Tathagatas can see all, because they possess a calmly
abiding mind and special insight to an equal degree.

Due to the power of calm abiding meditation, the mind will not be disturbed by the wind of conceptual
thoughts, like a butter lamp undisturbed by the breeze. Special insight eliminates every stain of wrong
views. Thus you will not be affected by [the views of] others. The Moon Lamp Sutra says:

“By the force of calm abiding meditation, the mind will become unwavering, and with special
insight it will become like a mountain. Therefore, maintain a yogic practice of them both.

7. Common Prerequisites for Meditating on Calm Abiding and Special Insight

Initially the yogi should seek the prerequisites that can assist him in actualizing calm abiding meditation
and special insight quickly and easily.

The prerequisites necessary for the development of calm abiding meditation are: to live in a conducive
environment, to limit your desires and practice contentment, not being involved in too many activities,
maintaining pure moral ethics, and fully eliminating attachment and all other kinds of conceptual
thoughts.

A conducive environment should be known by these five characteristics: providing easy access to food
and clothes, being free of evil beings and enemies, being free from disease, containing good friends who
maintain moral ethics and who share similar views, and being visited by few people in the daytime and
with little noise at night.

Limiting your desires refers to not being excessively attached to many or good clothes, such as religious
robes, and so forth. The practice of contentment means always being satisfied with any little thing, like
inferior religious robes, and so forth. Not being involved in many activities refers to giving up ordinary
activities like business, avoiding too close association with householders and monks, and totally
abandoning the practice of medicine and astrology.

Even in the case of the statement that a transgression of the Hearers’ vows cannot be restored, if there
is regret and an awareness of the intention not to repeat it, and an awareness of the lack of a true
identity of the mind that performed the action, or familiarity with the lack of a true identity of all
phenomena, that person’s morality can be said to be pure. This should be understood from the Sutra on
the Elimination of Ajatashatru’s Regret. You should overcome your regret and make special effort in
meditation.

Being mindful of the various defects of attachment in this life and future lives helps eliminate
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misconceptions in this regard. Some common features of both beautiful and ugly things in the cycle of
existence are that they are all unstable and subject to disintegration. It is beyond doubt that you will be
separated from all of these things without delay. So, meditate on why you should be so excessively
attached to these things and then discard all misconceptions.

What are the prerequisites of special insight? They are relying on holy persons, seriously seeking
extensive instruction, and proper contemplation.

What type of holy person should you rely upon? One who has heard many [teachings], who expresses
himself clearly, who is endowed with compassion, and able to withstand hardship.

What is meant by seriously seeking extensive instruction? This is to listen seriously with respect to the
definitive and interpretable meaning of the twelve branches of the Buddha’s teachings. The Unraveling
of the Thought Sutra says:

“Not listening to superior beings’ teachings as you wish is an obstacle to special insight.”
The same sutra says,

“Special insight arises from its cause, correct view, which in turn arises from listening and
contemplation.”

The Questions of Narayana Sutra says,

“Through the experience of listening [to teachings] you gain wisdom, and with wisdom
disturbing emotions are thoroughly pacified.”

What is meant by proper contemplation? It is properly establishing the definitive and interpretable
sutras. When Bodhisattvas are free of doubt, they can meditate single-pointedly. Otherwise, if doubt
and indecision beset them, they will be like a man at a crossroads uncertain of which path to follow.

Yogis should at all times avoid fish, meat and so forth, should eat with moderation and avoid foods that
are not conducive to health.

Thus Bodhisattvas who have assembled all the prerequisites for calm abiding meditation and special
insight should enter into meditation.

When meditating, the yogi should first complete all the preparatory practices. He should go to the toilet
and in a pleasant location free of disturbing noise he should think, “I will deliver all sentient beings to
the state of enlightenment. “ Then he should manifest great compassion, the thought wishing to liberate
all sentient beings, and pay homage to all the Buddhas and Bodhisattvas in the ten directions by
touching the five limbs of his body to the ground.

He should place an image of the Buddhas and Bodhisattvas, such as a painting, in front of him or in some
other place. He should make as many offerings and praises as he can. He should confess his misdeeds

and rejoice in the merit of all other beings.

Then, he should sit in the full lotus posture of Vairochana, or the half lotus posture, on a comfortable
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cushion. The eyes should not be too widely opened or too tightly closed. Let them focus on the tip of the
nose. The body should not be bent forward or backward. Keep it straight and turn the attention inwards.
The shoulders should rest in their natural position and the head should not lean back, forward, or to
either side. The nose should be in line with the navel. The teeth and lips should rest in their natural
state with the tongue touching the upper palate. Breathe very gently and softly without causing any
noise, without laboring, and without unevenness. Inhale and exhale naturally, slowly, and unnoticeably.

8. The Practice of Calm Abiding
Definitions of Calm Abiding and Special Insight

Calm abiding meditation should be achieved first. Calm abiding is that mind which has overcome
distraction to external objects, and which spontaneously and continuously turns toward the object of
meditation with bliss and pliancy.

That which properly examines suchness from within a state of calm abiding is special insight. The Cloud
of Jewels Sutra reads,

“Calm abiding meditation is a single pointed mind; special insight makes specific analysis of the
ultimate.”

Also, from the Unraveling of the Thought Sutra:

“Maitreya asked, ‘O Buddha, how should [people] thoroughly search for calm abiding
meditation and gain expertise in special insight?” the Buddha answered, ‘Maitreya, | have given
the following teachings to Bodhisattvas: sutras, melodious praises, prophetic teachings, verses,
specific instructions, advice from specific experiences, expressions of realization, legends, birth
tales, extensive teachings, established doctrine, and instructions.

‘Bodhisattvas should properly listen to these teachings, remember their contents, train in verbal
recitation, and thoroughly examine them mentally. With perfect comprehension, they should go
alone to remote areas and reflect on these teachings and continue to focus their minds upon
them. They should focus mentally only on those topics that they have reflected about and
maintain this continuously. That is called mental engagement.”

"When the mind has been repeatedly engaged in this way and physical and mental pliancy have
been achieved, that mind is called calm abiding. This is how Bodhisattvas properly seek the
calmly abiding mind.””

"When the Bodhisatta has achieved physical and mental pliancy and abides only in them, he
eliminates mental distractions. The phenomena that has been contemplated as the object of
inner single-pointed concentration should be analyzed and regarded as like a reflection. This
reflection or image, which is the object of single-pointed concentration, should be thoroughly
discerned as an object of knowledge. It should be completely investigated and thoroughly
examined. Practice patience and take delight in it. With proper analysis, observe and understand
it. This is what is known as special insight. Thus, Bodhisattvas are skilled in the ways of special
insight.””
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How to Practice Calm Abiding

The yogis who are interested in actualizing a calmly abiding mind should initially concentrate closely on
the fact that the twelve sets of scriptures-the sutras, melodious praises, and so forth-can be summarized
as all leading to suchness, that they will lead to suchness, and that they have led to suchness.

One way of doing this meditation is to set the mind closely on the mental and physical aggregates, as an
object that includes all phenomena. Another way is to place the mind on an image of the Buddha. The
King of Meditative Stabilization Sutra says:

With his body gold in color,

The lord of the universe is extremely beautiful.
The Bodhisattva who places his mind on this object
Is referred to as one in meditative absorption.

In this way place the mind on the object of your choice and, having done so, repeatedly and
continuously place the mind.

Obstacles and Antidotes

Having placed the mind in this way, examine it and check whether it is properly focused on the object.
Also check for dullnes and see whether the mind is being distracted to external objects.

If the mind is found to be dull due to spleepiness and mental torpor or if you fear that dullness is
approaching, then the mind should attend to a supremely delightful object such as an image of the
Buddha, or a notion of light. In this process, having dispelled dullness the mind should try to see the
object very clearly.

You should recognize the presence of dullness when the mind cannot see the object very clearly, when
you feel as if you are blind or in a dark place or that you have closed your eyes. If, which you are in
meditation, your mind chases after qualitities of external objects such as form, or turns its attention to
other phenomena, or is distracted by desire for an object you have previously experienced, or if you
suspect distraction is approaching, reflect that all composite phenomena are impermanent. Think about
suffering and so forth, topics that will temper the mind.

In this process, distraction should be eliminated and with the rope of mindfulness and alertness the
elephant-like mind should be fastened to the tree of the object of meditation. When you find that the
mind is free of dullness and excitement and that it naturally abides on the object, you should relax your
effort and remain neutral as long as it continues thus.

You should understand that calm abiding is actualized when you enjoy physical and mental pliancy
through prolonged familiarity with the meditation, and the mind gains the power to engage the object
as it chooses.

9. Actualizing Special Insight

114



The Motivation

After realizing calm abiding, meditate on special insight, thinking as follows: ‘All the teachings of the
Buddha are perfect teachings, and they directly or indirectly reveal and lead to suchness with utmost
clarity. If you understand suchness with utmost clarity, you will be free of all the nets of wrong views,
just as darkness is dispelled when light appears. Mere calm abiding meditation cannot purify pristine
awareness, nor can it eliminate the darkness of obscurations. When | meditate properly on suchness
with wisdom, pristine awareness will be purified. Only with wisdom can | realize suchness. Only with
wisdom can | effectively eradicate obscurations. Therefore, engaging in calm abiding meditation, | shall
then search for suchness with wisdom. And | shall not remain content with calm abiding alone.’

What is suchness like? It is the nature of all phenomena that ultimately they are empty of the self of
persons and the self of phenomena. This is realized through the perfection of wisdom and not
otherwise. The Unraveling of the Thought Sutra reads,

“0 Tathagatha, by which perfection do Bodhisattvas apprehend the identitylessness of
phenomena?” “Avalokiteshvara, it is apprehended by the perfection of wisdom.”

Therefore, meditate on wisdom while engaging in calm abiding.
The Selflessness of Persons

Yogis should analyze in the following manner: a person is not observed as separate from the mental and
physical aggregates, the elements and sense powers. Nor is a person of the nature of the aggregates and
so forth, because the aggregates and so forth have the entity of being many and impermanent. Others
have imputed the person as permanent and single. The person as a phenomena cannot exist except as
one or many, because there is no other way of existing. Therefore, we must conclude that the assertion
of the worldly “1” and “mine” is wholly mistaken.

The Selflessness of Phenomena

Meditation on the selflessness of phenomena should also be done in the following manner: phenomena,
in short, are included under the five aggregates, the twelve sources of perception, and the eighteen
elements. The physical aspects of the aggregates, sources of perception, and elements are, in the
ultimate sense, nothing other than aspects of the mind. This is because when they are broken into
subtle particles and the nature of the parts of these subtle particles is individually examined, no definite
identity can be found.

The Emptiness of the Mind

In the ultimate sense, the mind too cannot be real. How can the mind that apprehends only the false
nature of physical form and so forth, and appears in various aspects, be real? Just as physical forms and
so forth are false, since the mind does not exist separately from physical forms and so forth, which are
false, it too is false. Just as physical forms and so forth possess various aspects, and their identities are
neither one nor many, similarly, since the mind is not different from them, its identify too is neither one
nor many. Therefore, the mind by nature is like an illusion.

The Emptiness of All Phenomena
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Analyze that, just like the mind, the nature of all phenomena, too, is like an illusion. In this way, when
the identity of the mind is specifically examined by wisdom, in the ultimate sense it is perceived neither
within nor without. It is also not perceived in the absence of both. Neither the mind of the past, nor that
of the future, nor that of the present, is perceived. When the mind is born, it comes from nowhere, and
when it ceases it goes nowhere because it is inapprehensible, undemonstrable, and non-physical.

If you ask, “What is the entity of that which is inapprehensible, undemonstrable, and non-physical?” The
Heap of Jewels states:

“0 Kashyapa, when the mind is thoroughly sought, it cannot be found. What is not found cannot
be perceived. And what is not perceived is neither past nor future nor present.”

Through such analysis, the beginning of the mind is ultimately not seen, the end of the mind is
ultimately not seen, and the middle of the mind is ultimately not seen. All phenomena should be
understood as lacking an end and a middle, just as the mind does not have an end or a middle. With the
knowledge that the mind is without an end or a middle, no identity of the mind is perceived.

The Emptiness of Emptiness

What is thoroughly realized by the mind, too, is realized as being empty. By realizing that, the very
identity, which is established as the aspect of the mind, like the identity of physical form, and so forth, is
also ultimately not perceived.

In this way, when the person does not ultimately see the identity of all phenomena through wisdom, he
will not analyze whether physical form is permanent or impermanent, empty or not empty,
contaminated or not contaminated, produced or non-produced, and existent or non-existent. Just as
physical form is not examined, similarly feeling, recognition, compositional factors, and consciousness
are not examined. When the object does not exist, its characteristics also cannot exist. So how can they
be examined? In this way, when the person does not firmly apprehend the entity of a thing as ultimately
existing, having investigated it with wisdom, the practitioner engages in non-conceptual single-pointed
concentration. And thus the identitylessness of all phenomena is realized.

The Necessity of this Meditation

Those who do not meditate with wisdom by analyzing the entity of things specifically, but merely
meditate on the elimination of mental activity, cannot avert conceptual thoughts and also cannot realize
identitylessness because they lack the light of wisdom. If the fire of consciousness knowing phenomena
as they are is produced from individual analysis of suchness, then like the fire produced by rubbing
wood it will burn the wood of conceptual thought. The Buddha has spoken in this way.

The Cloud of Jewels also states,

“One skilled in discerning the faults engages in the yoga of meditation on emptiness in order to
get rid of all conceptual elaborations. Such a person, due to his repeated meditation on
emptiness, when he thoroughly searches for the object and the identity of the object, which
delights the mind and distracts it, realizes them to be empty. When that very mind is also
examined, it is realized to be empty. When the identity of what is realized by this mind is
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thoroughly sought, this too is realized as empty. Realizing in this way one enters into the yoga of
signlessness.”

This shows that only those who have engaged in complete analysis can enter into the yoga of
signlessness.

It has been explained very clearly that through mere elimination of mental activity, without examining
the identity of things with wisdom, it is not possible to engage in non-conceptual meditation. Thus,
concentration is done after the actual identity of things like physical form and so forth has been
perfectly analyzed with wisdom, and not by concentrating on physical forms and so forth. Concentration
is also not done by abiding between this world and the world beyond, because physical forms and so
forth are not perceived. It is thus called the non-abiding concentration.

[Such a practitioner] is then called a meditator of supreme wisdom, because by specifically examining
the identity of all things with wisdom he has perceived nothing. This is as stated in The Space Treasure
Sutra and The Jewel in the Crown Sutra, and so forth.

In this way, by entering into the suchness of the selflessness of persons and phenomena, you are free
from concepts and analysis because there is nothing to be thoroughly examined and observed. You are
free from expression, and with single-pointed mental engagement you automatically enter into
meditation without exertion. Thus, you very clearly meditate on suchness and abide in it.

Working with Obstacles to this Meditation

While abiding in that meditation, the continuity of the mind should not be distracted. When the mind is
distracted to external objects due to attachment, and so forth, such distraction should be noted. Quickly
pacify the distraction by meditating on the repulsive aspect of such objects and swiftly replace the mind
on suchness. If the mind appears to be disinclined to do that, reflecting on the advantages of single
pointed concentration, meditate with delight. The disinclination should be pacified by also seeing the
defects of distraction.

If the function of the mind becomes unclear and starts sinking, or when there is a risk of it sinking due to
being overpowered by mental torpor or sleep, then as before, quickly attempt to overcome such
dullness by focusing the mind on supremely delightful things. Then the object suchness should be held
in very tight focus. At times when the mind is observed to be excited or tempted to become distracted
by the memory of past events of laughter and play, then as in the earlier cases, pacify the distractions by
reflecting on such things as impermanence, and so forth, which will help subdue the mind. Then, again
endeavor to engage the mind on suchness without applying counter forces.

If and when the mind spontaneously engages in meditation on suchness, free of sinking and mental
agitation, it should be left naturally and your efforts should be relaxed. If effort is applied when the
mind is in meditative equipoise, it will distract the mind. But if effort is not applied when the mind
becomes dull, it will become like a blind man due to extreme dullness and you will not achieve special
insight. So, when the mind becomes dull, apply effort, and when in absorption, effort should be relaxed.
When, by meditating on special insight, excessive wisdom is generated and calm abiding is weak, the
mind will waver like a butter lamp in the wind and you will not perceive suchness very clearly.
Therefore, at that time meditate on calm abiding. When calm abiding mediation becomes excessive,
meditate on wisdom.
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10. Unifying Method and Wisdom

When both are equally engaged, keep still, effortlessly; so long as there is no physical or mental
discomfort. If physical or mental discomfort arises, see the whole world like an illusion, a mirage, a
dream, a reflection of the moon in water, and an apparition. And think: “These sentient beings are very
troubled in the cycle of existence due to their not understanding such profound knowledge.” Then,
generate great compassion and the awakening mind of bodhichitta, thinking: “I shall earnestly endeavor
to help them understand suchness.” Take rest. Again, in the same way, engage in a single pointed
concentration on the non-appearance of all phenomena. If the mind is discouraged, then similarly take
rest. This is the path of engaging in a union of calm abiding meditation and special insight. It focuses on
the image conceptually and non-conceptually.

Thus, through this progress, a yogi should meditate on suchness for an hour, or half a session in the
night, or one full session, or for as long as is comfortable. This is the meditative stabilization thoroughly
discerning the ultimate, as taught in the Descent into Lanka Sutra.

Then, if you wish to arise from the concentration, while your legs are still crossed think as follows:
“Although ultimately all these phenomena lack identity, conventionally they definitely exist. If this were
not the case, how would the relationship between cause and effect, and so forth, prevail? The Buddha
has also said,

“Things are produced conventionally, but ultimately they lack intrinsic identity. Sentient beings
with a childish attitude exaggerate phenomena, thinking of them as having an intrinsic identity
when they lack it. Thus attributing intrinsic existence to those things that lack it confuses their
minds, and they wander in the cycle of existence for a long time. For these reasons, | shall
endeavor without fail to achieve the omniscient state by accomplishing the unsurpassable
accumulations of merit and insight in order to help them realize suchness.”

Then slowly arise from the cross-legged position and make prostrations to the Buddhas and
Bodhisattvas of the ten directions. Make them offerings and sing their praises. And make vast prayers by
reciting the Prayer of Noble Conduct, and so forth. Thereafter, engage in conscious efforts to actualize
the accumulations of merit and insight by practicing generosity and so forth, which are endowed with
the essence of emptiness and great compassion.

If you act thus, your meditative stabilization will actualize that emptiness that possesses the best of all
qualities. The Jewel in the Crown Sutra states,

“Donning the armor of loving-kindness, while abiding in the state of great compassion, practice
meditative stabilization that actualizes the emptiness possessing the best of all qualities. What is
the emptiness possessing the best of all qualities? It is that which is not divorced from

generosity, ethics, patience, effort, meditative stabilization, wisdom, or skillful means.”

Bodhisattvas must rely on virtuous practices like generosity as means to thoroughly ripen all sentient
beings and in order to perfect the place, body, and manifold retinue.

If it were not so, what would be the causes of these fields, the field of Buddhas and so forth, that the
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Buddha spoke about? The omniscient wisdom possessing the best of all qualities can be accomplished
through generosity and other skillful means. Therefore, the Buddha has said that omniscient wisdom is
perfected by skillful means. Therefore, Bodhisattvas should also cultivate generosity and other skillful
means and not only emptiness. The Extensive Collection of All Qualities Sutra also says.

“O Maitreya, Bodhisattvas thoroughly accomplish the six perfections in order to attain the final
fruit of Buddhahood. But to this the foolish respond: ‘Bodhisattvas should train only in the
perfection of wisdom-what is the need for the rest of the perfections?’ They repudiate the other
perfections. Maitreya, what do you think of this? When the king of Kashi offered his flesh to the
hawk for the sake of a pigeon was it a corruption of wisdom?”

Maitreya replied, “This is not so.”

The Buddha said, “Maitreya, Bodhisattvas accumulated roots of merit through their deeds in
conjunction with the six perfections. Are these roots of merit harmful?”

Maitreya replied. “O Buddha, this is not so.”

The Buddha further spoke, “Maitreya, you have also correctly practiced the perfection of
generosity for sixty aeons, the perfection of ethics for sixty aeons, the perfection of patience for
sixty aeons, the perfection of enthusiastic perseverance for sixty aeons, the perfection of
meditative stabilization for sixty aeons, and the perfection of wisdom for sixty aeons. To this the
foolish respond: ‘There is only one way to attain Buddhahood, and that is the way of
emptiness.’ Their practice is completely mistaken.”

A Bodhisattva possessing wisdom but not skillful means would be like the Hearers, who are unable to
engage in the deeds of Buddhas. But they can do so when supported by skillful means. As the Heap of
Jewels says,

“Kashyapa, it is like this. For instance, kings who are supported by ministers can accomplish all
their purposes. Similarly, [when] the wisdom of a Bodhisattva is thoroughly supported by skillful
means, such a Bodhisattva also performs all the activities of a Buddha.”

The philosophical view of the path of Bodhisattvas is different from the philosophical paths of the non-
Buddhists and Hearers. For example, since the philosophical view of the path of non-Buddhists
perversely observes a [truly existent] self, and so forth, such a path is completely and always divorced
from wisdom. Therefore, they cannot attain liberation. The Hearers are separated from great
compassion and devoid of skillful means. Therefore, they single mindedly endeavor to achieve nirvana.

In their path, Bodhisattvas enshrine wisdom and skillful means, so they endeavor to achieve the non-
abiding nirvana. The Bodhisattva path consists of wisdom and skillful means and, therefore, [they] attain
the non-abiding nirvana. Because of the power of wisdom, [they] do not fall into the cycle of existence;
due to the power of skillful means, [they] do not fall to nirvana.

The Hill of Gaya Head Sutra says,

“The Bodhisattva path, in short, is twofold. The two are skillful means and wisdom.”
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The First among the Supreme and Glorious also says,

“The perfection of wisdom is the mother and expertise in skillful means is the father.”
The Teaching of Vimalakirti also says,

“What is bondage for Bodhisattvas and what is liberation? Upholding a life in the cycle of
existence devoid of skillful means is bondage for Bodhisattvas. [But] to lead a life in the cycle of
existence with skillful means is liberation. Upholding a life in the cycle of existence devoid of
wisdom is bondage for Bodhisattvas. [But] to lead a life in the cycle of existence with wisdom is
liberation. Wisdom not conjoined with skillful means is bondage, [but] wisdom conjoined with
skillful means is liberation. The skillful means not conjoined with wisdom is bondage, [but]
skillful means conjoined with wisdom is liberation.”

If a Bodhisattva cultivates mere wisdom, [he]falls to the nirvana desired by Hearers. Thus, it is like
bondage. And [he] cannot achieve non-abiding nirvana. So wisdom separated from skillful means is
bondage for Bodhisattvas. Therefore, just as a person chilled by the wind seeks the comfort of fire, so a
Bodhisattva cultivates the wisdom of emptiness along with skillful means to eliminate the wind of wrong
view. [But he does not [endeavor] to actualize it as the Hearers do. The Ten Qualities Sutra says,

“0 son of good family, it is like this. For instance, a person who is thoroughly devoted to fire,
who respects it and regards it as guru, will not think: ‘Because | respect, honor, and venerate
fire, I should hold it in both hands.’ This is because he realizes that to do so would give him
physical pain and cause mental discomfort. Similarly, a Bodhisattva also is aware of nirvana. but
also does not try to actualize it. This is because he realizes that by doing so he would be turning
away from enlightenment.”

If he relies merely on skillful means, the Bodhisattva will not transcend the ordinary level and thus there
will only be bondage. Therefore, [he] cultivates skilful means along with wisdom. By the power of
wisdom, Bodhisattvs can transform even the disturbing emotions into nectar, like poison under a tantric
spell. There is no need to express [the goodness] of generosity, and so forth, which leads to naturally
elevated states of existence.

The Heap of Jewels states,
“Kashyapa, it is like this. Due to the power of Tantra and medicine, a poison may not cause
death. Similarly, since the disturbing emotions of Bodhisattvas are under the power of wisdom,
they cannot cause them downfalls. Therefore, due to the power of skillful means Bodhisattvas
do not abandon the cycle of existence; they do not fall to nirvana. Due to the power of wisdom,

[they] eliminate all objects [misconceived as truly existent] and therefore [they] do not fall into
the cycle of existence. Thus, they attain the non-abiding nirvana of Buddhahood alone.”

The Space Treasure Sutra also says.

“Because of the knowledge of wisdom, Bodhisattvas eliminate all disturbing emotions, and due
to their knowledge of skillful means they do not abandon sentient beings.”

The Unraveling of the Thought Sutra also says,
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“I' have not taught that someone who is not concerned for the welfare of sentient beings and
who is not inclined to realize the nature of all composite phenomena will achieve unsurpassable
and perfectly accomplished Buddhahood.”

Therefore, those interested in Buddhahood must cultivate both wisdom and skillful means. While you
are meditating on transcendental wisdom or while you are in a deep meditative absorption, you cannot
engage in skillful means such as practicing generosity. But skillful means can be cultivated along with
wisdom during the preparatory and post-meditative periods. That is the way to engage in wisdom and
skillful means simultaneously.

Moreover, this is the path of Bodhisattvas in which they engage in an integrated practice of wisdom and
skillful means. This is cultivating the transcendental path that is thoroughly imbued with great
compassion focusing on all sentient beings. And while practicing skillful means, after arising from
meditative absorption, you practice generosity and other skillful means without misconception, like a
magician. The Teaching of Akshayamati Sutra says,

“What are a Bodhisattva’s skillful means and what wisdom is actualized? The Bodhisattva's
skillful means are thinking and placing the mind closely on sentient beings with great
compassion while in meditative absorption. And engaging in meditative equipoise with peace
and extreme peace is wisdom.”

There are many more such references. The Chapter on Controlling Evil Forces also says:

“Furthermore, the perfect activities of Bodhisattvas refer to conscious efforts by the mind of
wisdom and the collection of all meritorious Dharma by the mind of skillful means. The mind of
wisdom also leads to selflessness, the non-existence of [inherently existent] sentient beings, and
of life, sustenance, and the person. And the mind of skillful means leads to thoroughly ripening
all sentient beings.”

The Extensive Collection of All Qualities Sutra also states:

Just as a magician endeavors to let his creation go,

Since he already knows the [nature of his] creation,

He has no attachment to it.

Similarly, the three worlds are like an illusion,

Which the wise Buddha knew about

Long before he knew the sentient beings in these worlds
And had undertaken efforts to help them.

It is because of the Bodhisattva’s practice of wisdom and skillful means that it is said: “In their activities
they remain in the cycle of existence, but in their thoughts they abide in nirvana.”

In this way, become familiar with generosity and other skillful means that are dedicated to
unsurpassable and perfectly accomplished enlightenment, having the essence of emptiness and great
compassion. In order to generate the ultimate awakening mind of bodhichitta, as was done earlier,
practice calm abiding meditation and special insight as much as you can in regular sessions. As it was
taught in the Pure Field of Engagement Sutra, always familiarize yourself with skillful means by closely
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placing mindfulness on the good qualities of Bodhisattvas who work for the welfare of sentient beings at
all times.

Those who become familiar with compassion, skillful means, and the awakening mind of bodhichitta in
this way will undoubtedly excel in this life. Buddhas and Bodhisattvas will always be seen in dreams, and
other pleasant dreams will also occur, and appreciative gods will protect you. There will be immense
accumulation of merit and insight at every moment. Disturbing emotions and other bad states of
existence will he purified. You will enjoy much happiness and mental peace at all times and a great many
beings will cherish you. Physically, too, you will be free of disease. You will attain supreme mental
facility, and thus you will achieve special qualities like clairvoyance.

Then you will travel by miraculous power to innumerable worlds, make offerings to the Buddhas and
listen to teachings from them. At the time of death, too, you will undoubtedly see Buddhas and
Bodhisattvas. In future lives you will be reborn in special families and places, where you will not be
separated from Buddhas and Bodhisattvas. Thus, you will effortlessly accomplish all accumulations of
merit and insight. You will have great wealth, a large following, and many attendants. Possessing a sharp
intelligence, you will be able to ripen the mind streams of many beings. In all lives such a person will be
able to recall past lives. Try to understand such immeasurable advantages that are also described in
other sutras.

In this way, if you meditate on compassion, skillful means, and the awakening mind of bodhichitta for a
long time with great admiration, the mind stream will gradually become thoroughly purified and
ripened. Then, like producing fire by rubbing together pieces of wood, you will accomplish your
meditation on the perfect reality. You will thus achieve an extremely clear knowledge of the sphere of
phenomena free from conceptual elaborations, the transcendental wisdom free of the impeding nets of
conceptual thought. This wisdom of ultimate bodhichitta is stainless like an unwavering butter lamp
undisturbed by the wind. Thus, such a mind in the entity of ultimate bodhichitta is included within the
path of seeing, which apprehends the selfless nature of all phenomena.

Through this achievement you enter into the path focusing on the reality of things and you are then
born in the family of Tathagata; you enter the stainless state of a Bodhisattva, turn away from all
wandering births, abide in the suchness of Bodhisattvas, and attain the first Bodhisattva level. You can
find more details of these advantages in other texts such as the Ten Spiritual Levels. This is how
meditative stabilization focusing on suchness is taught in the Descent into Lanka Sutra. This is how
Bodhisattvas enter into the non-conceptual meditation free from elaborations.

In this way, a person who has entered the first level, later, in the path of meditation, familiarizes himself
with the two wisdoms of the transcendental state and the subsequent wisdom and skillful means. In this
way he gradually purifies the subtlest accumulation of obscurations that are the object of purification of
the path of meditation. And in order to achieve highest qualities he thoroughly purifies the lower
spiritual levels. All purposes and objectives are completely fulfilled by entering the transcendental
wisdom of the Tathagatas and by entering the ocean of omniscience. In this way, by gradual practice,
the mind stream is thoroughly purified. The Descent into Lanka explains this. The Unraveling of the
Thought too reads,

“In order to achieve those higher levels, the mind should be purified just as you refine gold, until
you realize the unsurpassable and perfectly consummated Buddhahood.”
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Entering the ocean of omniscience, you possess impeccable jewel-like qualities to sustain sentient
beings, and these fulfill your previous positive prayers. The individual then becomes the embodiment of
compassion, possessing various skillful means that function spontaneously and work in various
emanations in the interest of all wandering beings. In addition, all marvelous attributes are perfected.
With total elimination of all defilements and their latent potential, all Buddhas abide to help every
sentient being. Through such realization, generate faith in the Buddhas, the source of all wonderful
knowledge and qualities. Everyone should endeavor to actualize these qualities. The Buddha thus said,

“The omniscient transcendental wisdom is produced with compassion as its root, the awakening
mind of bodhichitta as its cause, and is perfected by skillful means.”

The wise distance themselves from jealousy and other stains;

Their thirst for knowledge is unquenchable like an ocean.

They retain only what is proper through discrimination,

Just like swans extracting milk from water.

Thus, scholars should distance themselves from divisive attitudes and bigotry.
Even from a child good words are received.

Whatever merit | derive from the exposition of this Middle Path,

| dedicate for all beings to actualize the Middle Path.

The Second Part of the Stages of Meditation by Acharya Kamalashila is here completed.
Translated and edited in Tibetan by the Indian abbot Prajna Verma and the monk Yeshe De.
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The Process of Meditation lll
By Kamalashila

Translated by Martin T. Adam, as contained in his dissertation
Meditation and the Concept of Insight in Kamalashila's Bhavanakramas

1. Samatha and Vipashyana
[230] Homage to Tara!

The Process of Meditation is related in brief for those who have entered the way of the
Mahayana sutras.

There (in those sutras), even if the Samadhi of bodhisattvas was taught by the Bhagavan to be
limitless (in variety), by way of the (four) Immeasurables and all the rest, nevertheless all
Samadhis are subsumed under tranquility and insight. Therefore, precisely that path which
carries the union of tranquility and insight is related. And the Bhagavan has said:

Having cultivated tranquility and insight, a living being is liberated from the
bondages of signs (nimitta, T. mtshan ma) and negative dispositions (daushthula, T.
gnas nen len).

Therefore one who aims to abandon all obscurations should practice tranquility and insight. By
the power of tranquility the mind becomes steady on its object, like a lamp in a place without
wind. By insight, the light of perfect gnosis emerges from accurately realizing the suchness of
dharmas (yathavad dharma tattva vagamat). And on that basis all obscuration is removed, just
as the night by the dawning of the sun. Precisely because of this the Bhagavan taught four
realities as meditation objects for yogins:

a) A mental image without conceptualization

b) A mental image accompanied by conceptualization

6) The limit of things (vastuparyantata i.e. Sunyata) and [231]
d) The perfection of purpose.

a) In this context, when by means of tranquility one has committed oneself to a mental image
of all dharmas or to a form like that of the Buddha, that which is depended upon is called a
mental image without conceptualization. It is called without conceptualization here because of
an absence of concepts determining the actual state of (that) reality (bhutartha nirupana
vikalpabhava). And it is called a mental image because it is depended upon, having committed
oneself to an image of dharmas as they have been learned and understood.

b) When, by means of insight, the yogin analyzes (vicarayati) that very order to understand
reality (tattvadhigamartha), then it is called a mental image accompanied by conceptualization
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on account of the presence (samudbhava, T. yod pa) there of a concept determining reality
(tattvanurapaavikalpa), which is the characteristic of insight.

¢) And in determining the nature of that very mental image on the basis of accurately
understanding the nature of all dharmas, the yogin is as if ascertaining blemishes upon his own
face by discerning its reflection in a mirror. When he penetrates the suchness (tathata) that
marks the limit of things then, on account of understanding the final nature of objects, this is
called the meditation object of the limit of things in the first stage (of the bodhisattva).

7) After that, by the path of cultivation in the remaining stages, gradually there is a
reorientation of the basis (of the mind) on account of the arising of moments of greater and
greater (mental) purity -- just as when one employs an elixir of medicinal herbs. This being
so, when there is the accomplishment of what must be done, which is defined by the
removal of obscurations, then that very knowledge in the Buddha-stage is called the object
for the perfection of purpose.

[232] That being so, what is shown by this? The realization of the limit of all things occurs
through practicing tranquility and insight. And by that, the perfection of purpose defined by the
removal of obscurations is attained. And that itself is Buddhahood. Therefore tranquility and
insight must be practiced by one who aims for the realization of Buddhahood. Conversely, for
one who does not practice those two there is neither the realization of the limit of reality nor
the perfection of purpose. Thus in the noble Ratnamegha and elsewhere the Bhagavan
concisely stated the definition of tranquility and insight:

Tranquility is one-pointedness of mind, insight is the discernment of reality
(bhatapratyavek, yan dag pa la rtog pa).

2. How to Practice Samatha And Vipashyana.

There, the yogin established in the prerequisites (sambhara) for tranquility and insight such as
moral purification, having generated great compassion toward all beings, should practice in
studying, thinking and meditation by way of the thought of Awakening that has been produced.
In this context, at the time of meditation, having first of all finished with all his obligations and
having emptied his bladder and bowels, in a pleasant spot free from barbs of sound and such,
the yogin who intends to rescue all living beings resolves, "May | bring all sentient beings into
the heart of Awakening. " Having actualized great compassion he makes prostrations to all the
Buddhas [233] and bodhisattvas residing in the ten directions, whether by placing pictures of
their bodies in front of himself or elsewhere, properly praising and making offerings to them as
is his liking. Having confessed his faults, he rejoices in the merit of the entire world.

Then on a very soft and comfortable seat, in the manner of the venerable Vairocana's Lotus

posture, or alternatively in the 'Half-lotus' posture, with eyes neither too open nor closed
directed at the tip of the nose, and with his body neither too bent nor rigid but simply straight,
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he should remain one whose awareness is inclined inward. Then he should square his
shoulders. The head should be kept neither raised nor lowered, nor moving to one side (or
another), thereby keeping the nose properly centered His teeth and lips should be left natural,
while his tongue is placed at the upper base of the teeth. His respirations should not be
accompanied by sound, neither hurried nor heavy, but rather just as they should enter and
depart without being discerned, very slowly and without effort, that's the way it should be
done.

There first of all the yogin, having placed his mind on the form of the Tathagata as seen or
studied, should generate tranquility. And that form of the Tathagata is yellow like refined gold,
adorned with the marks and secondary marks, surrounded by a circle of attendants. One who
continuously pays attention to helping sentient beings through a variety of methods takes on
the desire for the (Tathagata's) virtues and neutralizes laxity, excitement and so forth. One
should concentrate to such an extent as to see him so clearly that it is as if he were sitting
directly before one.

And then insight should occur on the basis of observing the coming and going of the [234]
reflection of the Tathagata's form. And after that one should think along the following lines,
"Just as this reflection of the Tathagata's form does not come from anywhere, will not go
anywhere, and also remains empty of an independent nature, free of a self and of belonging to
a self, so too all dharmas are empty of an independent nature, free from coming and going, like
reflections, without a nature of existence and so on." Having thought thus, the one cultivating
suchness with a mind whose thought has stopped and which has the singular flavour of silence
should abide as long as he likes. And this samadhi is taught as the Pratyutpanna
buddhasammukha vasthita samadhi. Instruction on its advantages can be known in detail in
that very sutra. According to this, all dharmas are collected together by way of kind. Having
bound the mind on that point, one should then generate tranquility by ceasing laxity,
excitement and so forth.

And, in brief, dharmas are grouped together by dividing them into those with material form and
those with an immaterial form. There, those with material form are collected under the
aggregate of material form. Those with an immaterial form have the nature of the aggregates
of sensation and so forth. Now with regard to this, it is due to the attachment of clinging to
existence and so forth that innocent people roam around samsara with inverted minds. In order
to reverse their error" and having manifested great compassion towards them, the yogin who
has generated tranquility cultivates insight so as to realize thusness. And the discernment of
reality is said to be insight.

But what is real is the selflessness of persons and dharmas. Here, the selflessness of the person
is the aggregates' lack of self or belonging to a self. The selflessness of dharmas is precisely their
being like an illusion. Here the yogin should examine as follows, "First of all, apart [235] from
material form and the rest there is no person; this on account of its nonappearance. It is only
among material form and the other (aggregates) that there is an "I". And thus it is a production
by conditions. Moreover, there is no person who possesses the nature of the aggregates of
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material form and the rest. This is because those (aggregates), material form and so on, have a
nature of being impermanent and multiple while a person is imagined by it proponents as
permanent and unitary. Nor also is the reality of a person whom one cannot describe as
existing that (way) or the other (way) reasonable, since real things have no other kind of
existence." Therefore that which the world calls: "'l and mine" is clearly shown to be nothing
more than a misguided delusion.

Next, in order to realize the identitylessness of dharmas, those dharmas with material form
should also be analyzed, "Are these established as existing ultimately, independent from the
mind?

Or could it be that the mind itself appears, manifesting as material form and the rest, just like
appearances in a dream-state?" These he observes as atoms, but when discerning the atoms in
terms of (their own) parts, he does not find (them). And thus not apprehending (them), he
dismisses (conceptualizations regarding their existence or nonexistence. And he understands
that the three worlds are mind alone, nothing more. Thus it is said in the Lankavatara sutra:
One analyzes a substance into atoms and indeed should not conceive material form. It is
because of a false view that one does not clarify the state of mind only.

One thinks, "Because of the force of beginning less attachment to false forms and the like, for
the naive the mind itself takes on an appearance of a material form as if it exists separated
externally, just like those forms and so on being apprehended in the dreams. Therefore the
triple world is just mind-alone." Having ascertained all designation to be just mind in this way,
and [236] having discerned there, one also discerns the nature of mind since, "The nature of all
dharmas is discerned." Thus he investigates. ultimately the mind too is nonarisen, like an
illusion.

When the mind itself appears in diverse aspects because of grasping the aspects of false-
natured material form and the rest, then the same goes for it as for material form and the rest.
Because it is not independent of these, where could there be any reality? Just as material form
and the rest have a nature of being neither one nor many on account of their diverse aspects,
so too the mind also has a nature of being neither one nor many since it is not independent
from those. Nor also does the mind, in being generated, come from anywhere; nor when
ceasing, does it go anywhere. Nor also is its generation ultimately from itself, another or both
reasonable. Therefore the mind is just like an illusion. Just as the mind, so too all dharmas, like
an illusion, are ultimately unarisen.

The yogin who is examining does not even apprehend a nature of the mind by which he
discerns! Thus in this way wherever the yogin's mind extends to a meditation object, when
upon examining its nature it is not found, then having analyzed every single thing (and) having
understood them to be without a pith -- like the trunk of a plantain tree -- he turns his mind
away from that ( analysis). Then, when all conceptualization of existence and so forth has
ceased, the signless yoga free of all conceptual proliferation is obtained. Thus it is stated in the
noble Ratnamegha.
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He who is skillful regarding faults in this way practices in the cultivation of emptiness in order to
eliminate all conceptual proliferation. One who is experienced in cultivating emptiness, in

searching for an independent nature realizes as empty whatever places the mind flows toward,
those places that the mind enjoys. The mind too, upon being examined, is realized to be empty.

[237] Even the mind which examines when an independent nature is being sought, is realized to
be empty. One who closely examines in this way enters into a unified state in a condition of
signlessness. Thus for this reason it is pointed out, "For one who does not look closely, there is
no entrance into the signless." (And) when, upon closely examining the nature of dharmas, he
does not find (anything), he conceives neither "It exists" nor "It does not exist."

With regard to that which is imagined "It does not exist," this is on account of the fact that it
does not appear in his mind at all times. For if at some time an existent was seen, then one
could conjecture "It does not exist" by denying it. But if, in surveying the three times with
wisdom, the yogin does not apprehend an existent, then by denying what could one conjecture
"It does not exist"? So too, other concepts do not exist for him at that time, since all concepts
are included under the conceptions of existence and nonexistence. Thus because of the
nonexistence of the pervader, the pervaded also does not exist. When it is so, one has entered
a nonconceptual state that is free from conceptual proliferation (nisprapancanirvikalpata) and
there is no reliance upon material form and the rest. And on the basis of not apprehending an
independent nature in anything because of discriminating with wisdom, one becomes a
concentrator of the highest wisdom (prajanottaradhyayin). One has entered the Suchness
(tattvam) consisting in the identitylessness of the person and of dharmas. And because there
does not exist anything further to be examined, the yogin effortlessly abides, ever more clearly
penetrating that very Suchness with a mind whose thoughts have ceased and which carries it
own distinct flavour, the singular taste of non conceptuality.

3. [238] Distractions To Be Avoided: How To Be Counteracted.

And abiding in that state, one should not disperse one's mental cohesion. When it happens that
one would see the mind distracted outward, then after calming the disturbance by discerning
its nature, one should once again repeatedly motivate the mind there itself. But if one would
see that the mind is dissatisfied there, then one should develop satisfaction there by seeing the
virtues of samadhi. And one should pacify one's dissatisfaction by seeing the faults in
distraction. And if, on account of being overcome by torpor and drowsiness, one should see the
mind sunk because of its condition of wandering, or if there is a suspicion of such laxity, then
having paid attention to something delightful like the form of a Buddha or to a perception of
light, one should alleviate that laxity. On that basis one should seize that very reality (tattva)
more firmly.

But when the yogin can not determine that reality more clearly - like one who is blind from
birth, a man who has entered darkness, or one whose eyes are closed - then his mind should be
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recognized as sunken and devoid of insight Further, if one should see the mind excited by a
desire for previously experienced objects, or suspect such excitement, then one should calm
the excitement by paying attention to sobering topics such as impermanence. On that basis one
should once again make an effort to enter an effortless state of mind with respect to the reality
right there. And if the mind should come to possess an unstable turn, like a bewildered person
or a monkey, it should be recognized as excited and devoid of tranquility. And when, because of
being cut off from laxity and excitement, a very [239] clear mind is generated upon reality right
there, balanced, and bearing its own distinct flavour, then by letting go of effort it should
become equanimous. And then the path that carries the union of tranquility and insight should
be known as established.

But if one should cultivate insight and one's wisdom would become too acute, then on account
of the fact that one's tranquility is too weak, there would not be a very clear vision of reality
because of the mind's wavering - like a butter-lamp in a breezy spot. On this basis, at that time
tranquility should be cultivated (Conversely,) if tranquility becomes too excessive there would
not be a very clear vision of reality -- just as for someone overcome by drowsiness. Therefore,
at that time, wisdom should be cultivated But when the two are proceeding in balance like a
pair of oxen working in union, then one may abide effortlessly, as long as there is no pain in the
body or mind.

In brief, there are six (possible) faults for every single samadhi: laziness, loss of the object,
laxity, excitement, lack of effort and overexertion. Eight conditions of abandonment should be
cultivated alS their antidotes, namely: faith, aspiration, exertion, pliancy, mindfulness, clear
comprehension, willpower and equanimity. Here the first four are antidotes of laziness. That is
to say, it is through faith characterized by a firm confidence in the virtues of samadhi that the
yogin's aspiration arises. Thereafter, from that aspiration his effort begins. Then through force
of effort he produces physical and mental capability. Then, for one who is pliant in mind and in
body the [240] laziness abates. Thus the (antidotes) beginning with faith proceed with respect
to the abandonment of laziness. It is for that reason that they are to be cultivated. Mindfulness
is the antidote of 'loss of the meditation object.' Clear comprehension is the antidote of laxity
and excitement, since having been noticed by it, they are abandoned But at the time of
alleviating laxity and excitement, the fault of lack of effort ( could occur). And then as the
antidote of that, willpower should be cultivated. When laxity and excitement are alleviated, if
the mind becomes a bearer of calmness then the fault of overexertion [could occur]. Then its
antidote, equanimity, should be cultivated.

And if an effort is made when the mind proceeding in balance, then it gets distracted. On the
other hand, if an effort is not made when the mind is lax, then because of a lack of insight it
could become sunken like that of a blind man. Therefore one should conquer a lax mind (and)
calm an excited one. When the mind has) once again attained its balance, one should be
equanimous. Then the yogin should remain spontaneously cultivating Suchness as long as he
wishes. And should physical or mental pain occur, then repeatedly intuiting the whole world,
one should realize it as a reflection, like the moon in the water, that is, like an illusion. And thus
it is said in the Avikalpapravesa:
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By means of world-transcending knowledge (jhana) one sees all dharmas just as the
vault of the sky. By the subsequently attained [knowledge] one sees them as like an
illusion, a mirage, a dream, the moon in the water.

[241] Thus having realized that the world is like an illusion, and having manifested great
compassion towards sentient beings, one should consider along the following lines, "Those
with the intellects of children, not understanding such profundity of teaching, accumulate
various actions and afflictions, mistakenly superimposing existence and so forth upon
dharmas that have been at peace from the very outset. Because of that they wander around
in samsara. | will act unto them in such a way as to awaken them to such profundity of
teachings." Then, having taken rest, one should once again enter into the samadhi which is
without the manifestation of any dharma, exactly in this way. If the mind becomes weary,
then after taking rest, once again one should enter exactly in this way. Thus by this process
one should abide for as long a time as one can, whether an hour or a watch.

4. How to Get Up From Samadhi.

Then when one wishes to rise from samadhi, without breaking one's Lotus position one should
consider as follows. Even if all of these so-called dharmas are ultimately nonarisen, because
(they are) subject to the totality of various fixed causes and conditions -like an illusion they
nevertheless proceed, variegated and to be enjoyed without thought. Therefore there is no
implication of a view of annihilationism nor even of a conclusion involving denial. And because
being considered by wisdom they are not apprehended, there is no implication of eternalism on
that account or even of a conclusion involving superimposition.

Now as for those who perform various actions out of self-obsession, whose intellects are
inverted because lacking the eye of wisdom -- they wander around in samsara. But those who
have decisively turned away from samsara, who tame the self but do not fulfill the perfections
beginning with giving because lacking the condition of great compassion -- those beings fall into
the [242] Awakening of sravakas and pratyekabuddhas because lacking in method.

But having realized the nonsubstantiality of the world, those whose intellects are uninverted --
like that of a magician -- resort to the vast accumulation of merit and knowledge with the
determination to rescue the entire world by force of great compassion. Having attained the
transcendent (asamsaram) [condition of a Tathagata they remain, giving rise to benefits and
happiness in every way for the entire world. And because their afflictions are removed by the
force of wisdom, they do not fall into Salp.sara. On the other hand, out of consideration for all
beings they do not fall into nirvana because of the power of their simultaneously acquired, vast
immeasurable accumulation (sambhara) of merit. And they become the life-support for all
sentient beings. Therefore | who wish to achieve a nonabiding nirvana, aiming to generate
welfare and happiness for all beings, should endeavor in the acquisition of the vast
accumulation of merit and knowledge. Thus it is said in the noble Tathagataguhya Sutra:

130



The accumulation of knowledge is brought together in order to afflictions. The
accumulation of merit is brought together in order beings. On account of that then,
O Bhagavan, the great being the always endeavor in the accumulation of knowledge
and the accumulation of merit.

And it is said in the noble Tathagatotpattisampbhava Sutra:

But indeed, this arising of the Tathagatas is not from only one cause. Why is that? O
son of the conquerors! The Tathagatas realize (samudagacchanti) through the ten
hundred thousand immeasurable causes that have been realized By what ten? To
wit: by the cause(s) of fully comprehending dissatisfaction through the limitless
accumulations of merit and knowledge.

And it's said in the noble Vimalakirti Nirdesa Sutra:

The bodies of the Tathagata come forth from a hundred merits, come forth from all
[243] the wholesome dharmas, come forth from limitless wholesome roots of
action!

Having acted in this way, he gently breaks the Lotus posture. Then having bowed down to all
the Buddhas and bodhisattvas situated in the ten directions he performs hymns of praise and
makes offerings to them. And then he should make a vow such as that of the noble
Bhadracarya. After that he should endeavor to establish all the accumulations of merit starting
with giving, which are brought to fruition in the unsurpassed Awakening that has the womb of
emptiness and compassion.

131



uoijejipay jo sasejs ayy

T9- $

dyd ‘ledswer Suezoq Aq

uolle|sued] pue uoldnposu|

&

enlwejewp

hq

0-%2.60-8£11500

§§§§%§§§§§%§§§§§§_

132




B ‘Me][ 03 3urpioode
1 mauar Appmb pue 321331 995 pnoys suo ‘uaxoiq
Ayssaared st 3dadaxd e j1 ynq ‘sydadard asayy aje[orA
jou pnoys suQ "mef feuoyninsut jo 3dedaid sy ysureSe
10 me] [emyeu e jo 3dadaxd ayj 3sureSe aq Aew sasuayyy
‘[eanesypog a3 Jo 30 s pue (vsyounzvid Pis) uon
-BIaqI] [enpriarput jo auo ay3] sydadaxd omy ayj jo Sur
-daay ayy sureduod sty ; Ayperowr amd st UM
"UY110J Os pue
‘[1yoxd umo s,3u0 10] A3ojoxnse 10 suprpaw Suninoead
‘Uswrde] 10 sYuow IOYd yum snorregoid AT2AIS
-S90X@ 3Ulaq ‘SINIATIOR SsaUIsnq dyerrdorddeur umns
-mnd se Yons sanIAnde 29AnRS0U JO JUTRLSAI BY) ST STYL
(SIUTATIOR DAISSBDX3 JO JUSWIUOPURQE ST JRUA
"U}10J Os pue
SUIYIO[> JOLIBFUT SE YoNS SAATEDII UO Jeym Ylim payst
-Jes 3ulaq ST JUSULULIUOY) ;JUSUIFUSIUOD ST JUA
310y 0S pue ‘3unyjop Jo sann
-uenb jeai8 ssassod o) ansap ssaf “Ajrrouadns jo 3uraay
343 0} Juswryoeyje SUIYSIUnuIp e Suraq se pazrugoosazx
SI SIYT, £5399[q0 A[p[I0Mm I10J IISSPp SSI ST Jeyp
TY31u Je STOU B[NI] ST AI8Y) pue sumAep
sy ur 1ay3e3 ajdoad may a1aym aderd e (g pue ‘Aeiow
YIM pamopua st oym saAr uonredwod e aisym (§
’$)S1Xd UOI3LIU0D OU 3IYM (€ ‘Awraua 10 uosiad payoIm
Ou ST 319} aIdYM (7 ‘pOOJ pue sayIo[ puy Aises
ued 3uo a1aym aded e (T :a1e sduadsamb uo uoneypswy
103 aderd a[qeyIns e JO SOUSLIAORIBYD JAY Y],
"aduadsarnb urdofaasp 03 sajismbarard
[Te a1 ‘Y3105 OS pue Jjusundee se Yons spy3noy; aars
-InosIp Suneurwa pue ‘“Ayferowr S ‘AJIATIOR DAL}

LL v uoneypawy Jo s28e3s a4,

-23aU Suruopueqe “JUSURULIUO0D pue §393(qo ATpriom
10§ a1159p ss9] ‘ade[d 3[qeyns e ur Sur[am(] ;jI0UD
-samb aonpord yorym saysinberard sy are jeypm

2dUSIM) 10§ AIsinbararg ay

"wdY} saonpoxd yorym
aysmbaraid ayy ‘sasned ayy uodn “esino sy woiy
“A[21 p[noys 3ySisur pue adusdsainb aaswyoe 03 saysIM
OYm 1304 3YJ, JUaUIUSIYSIUS SATIOUOD P[NOYS DUIIIS
-JUWO 3A3MYDE O} S9YSIM OYM JUO ‘dI0JaISY],

?@uu:Euwmw«.N\m ur osye pajond)]

a1y pue ‘quasaid ‘4sed ayy

ut JpsmoA pue sdoad Areurpio ‘sajdpsip
‘seapesiypog “eyppng a3 Aq pauriojiad
9NJIIA JO 1001 33 Ut ad1ofa1 os[e pmoys
NOX "3T U0 3jeuaduod pue defduwaiuocd
‘Toquuawal SAemY ULIP pue jea ‘ayem
‘at] “31s “puels ‘03 NOA Sk UaAd ‘Juaur
-uay3rus oa51ad Amy ayy ur 3sazepun pue
ey ‘uonerrdse “‘uondIAu0D pjoy A[snon
-ULJuod PNoys oA “Wopsim Jo uodajrad
a 03 dn se [fom se Suiaid jo uoy

-09313d a3 Apureisuod pue Appardwod aom
-dexd jouued noA J1 ‘21052191 [, ‘senianoe
vnw saunp Auew aaey noA ‘efereye O

:(ST) Sury ays 07 uo1INLISU] UL PIES OS] ST 3]

_mhmuusﬁmmmwﬁm ur osfe pajongy]

“eIesies jo A110a0d

a3 spadsip 31 se eApeSIYpOg JO Sureu
a1} 3s0[ J0U S0P pue ‘sades pauayius

RIILLRJRUIIA : o]

133




a13ym aoe(d d1qeiIoywod pue [nyodead e ur djejIpawr
03 UMOp 3uTyiIs 210§9q J[9S3UO 3SUL[D pue YIoMm s,9u0
991dwod prnoys aup "SNOTUOULIBYSIP J0U ‘SnOIuow
-IBY 9q pue Y3105 os pue ‘ysy ‘yeaws dn 2413 ing “pooy

3o yunoure 1adoird ayj 3es pnoys royejrpow v
'03 0} Aem YPIYM 3PP JoULRD SUO ‘SpeOI OM]) JO
uondun( 5y je I9[ARY B SYI] “pUe Ajureirsd ou aq [im
219y Jqnop jo adox urBurms ayy uo Surpir ‘@asImIayO
UTEHSD 8q [[Im uoneypaw ay) Aqaray) sny; pue
“Way} ynoqe s)qnop ou daey [im ‘samnydios oy} jo s3ur
-ueau [euoisiaoid pue aaRnuyap ay; jo Surpuejsiapun
Po03 L1924 © ypim ‘oym eanesypog Y Jo uonerduway

~HO3 93 st sTyJ, (uone[dwsiuod 31081100 ST Jeypq

?\F.EEN,ESE.%M ut osfe pajong)y]

"Sfuswayap Ayed ued wopsim sa

-ssassod oym suo pue ‘wopsim dorasep

1M Apnys 03 Liqe oy sey oym auQ

ssuredxa (£1) viwAiipN fo uorsangy Yy,

‘uonejdurajuod
pue Apnjs jo 3nsaz sy aze yongm ‘smara
14311 Jo asned a3 wolj sastre 1y31suy

:sAes Os[e 1xa) awes ay],

3ySisur 03 apeIsqo ue
ST S3YSIM §,9U0 Y}IM 3DUBPIOIIR UT UOS
-13d £Joy e jo sSuryoes; ayp Bururea] JoN

UOUBIUT
2y} Sutaapiur) UI pajels st sy sSunypes) s,eyppng piog
U3 JO suORDas aA[PM] 3Y} JO s3urueaw [euotsiaoxd pue

) UoiIelIP2W Jo Sa8e35 21|

SARIUGSP 33 Jo Aprys dalsuajur pue [myioadsar sueaw
S, jueaw ,yonw £pnjs 03 yaas,, S30p Jeym
[19yoea; payrrenb] e yons yym ued suo se yonu
se Apnys 03 3a3s pnoys sup "diysprey 105 adusned
pue ‘uorssedwod ‘A3rpon] pue a3pamowy yonw Sur
-ABY apnour sanifenb asoym uosiad e jo suononIsur
9y MO[[0F A[[njared p[noys suo jey; suesw sTyJ,
¢ueawr uosiad Ajoy e uodn Suifjas,, S30p JeYM
“uone[durajund 1331105 asn pue Apnw Apmys 03 ja9s
‘uos1ad Aoy e uo £[a1 03 A1essadou st 31 ‘JyS1sur ananpe
03 IopI0 uj ;ySisur 105 sysinbarard ayy s 1eYM
3y31suj 103 ayismbararg ay

"uonezifen;daduod [fe uopueqe pmoys
auo “unejdwajuod sy, (way) 0} paydeye 3uraq jo
95N J} 3q PNOM jeym ‘ureirad st uoneredas aDUIS ‘910§
-oIaup ‘dusurwiradwr pue L1iqeystiad jo ousuIadOe
-IEUP 31 2A”Y “J0U 10 PaA0[Rq ‘s3unp A[pEom [Ty

"SaIISp 3saly) Sururaoucd uoygezyenjdad
~L105 UOpUBqe p[NoYs aUo “SIAT] 21Ny pue s1y u sypney
Auewr sstre saxrsop woy yeys Sunerdweyuod ‘osty

"UOKBIIPIU I0] DALLS pUe ‘[suonoe snonjaa
-uou 105] sdurjuadal ajEUTWIS PMOYs auo Aem STy} Uy
"(91) nuwsvvly Jo souvyuaday ayy Sunpadsiq 0y Surprodoe
PpoolsIapun aq ued pue Ayeiow aind A[uo ay st STy,
‘ure3e amd spew aq ued £)ierour s,auo ‘amyeu DISULIUT
Jo 3upyoey sSury jo amyeu uodn saje[dWwajuoDd 10 ‘pay
“JIUIWIOS sem UOndR 943 Yorym YSnoIy) aInjeu sisurnuy
FO 9] §,pUn JO UOHEZITear dY} uo sare[durduod 3uo Ji
10 ‘ure@e 3dadard ai yeaiq o3 Jou SIUIUIIB}SP pue adur)
-uada1 sey auo JI “I9AaMOL] "9[qL311100UT BUTaq Se paje)s
oI SasUdJJO awos “sa[d1dsTp at Jo sydavaxd s ug

eAILLRWIA a1

134



0s pue jods e o2as ‘adey ay3 jo Ayjenb oU} 30939p ued
U0 “IOLITUI © UI 338] $,3U0 JO UO}D3[Ja1 33 ssururexa
SU0 uaym ‘ardurexs 104 *s1 1 se ‘aFewn 3] JO a1njeu ayj
9z1ear AJaspaid Aewr 103eyrpawn ) ‘Aem smy ug
: "93eWI PaUISdSIp
a3 Buraq se pazmSosas sy 1 ‘2105919 ‘28Rt 3Y) JO £)
-1[€31 9Y) JO JUDUWIUIADSIP Sy ST u.amﬂmﬁ JO oystzdRIRYD
ATuo a3 ‘ased snyy uy “Ajpear jo Suruesuwr aip SZI[edI 0}
IopI0o ur adeun smy; UI9DSTp 10 “sururexs ‘pudyardurod
“yStsur ySnoryy ‘wayy m Iojejtpaw oy ‘padseid
PUE pIeay SI 19A918yM Ul UORDIAUOD Buraepy -a8eun
PIWILDSIP 3y} paf[ed st sny3 a10ja1ay) ‘padsesd 1o preay
SeY ay 1aa93eym Jy3isur ypm sozATeue uay) Iojeyrpaur
3y} ‘Ayrfeas jo Surueswr ay 3ZI[eal 0} I9PIO uJ
"93ewW pauIddSIpuoU e se pazru3odar
ST 31 “a105313Y3 ‘Aj11ear jo Surueswr oy mnogqge juowr
~UISOSIp OU ST 21813 “UOT)eIIpawW STy U] "aSewr pau1ad
~SIPUOU a3 paf[ed st sny3 pue “Yi1o5 os pue eyppng ayj
jo Apoq ayy ‘sangeu e jo a3ewr sy} INOge UOLIIAUOD
dofaaap [im 103e3rpawn ay) “eousdsarnb y3nomyy,
"Teo3 ayj jo Jusurysidurosoe 3o9y1ad
Ui (¥ pue ‘s3uny; jo Ljeax 33 (¢ ‘a8eun pauradsip ay)
(Z ‘@8eun pauzsdsipuou A3 (T :s103R3IpaW 10§ sypelgo
JO Spupy Inoj parepap sey pi1o ayy ‘a10J313Y [,
"JYS1sul st sisAjeue y3noioy; pue
‘8duadsamnb st purnu yo sssupajurod-auQ
{(81) jamaf prop> ur pa
-J83$ SI SV "JY31sut s1 L11eal Jo uonrunuEX? 10 sisA[eue

reymsar ayy “Ayjear spuayarduwod aduadsatnb uaypy
1Y31su Jo vonruyaq

St uoneyp2aw Jo sasels ay]

"agdewr remyrads e Jo uonerdwajuod snosuejuods [enun
-Uod 3y} 105 Aouspuay PHSBISNIUL ue sey pue ‘syosiqo
19110 Jo uonoensIp oy pajeurnuurs sey ey Ayrep yim
PaMOpud a3eys [ejusw e 3ursq se pazrugooar ST yo1ym
‘uonyelrpawx duadsamb aonoeid 18Iy poys asugp

- 9duadsamy) jo uonruya(q

"Y3no1 10 Astou Jou Aem Snoauejuods e ur poxeas
99 pnoys 3umyyeaiq s,suq) Y109} 12ddn ayy puryaq
195 an3uo) yim Aem [einjeu v Ul P2y aq pinoys sdi
PUE 113933 5,5u() "3sou sy jo d 9} U0 aq prnoys jySis
SIY “pasop> 10u uado Ajomus ToUIBU sa4a yyipn -apis auo
0} Sutues] 1ou Y381y 003 10u ‘mo] 00y IaYjIeu peay “uon
-1sod astodmba ur surze ‘I2A®u 03 asou woIy Jy3rens aq
pmoys £poq s,aupy ‘punu a1 djerdwajuos uay) p[noys
Tojelpawr a3 “suo 105 siqejms SI I2A9PIYM ‘uoy
-Isod snjof jrey ur 10 EUBDOITEA P107] Y3 jO jey; se uon}
-1sod snjoj g P9339]-ss01 3y w1 Jeas 9[qerIoyuod e
uo 3umig s3uraq jusyuss T30 JO suonde snomua ayy
ur ao10fa1 pue suonde SNONIITAUOU §,3U0 $S9JU0D uay)
PINOYS U "ued 3uo 1oa93eym Jo s3urrapjo Sunyewr pue
wdy) Sursrerd ‘seapesiypog pue seyppng ay; jo sSur
-jured pue saSeun ‘SqeIns st 19A219yM 10 ‘JI9sauo jo
juoty ur ade[d pmoys suo ‘[punoi3 oy Sunyonog] Apoq
94} JO squIr] Ay a3 yyim SUOndaIIp uay ayj jo seapes
“4pog pue seyppng a3 oy a3ewoy Suifeg
“Burrapns
woly s3uraq jusnjuas [Te Suneraqry jo 3noy ay; :uors
-sedwon jea1g dopaAsp [im auo ‘snyy, Tuswusypua
JO ¥eas a3 ur sBuraq jusnjuss ITe aderd 1m |, :aq
PInoys syydnoys s,aup "9OUBIOIA 10 Lwsua ou s1 B0y

BAILURIRWIA bl

135



"paadsIp aq [fim ssau
-ISMOIp pue ssaufmp ‘sny, -uoneur3uo juspuadap 10
‘BYppng aY3 JO Spasp 2A[PM] Y3 ‘a8ewr s, eyppng oy}
se yons Zury jueses[d £194 e sjejdwajuod poys ay
*da3]s 10 SSAUISMOIP £ SUIODIBAO ST I03e}Tpaur 1 J1
#£$193(q0 19)N0 £q payoensip purw au s ¢ssaupmp ojur
183 ] oQ ¢323lqo Surpuayerdde sy proy Apsadoxd oy,
:Aem smyy ur 9zATeur Os[e PINOYS 103e3Ipaur Ay,
“UORIR}IP3UT ST} JO
S}[NsSa1 SNOLIOJLISUI Y} U] PINOYS SUO X3} JUTes ay}
woi] (1) Sunsaftuv vyppng 1uasasd ayg Jo uosupaN
Ut pauredxa ST UORE}IPaUT SIY], "SSYSIM 3YS 10 JY St
Buoj se y1s pue ‘punu pajurod-s[3urs yiim AyTea uo ajey
-TpauwI p[noYs I101eyIpaw 9Y; ‘SurZijeqiaa J0 SUTLLIdSTP
moym Aem snp ur payejdurejuod Suiaery “YMOJ 0s pue
SOUDJSIXd JO 2INJeU DISULLUL 9} D] AU “UORI3[jaI
e 1] “3u103 pue SUnUod Jo proAsp are Ay aInjeu
SISULIUL I18Y) Aq PIOA a1e s3umyy [[e ‘A[ie[rung -aunu
pue | [ye dseid] jou s90p 3] "2InjeU DISULUT JO PIOA SI
3 "219ymAUE 10§ SAES] II SPOP JOU ‘DIFYMAUR WIOIJ SUIOD
10U S30Pp eedRYIE], 3Y3 Jo Apoq sy yey Sunerdwsiuod
4q y315Ur 23RATIND USY) PINOYS I0yeIIpIw Yl

rasfodmba ur eapesnypog e aq 03 payess
ST 129[qo sy} uo punw 18y J0 spy saoerd
OYM du0 ‘uorxa[durod aN-uapo e Yynm
prpus[ds 4194 s1 p107] 9y jo £poq ayf,
TUOHBIPIN Jo Sury ur paje;s st
1 "a11§ JO Juoiy ur 3umirs J1 se Areapd Surmol8 Lpoq ayy
995 UeD I03R}IPaW 3} PUR ‘9SBID SSAUSSI[}SAT PUR SSoU
-[[NP [IHUn S3eW STY U0 938}Ipauwl PJnoys pue Sanjiira

Ll UonRIPW JO S258)S 24|

S31 Burureyqo ur SaI2)ur ue jersus pmoys Iojeyrpawx
ou3 ‘snyy Sunerduwayuod Apueysuoy 's3uraq Emb:.mm Jo
1joUsq ay3 10§ sueawr snorrea Yy3nory; ssonoerd pue
‘sardsip yo A[quuasse O3 UL S[PMD “syrewr pue sonst
~IoPRIeYS snowidsne sy ym pauiope st ‘any :m.E.ow
pauyaz e sajeururs eredeyie], ays jo Apoq ayg ‘noqe
PIeay 10 uaas usaq sey PryMm ejedeyqiey ay jo a3ewn
Ue U0 punu ray 1o sry 3uerd 3s1y 4q uonejIpaw
dduadsamb adnoerd uayy PINOYs 1ojeytpaw ay .

Teo3 1a513d ayy ureyye o
°Iqeun aq [im pue sguny; jo Ayrrea1 ayy azrpear jouuwes
U0 ‘asay sonpdeid jou ssop suo J1 ‘suonerpaur ySisun
Pue a>uadsamb aoroesd jsnu TuLwuayySpus aAsanyoe
01 SaysIm oym auo ‘aroye1ay . JUBUIUL)YSITuUS Jo aye)s
o3 St suope sy, ‘suonemosqo Ile 3utuopueqe jo jeog
a3 ysiidwoooe %Ewso‘ﬁoﬁ Aewr suo ey} suoneypawr
yS1sur pue @duadsamb jo sonoeid Y} y3nomyp mmwmbm
~UOWIap ] ¢a)es3suowsp ssadord S} S20p Jeypy

_ : "PaIsdjIuewW st eyppng sy jo aFes
o4} o uonmur oy uatp ‘Paystdwonoe st ‘uonemdsqo
[Te 3uruopueqge jo JHsHIvRIRYD a3 sey yorym ‘Ieo8
943 JO Jusuurelze B3 uaypp ‘uonepau jo yyed ay; jo
sode)s Surureurax 94} uo 3e)s amd \mezeoﬁ 3y} our
[purw jo ajess PoIyap I1ay3] uriojsuern bﬁﬁsmao&
Aewr Jauonmpoerd e uonegpaw jo yyed sy y3nony
“IXI[® [euDIpaw jo asn oyl o1 ‘Alrequig

"s3uny jo Ayear
o4} Jo uorsuayardwos ay; P[> ST eAjESIYpPOg a1
Jo a8e3s 35113 Ay “a105919Y, *sSuny; jo Anrear ayy spueys
~Iopun auo ‘euswousyd jo JusHLPeIRYd ay) ySnoxy
SSdUPNS sazITear aUO UBYM ‘Aem oures Y3} Uy Y103

eniwejew
Aefew A oL

136



193u0] ou auo ‘[puodaq pue] swoje
0} UMOP saduejsqns pazAjeue 3uiael]

:(07) oy SWISIA
ur pajess s 31 ‘snyJ, "0} palsype ag Uued adUISS? 1930
OU ‘swioje 3y} dzA[eue pue suwoje OJul Wat J[ds am J1
"purnur Jo sopsuajoereyd a3 woyy rede 3s1xe Jou op 19}
-JRUI SIR JEEY)} SJUSUID3 9} PUR BIPIW 9SUIs a1} ‘sajed
-2133e a3 urodmara ajewmin 9y} WOIL] "SUUII[D
U22)ySId 9y} pue BIPIW ISUIS JA[aM} S} ‘sojes
-2133e aAy o) ueawr suryy ‘JoLIq U] Aem ST} Ul pajea
-j[Nd 2q Os[e p[noys sSUNJ Jo SSAUSSIF[3S YL,
*SNOdU01Id 3ureq ARIour
se ,aunu pue [, A[p[rom [0y jo 1dsouod] ay3 azerd
-WI9jU0d PINoYs dUo ‘0G "9saY} woij jrede adu9}sSIXd
Jo Aem JS}O OU ST 3ISY} ‘SSdUAULRW IO SSIUIUO JO SO}
-SLI9)ORIRYD SV} SARY ISNUI J[3S B Ing “J[9S 3y JO aInjeu
[ea1 oY) Jo uonezI[eal Junjde] JUSWAIR)S IS[ef B ST ST,
"SSOUQUO pue A)TUId]L JO SOISLIdDRIRYD JY) Sey uos
-13d e ‘SJOOYDS ISIUPPNGUOU 313 JO SULI}DOP 94} Yim
aduepiodde ur ‘seazaym Ayeinid pue sdusuewradurnn
JO sdpSLId)ORIRYD 31} 2ArY 1I0J 0s pue saje3ai33e ayy
asnedaq Y310j 0s pue sa3edai33e JO dnsuapRILYd Y}
dAEY JOU SI0P J[9S V "EIPaUI 3SUIS pUe sjuswa]o ‘sayed
-2183e a3 woiy jrede 1s1x8 03 paaradsad jou st [ueunye]
JIos aY], :snyj az4[eue p[NOYS I0}R}IPaw Y],
‘UIOPSIM A
-pnd pue 3duLdsamb ur urewra1 pnoys auo ‘a10jaIaY],

,Juopsim 3aj1ad £q
aInjeu dISULNUL JO Yde[ ,S3UTY) 9Z1[eal
ued BAYESIPOY B ‘BIBASIID[O[RAY,,

6l UOIRHP2W JO 525015 24|

rejedeyie] oYL, joInjeu dIsurnur
JO >oe] s3uny; azijea1 eApesIypog e
ued Jeym £q ‘p1o,, reIeasanofeAy

SUOIUSU] 317 Su1]a0VAUT) UL Pajess ST
1Sy 'sueawt 1830 Aue £q jou pue ‘wopsim Aq 11 9z1peaI
Aew ap ;S1y) az1jeal am Aew MOH "aInjeu dISULjuI
119431 JO p10Adp are s3uryj pamquye e pue mmumw
-2133e aayy o) ‘uosiad ayJ, -armjeu JISULUT JNOY}Im
ole sSuny ‘APyewnn ¢ALiesr syewnn Y} ST Jeym

Ayreay syewnyn ay g,

| "YIni} ay3 99s 03 Juad
~1JJNS J0U st suofe adusdsamb eyl mouy osfe prnoys
SUQ "WOPSIM Ym Aj1[ea1 uIsdsIp pue sduadsamb jo
©3B}S 9} Ul urewal pInoys ay ‘sty) suop Suraeg]
"192(q0 paared1ad a jo reqid ayj o3 punu a
Jo yueydsra a1y an pmoys 103e3rpawr ‘ssaurnyoiem
pue ssaunjpunwu jo adox ay3 ynm ‘jeurq uy
Aynunurenba ajeanmnd pue 3100 usssay PInoys auo ‘aurmy
1243 3V 193lqo sj12a19019d Afsnosurjuods [m puru 2y
10 ST “SS3[3Sa1 IO [N JOU ST JOJRIIPAU 33 USYM
way) 4q pajoensip Sureq dojs
pue S3Uny) JO 3IMjeU 31} JO JUIY} PINoYs Suo ‘a10Ja19Y]
Jusuewiad jou are £ay) asnedaq a[qerar are asay
JO SUON “1se Jou Op §1d3[qo I9NO Jey; pue ‘sfem Auewr
ut amduir st Apoq ay jo apisur sy jeyy ‘Y310J os pue
“Buragyns ‘usuewnradu are sSuny) pauonpuod [re yey
IopISU0d pnoys Iojeyrpaur ayy ‘“A3rear jo Surueaur iy
aje[dwajuod jouued 31 pue ‘suondippe snotaaxd 4q pa
-PenSIp Junwodaq 1 jo Ayiqissod e st a1ay) 10 ‘[spaap
PUE SJUSWS[J3p 03] pa3dIppe ST puIw §,3u0 §]

R
TIVTTIVN 8l

137




§,8U0 Jnq “SIXa Jou Op s323[qo [euIa}xy
:pyup SULISIA 94} Ul Os[e puy
“AJuo-purul 91 SW[esl 991} YL

:(17) s28v1S ua], a3 Ul [sa3e3s eyppng SYL,

‘ea1307 j0u st Aysuadoid e jo

3DU2)STXd 3y} ‘OI0JOIN I, "aui} SS3[SUTUUI3aq WOIJ ISIXD
j0u s20p 19[qo uy W3 jou ST s1y3 Ing ,, Y10y 0s pue
<ur1oj se steadde punu ayy ‘“Ayisuadoid e jo Suruadur
ay3 ySnoryj ‘os ‘wiroj se purw spuayidde auo ‘auwm
ssa[8uruurdeq woIg,, :$93e3s SULIDOP A[UO-pur ayf,
| ATuQ-puriAl jo aumpoQ YL

‘SUIedIp O3 IP[UUIS
are ‘suorsuayaidde e se [[om se ‘30a{qo pue 1a{qns
‘Afyusnbasuo)) 1alqo ue se readde o} puru ayj 10§
a1qrssod 30U ST 31 ‘210Ja1aY ], '}SIXD JOU P[NOM OS[e PURl
oy ‘Aem smy3 uy ‘ISIXe p[nom 3uryjou usyj ‘swoje
a3 sAo1sap OS[e pue SWOje 0} UMOP UIIOJ B S3dNPal
aUO JT ‘IO "}1 SAYSIM IO JO SHUT} auo se jsnf ‘Inojod
ﬁﬁm w10y jo spadse sj1 0) Surpiodde ‘araym4iue amdo
pInod 322[qo 3y udy} 493[qo JeuIalxa ue se sreadde
BUO[E PUIUI PUE §103[(q0 [PUI)XS JOU dIe dIN) )|

*3[qISIA 3 J0U P[NoM Os[e
ULIOJ SY3 “PUlll 3} I ‘2aI0UWLIOYHIN] ‘SaNjalieas aaey
10U p[noMm s1o2(qo dY} “puru a3 1] 10 ‘sanLIea Aueur
2AEY P[NOM OS[e PUIW d} ‘SajaLTea Aueur darY §399[qo0
3y} JT “9SIMINI] "UOHUZ0D 2 JOUUEd PUTUL Y3 UdY}
AI1I0§ JO INjeU aY} Sey uonIudod sy 1 10 “UOHNII0Dd JO
aInjeu a3 dAeY OS[e p[nom s}d3{qo sy} “‘purur Jo amjeu
ay} aary spolqo [eurdixa Ji asnedag jAym 393[qo

L3 LIONRIPW JO 25815 24|

[euIaixa ue se readde jouues osfe purw sy ‘Areprung
ISIX@ Jou Op s123[qo [ewIsyx® A31feal djewnn Uy

, [zsz 2 01 D]
"9PTYaA I93eaIs 9} aa1ed1ad ‘adueivadde

-UoU Ut UIpIqe ‘I0Je}Ipaw yj [[Lm sny[
-aduereaddeuou puossq 03 ysnw suo
‘ouore puru ay; puoLaq suog Suraely

{95z 2 01 YOI

“pPunu sy puoaq

03 3snur auo ‘ssauypns Suraorag
'§309[qo reursyxe pusypidde jou pnoys
© -9uo ‘suofe purw a3 uodn Juif[ey

1JX3} aures o) ur ureGe puy

[68% A 01 "uD]

"SULIOJ [eUI)XD Sk

steadde yeyy punu umo s,suo [£uo]
SI 31 {JSIX® JOU Op SULIOJ [ReUIa)XF

:1X9) swres
Y ut paure[dxs osfe s1 3] '}I SURUEXa PNOYS suo Aem
SY3 SIS "ISIX3 30U Op $3102(q0 J9Yy30 pue wiof ‘purw
woiy jrede ‘Jurodmara sjewnn ayy woiy g ‘polqo
[BUI9IXd ue Jo wrIoy ayj jo joadse ayy ur sieadde
“UIeaIp e Uy urIoy e a1y ‘purur ayy ‘ojdoad Areurpio
103 OS "310j 0s pue Wi10§ 03 payde)e A[UdyeISIUT Usaq
SABY am ‘durny ssa[3uruurdaq woij I18As MO

[9z1 a2 yD]
"MOIA IOLIdJUT U £q

Pa3zi[eal aq jouued AJuo-puru jo uon
-ejuasaxd ayy, “uriog aray) spusysrdde

eniweewIA 03

138



9y, "2Injeu dISULIJUI S31 Ul 3SLIE Jou
S30p SUOHIPUOD WOIJ SISLIE YoTyMm eyl

{(¥2) Yo4o 19maf ay 5 paiels st i1

(22 12 WP)

“AuLIe sy pue [IASp [MJII8d3P Y} Jo 1y31s
3y} Aq paAaowUN sem ‘puri I-AS

oy} passassod pey pue ‘s3ury} Jo uon
-eurSuo juspuadap Jo amnjeu dISULRUI JO
oe[ a3 udas pey oym aourrd edyeg sy,

(g7) uorsuvdxg Sunuivy)) sy3 ul puy
‘aInjeu

DISULIUI OU SI 313} ‘A[a1ewmn nq ‘Te
~UOTJUSAUOD S] S3UT} JO UOReUI3LIOo JY],

YUY SUljisiA S} UT Pajess SI il ‘910§
-9I9Y I, ‘[EUOHUSAUOD ST Jel} pue STy} JO UOLJRUI3LIO JU9p
-uadap a3 JO JUBSWIUISDSIP S} ‘TOAIMOL] "YI10] ow pue
a8eIrur e oY1 ‘aINjeU DISULIUT I} UT PIOA a1k “U}10]
os pue ‘123lqo pue 3{gns s3uryl [[e ‘210313 ],

[ upsppuvaryg pag ut osfe pajon)]

*SSUSSITUSIS JO UOTIE)Ipaul 3) OJUT U
ue I0TeZIEal STy} YSNOmp) pue ‘ssau
-PIOA S} 9ZI[B3I UBD PUTW JO UOT}RZI[eal
a3 $3a3s oym auo ‘yurodmaia syewr

~T}[N 9} WOL] “J[3S} OS[B PUI JO SSau
-PIOA 3V} ZI[LaI OS[e Ued dUO ‘purtul ayj
S3YD1L3s SUO JT ‘A[TeTTUIIS *S3UTY} 3SOY}
JO SSOUPIOA S} IZI[eal [[IM “‘SIYIT2p pue
Sa3mpur puru Iy Yonym ul s3uryj asoy

£3 UONRRYP2W JO S28R)S 241

JO @oudssa a 53938 oym auo ‘ssauproa
U0 uoneypawr ssuajur ySnomy, “UonedLI
~9¥J [PIUSW WO 9315 ST YDIYM SSaUpIoa

U0 uonenpaw ajeanmd pmoys smery
[Butussostp] ur [IITHS ST oym auo ‘smy |

(22) 12maf pnopy
ul pauonjuaw osfe sI 31 ‘°Ininy pue juasaxd ‘1sed a3

pusyaidde jou ssop suQ "s3ury; [1e aared1ad ou saop
duo ‘s3uny J1e jo arnjeu JISULDUL 313 sazATeue wopsim
199518d ypm suo g1 “snyg. "Y}105 0s pue uorsnyr “uory
~BUISLI0 Juapuadap jo SONsHaPRIRYD Ay L[uo aaey
osre sSury [[¢ ¥eY3 Iopisuod prnoys suo ‘punu oy
NI “Apreqmuarg -yy1o5 os pue uorsnpr ‘uoyeurdiio jusp
-uadap jo SORSHapPeIRYD 2y3 ATUo sey puna ‘a10j5a19Yy],
‘[43105 0s pue s323(q0 [BUI9}Xd o3 woxy yrede] 3sixo
0U S30P 31 asnedaq ssaufuew 10 ssausuo Jo ammjeu ay
OARY jouued os[e purur ay Aem ST} Uy "sssufuew 1o
SS9UBUO JO arnjeu drsurnur ue SARY Jouued L3y} “yp105

08 pue $153(qo [eurayxa Jo sanoLrea are a13y) sy
ISIX3 J0U pnom
PUIWI 113105 0s pue urroy wozy jrede 9sNeddq ‘as[ey os[e
SI punu A[1eqruans ‘aspey aze Y110y 0s pue wiof ‘s303lqo
se ‘a10ja13Y], "[uonezirear JO S[943] JuaIayIp je] Ssard
“DSIp JO Jysusq a3 10§ pue Ayrear grewnm ur sgunyy
JO 90uL3sIX® Ay} Jo uorzenga: 93 10§ a1e [3a0qe suon
-e30nb omj asayp] Auo-punu jo suoneuerdxas asayj,
SSSUPIOA JO aunpo( ay L

lesy

‘0L "Y> O3 [eORUBPI 8131 303lq0,, prom a1 10§ 3dadxy]
"§393(qO reussyxa se sieadde purw umo

enieewIA | 5

139



3q P[NOM 3I9Y} “UsY]} ‘pauociiipuodun aq pnom s3Sunyj
‘asned uo Jurpuadap INOYIM 3sED ST} U "awm Y} [[e Sut
-SLIR 3q p[nom s3uny} asnedaq ‘Sunpdue uo Surpuadap

JOU ‘Osned JNOYIM JsLIe jouued s3ury} ‘os[y
"2A0qe pauonuaw sua[qoxd ) Jo asnedaq si1d

-J10 pue J[9s Yjoq Woij sjeurdLio jouued s3unyy,
-BunyiAue woiy asure
pinod Sunpifue jey; wapqoid ay) 2q pnom aisy} uay}
‘1930 WI0IJ asLIe p[nod s3uryj JJ 'SI2Y10 WoIJ SsIe
JOUURD pUR ‘SIAJISWAY) WIOIJ 3)eUIZLIO J0U Op s3uny)
‘a10j219Y], "asuIe 03 d[qissod aq p[nom Iamop LS
B pue pIyd S,UeuIoOM UaLieq € 110y S jIqqel e se s3umny}

yons uay} ‘a3eurduIo pnod s3uny} ajeurdrroun Jj
-Buneur3uIo swodaq AJsss[pua Jr'pauaddey aq 245U
JuneuldLiouou y ‘usi} ‘sjeutdrio p[nod s3unj} pajeu
-13110 Apeaife J] "PaysI[qeIsae Uaaq aAeY Apeaije s3unp
S} 9sned3q 303LI00UT ST ST “93eur3LIo s3uny) pajeur3uo
Apea1pe ay 1o} sAes auo J] ;91eUISLIO PajeUI3LIoOuoU 3y}
10 ‘s3unp) pajeur3LIo ApeaIfe 9} Op ‘SIA[aSWSY} WOIf
91euI31I0 SSUN} JT "SIA[RSWISY) WOI SLIE Jouued SSunyJ,

"SI0 IO SSA[aSWAL} WOIJ 3SLIe J0u op sSuryy,
"9STED JNOYIIM JO ‘ISYJ0 pUe J[as JO 10q “IaJI0
“JI[9S WoIJ U10q a1e s3uTyj jey) Aes 03 3091100 J0U ST J1
‘Aeyewnin ‘axo0jaiay], “3unpea; s,eyppnyg ay: jo jurod

PapUIUL 83 ST aInjeu JISULIIUT JO YDe] a3 ‘smy,

(62¥ ' 01 W)

‘TeuonuU3AU0d 33 se paydaooe st

aInjeu DISULUT Jo Yoe] ,s3ury} jnoqe

UDYRISIUWI ST UDTYM JBY [, '9INjeU JIS

-ULIul OU ST 219} A[9eUIl}[N Jnq ‘[euon}

U2AU0D ST SUMY) JO UORIRUL3LIO 3L,

S8 UOIBYIP2W JO $2835 241

‘U] Susgisi oY) ux pajeys SI 3] "UOIS
-NII s,uepew e A[azour st yyng [euonuaAu0d ay; jo
uoneur3LIo Juspuadap ayy pue BN syeumin jo yurod
~MOIA S} WOy 3INjeu DISULLUT OU ST Ity ‘snyy,

(€12)
"Surstre feuonIpuod jo Surueaw

U3 9zIeal jouued uosiad astmun ey
“3unyp apqns £194 € wLAR jJo Suneurio
dIsurnur sy saziyenidsouod oym sugy
0z )

Jusstie sey 11 Aes suo ued Moy ‘amjeu

- DISULIJUT S31 UT USSIIe 30U Sey yorym
FBY L, "2IMjeU DISULIIUT S}I UT 3SLIE J0uued
payewi3uio Apuspuadap sey yorym jeyy,

{(sas4ap Apxas oy ur) pres osfe eunfieSeN a[jqoN

"Paonpoid jou ying sjewmn ur

ST suonrpuod pue sasneds £q psonpoid
SIUDIYM JeY], 'SUOLIPUOD pue sasned
£q paonpoad are s3unp e asnedaq
“BunpAue spesriqey jou seop s3uny
ITe JO 2duLsss ayy sazfear oym auQ)

{(S2) sp1arg vyppng
11V Suriajug Jo JuamvuAQ JY8r7 Ul pauonuAw os[e s1 )]

‘dnpoeid eurey( jo

ssanoxd ay3 ysipduwiodoe ued auo ‘snp
uodn Jur[ay -aoeds NI ‘sAemre
S1s1X® pue qiadns st 31 ‘szozonbuoy

343 3o Apoq a st Apog yinuy,

efiwe
HILejRUIIA ¥3

140




"uondesIp dojs p[noys auo ‘31 Jursned st I2AdjeyMm
pIedsIp pue yiroj os pue adusueurraduny ayerdure
-U0D P[Noys suo ‘pajdeIiSIp aq 03} JNOJe IO PLIeISIp
Usa( Sey PUTU S,3U0 UayMm $103[qo padippe Ajsnoraaxd
10J 211sap 03 anp ‘Aem aures ayj uj *A1ijear jo uonyerd
-WBJU0d WY € 3U0 3UIAlS ‘9sead Uay) [[IM UondRLSI(]
BUPPNg 3yl jJO Spes(] SA[dM]I, dY} IO uoneul
-3110 yuspuadap ‘eyppng sy jo aGeun ue se yons Juny
jueseayd A124 e je[dwajuod pnoys auo ‘Arepd jo e[
asned pue purn 3y} Jqrur dosfs IO SSIUISMOIP USYM

uonpensiq Suisea))

‘[uoneyrpawa 10§] ssauSurmun
dojs p[noys auo ‘uonoensip v ur smey Sumss Ag
suonpeysiq Surddoyg -9

I UL 3S303UT [NJYSIPP 2jeAn

-[nd P[NOYS pur “UOHR}IPSW JO SONIIA Y} X3S P[NoYs
9UO “UONBIIPAW UT }S9I2JUL OU SBY PUTU S,3U0 UM
Jsaraju] Suneann) °g

"wopsim 32971ad Jo 103e3IpaWI S} SW0dAq
uay} [[im pue ‘Surgidue pusyaidde jou [[im suo ‘sSuny
JO aInjeu DISULIIUT SY} WOPSIM UJIM SSUTWEXD SUO
JI "Y310J OS PUE ‘ULIO} UO UIRWIAI JOU 3] "‘uonedIIqe; Jo
uonezijenjdeduoduou ojur purur a3 adefd pnoys auQ

uonePa Ul putiy a3 Sumelq A[ySnoioyy,

"193[qo pasnooj 1oexa 194 ayy uo ayerd
-Wa3u0d urede pInoys auo ‘sasesd UOORNSIP 3} Udym
PUE ‘puUr Jo dInjeu ayj SUnUeXa pnoys auo ‘s33lqo
[EUISIXd PIEMO]} PIJORISIP SSWO0Dd] PUIW §,3U0 J]
uoneIP3N ul putp ay; Sumepd-ay ¢

L3 UonRIP2W JO 525816 241

“pur [aanerpaw] Jo LAJmMunuod pajornsIpuou 10y

SALLS P[NOYS 3UO SNy} SUTUFRWIDY AN[eOHLID IO SIsA[eue
‘UOne3NSaAUT JNOYFIM ‘Purur jo sjeis JUIUIIISIPUOU
a3 ut aande A[snosuejuods ‘UORISXS JNOYIM A}ITea1 uo
Buneyrpaw A[snounumy urewa1 pnoys auo ‘og "pauIad
-SIP 3 0} 3S[o SUIYOU ST 213U} ‘SIU} SIPISIY JUSISTXSUOU
© U0 paseq st pazienydeduod st yeyy Sunyidue Kem snp uy
UONEHPIA a3 Sumuyuo) g

"SI djejIpauwl p[noys suQ
‘[@1nyeu Srsutnur sy ur] Jusysixauou st ‘pasodwodun
10 pasodwod ‘Buryifisas ‘Apjewnn  ‘arojarayy
UOLEJIPI UT PUIA 2y} Sue|] T

[q1¢€ orjoy ‘mfury

adefed 3oL "qi. "0z d ‘eSueqie(] ‘uoisIaa ojsueg
‘SaUrT pUvsnoy , 813 P UL JUSISIE)S Te[Tulls V]

"UOISN[IT Ue pue WeaIp e o] 3q pnom
‘003 ye} ‘BURAIIU UR) 19)39q Tey Sunp

€ 9IaM 319y} JI pue ‘UOISN{[l pue WweaIp

© 3Y[1] ST BURAINI UaAS ‘UOISN[[I UR pue
WESIP © I SI eyppng aY3 UsA? ‘Boyqng

:(92) wopsip fo aouspuasuvsy

Ul pres ST 1 Sy "WISdSIp P[noys auo snyJ sSumny 1sy3o

Aue noqe [e} 0} SSI[PIAU SI I1 ISED Jey} U "eURAIU

I0U BYppNg ISYIBU SI 3I3Y) A[S}WIR[[) TEUOTIUDAUOD

Aquo st s3ury; jo Sursire ayy jo worssazdxa YL, “Sur

-stre s3uny; jo Ayqiqrssod ou st a1ay) ‘a105a19Y ], 'sSury
Jo 3ursiie ay3 03 AJIPITeA OU ST 2193 AeMm STy uf

"$S9[asn aq

PIMoMm [eo3 s,au0 ysfdwodde 03 s}10JJ3 [[e asnedaq ‘soeyp

Ul J[nsal pnom yomym [eursyd 3ureq jo wwapqoid ay

enuUeRWIA . 93

141




:(£2) AmppmydasuoouoN Swaapug ur paureidxs st sy “uon
-BudnN[EY pue ‘Isjem Ul UOOUI a3 JO UOTDS[JaI k ‘@Ferrux
B pue “Wesip e ‘UoIsnjl ue oY1j aIe Wwoay} JO [[e jey) 9ZI
-[ea1 pue sSuny} A[PJIOM [[E SUTUIEXS PTIOYS JUO ‘SINDd0
purwu pue £poq sy3 03 9[2e3SqO [EUCISEIDO UR J]

"S9YSIM au0 Se 3u0] se 10] AJTeal uo SUuTenuadUod
3IS PNOYS 10}Je}IPaul 3} “JUSWSAOUW AUR JNOYIIM ‘UdY],
‘fyrurruenbs pastodmba ayeanmd pue ssaussapisar pue
ssaupnp [eyuswt dojs p[noys suo ‘a1oJaIaY ], "papurq A|
-[e301 2q [[IM purnu ‘pySIsur Jo de[ 93 JO asnedaq ‘Uay}
‘apewt s 31033 ou pue sieadde ssaunp uSypm

"PR30RIISIP SWO0D3q [[IM PUTUI USY} “OPUl ST 103§
Iyyny (s pue ‘ostodmba ut st punwu a3 pue pasead
DA®Y SSIUSSD[ISaI pUR SSIU[[NP USYM JTig "SSoUDIEeme
9JeAn[ND P[NOYS JUO ‘SIY} O3 J}0PIIUL Uk St ‘DI0JaIdY],
"}[ney e st sy} ‘way} dojs 03 110JJ9 ue axeW JOU S0P
9UO JI “INDD0 SSIUSSI[ISAI pue SSAUJ[NP USYM
"W3Y} 3}eDTPEIS USL) UBD SUO ‘SSoUjIa[e
Y3no1y} omj 9say} pazru300a1 SUIABL] "SSSUSSI[ISaI pue
ssaU[[Np Y30q O3 9JOPIIUR Y} ST SSAUIIS[Y "302[q0 ay
jJo 3urpe810§ oy} 03 230PTIUE Y} ST SSIU[IYPUTIA
"S3UIY} 9533 91RATND PINOYS SUO ‘DI0JAI ], "SSIUTZE]
0} djOpLUR 3} SUWI0D3q Y}I0J OS pue YjreJ ‘Aem smyj uj
"d193I3ud pue SqIX3J purw pue {poq saxew UoIaxy
‘padofaasp aq ued uonaxa uoneridse ySnomnyy "uon
-exnidse dofaAsp ued Jojeyrpaur a3 DUIPHUOd YSnoryJ,
"9DUSPHUOD Sey SU0 ‘uoneyrpawr ul yirej ySnoiyjy
"SSSUIZE[ 0} S9}0pIIUe aIk 9S3} JO INOJ ISIY Y],
‘Ajruruenba pue ssausIeme ‘9OURAISSGO ‘SSaULN
-purnw ‘A3ure ‘310539 ‘uonenidse pTeJ :9sIM0d popYSe
3y} 23eARND PINOYS SUO ‘3S3Y} 0} SIJOPIIUR Sy .

68 uonepP2wW JO sa5e)s 24|

*}I0JJ9 SSI[PIdU pue }I0JJd

-UOU “SS2USSa[ISaAI “Ssaufnp ‘402(qo a3 Jo ssauny3a8105
“SS9UIZE] :SUOIIONIISJO XIS dARY SUOL}RIIPaUl [e ‘JoLIq U]
UOHEIIPIA 03 SUOTINISqQO YL

*9[qBIIOJWOD a1k
punu pue £poq 33 se 3UO[ Se 0§ JUSWDAOW JNOIIM
uoneIIPaW Ul UTewal p[noys auo ‘Arear uodn ATusaas
pauin} pue pajiun aaey JSisur pue sdusdsamb yyoq
usyMm ‘193030} Sunjiom s[[nq paxoA omi I

| - ySsur
djeAlND pInoys auo ‘ased siy} uj ‘Adears s[aay oym
uos1ad e ayI] ST auo pue ‘A[1e3a[d A}i[eal 93 0} d[qeun
ST 2uo ‘oouadsamnb yonw 003 st AT USYM
"90uadsamb ajeAnnd pmoys suo ‘ewm
STJ1 1V "A)1[eal aared1ad 03 s[qeun JIojeypawr ay; 3ul
-eur “purm Surmoqq e ur dure] JIo ue [jo aurej s3] I
ajeIqIA O} PUIW 3Yj} sasned s1y], -osreds swodaq Aew
20uadsamb §,3U0 puUE ‘DAISSADXD SUI0DD] ABUI WIOPSIM
$,9U0 ‘JYITSUr U0 3unepauwl Uaym ‘SSUIaWog
‘y81sur pue aduadsainb jo Lyrun ayy jo yyed
a3 paysiduwoode sey ay ‘auwry jey; 1y Ajruruenba ysiy
-qe1sa pInoys ‘Surxe[a1 Aq “I0JL}IPaUW S} pue ‘SSoUSSI|
-}S31 10 SSau[[nNp ISYJIaU st 3191 ‘A[snoaurjuods pue
ATuaAd ‘AT1ea[d AJ1[eaI UO $9}RIUadUO0d PUTW 3y} UdYAA
-90u2ds3mb ou s1 2131} DU pue ‘AJjeal Uuo Urewal
JOU S0P PUTW 3} USYM INID0 SSSUSSI[ISAL 10 ssauqn(]
Aynuruenbg Sunurog *6

"103[qo pasndoJ A13A 3y} 0} WwInjal
Afsnoauejuods 03 purur 3} 10J ALIS PNOYs U0 U],
© ssaupauIog suQ Sururog g

ELIURIRUIA 83

142




*So3es JTULIdY pue
sa[dosIp a3 jo yyed ayj ojur qrey pue aoead umo Ly
10y AJuo 2Am3S 31} ‘sueawr [y[IRYs Suppe] ‘sSureq
jusnuas Jo JydUSq 9y} I0J Yixoj os pue 3urard jo
uonayiad ayy sdpdeid Jou op “uorssedwrod 3ea1S oe|
INQg ‘@dud)sIxa DI[DAD 03 Payde}Ie JOU dIB OYM 3SOY ],

£3pede) 3[ppIAl JO UosIag Ay

"9DU9ISIXd
dIPAD> ur 13puem Apuanbasuod pue ‘suonde Jo spury
Auewr jrurwiod £ay; ‘JIas 03 paydeny -a8pajmoury
9S[eJ 9ABY WOPSIM JO JYSISUT 33 O] OYyMm SOy,

Aypede) [rewg jo uosiag ayL
l6c¥ ' 01 "y2]
‘2Injeu
DISULIJUL OU ST 3191y} AJajeuuin ‘ATe
-UOTJUSAUOD INdD0 S3Ury} jo Surstie ay ],

[opity Surnsip

ul] pres aAel JOU p[nom pI0] 3y} ‘Aem SOy} J0U d19M 1

JL/0S[y juonpduny 1105 0S pue ‘10352 pue asned Jo diys
-uohe[aI a3 P[Mod Moy ‘Aem ST} J0U 1M I J]

"UONEDIJIaI IO UISI[RUISID JO SUISIIXD 3}

Ojul [[eJ 30U [[im [90ndeId s,u0] snyy pue [[eax A[[eois

-urnut se sgunyy] pusyaidde jouued suo wWOpPSIM M

s3uny) sazA[eue auo uayp ‘Surfyrar rou Suyerpndar
Iyireu aq [im [Aydosoryd s,au0] ynsai e sy

's303[qo juesesid se seadde

Kay) ‘pazATeue jou are Aoy} Udym ‘sasned snoirea

Jo uoneIdWOI3U0d B Jo asnedaq Ing ‘pajeurdrioun

a1e s3ury) [[e ‘maia jo jurod ajewn[n ay; woiyg,

Le uonelpaw Jo sabels ay)

1SN aje[duwrajuod Aewr auo ‘uonisod snjoJ ayj} jo
s39] passoId ay) SurqInisIp INOYIIM ‘SaYSIM U0

J1 “I0 ‘UOT}e}IpPaW WOIJ 3SLI ArWI 3UO UaYy],
"UON)B)TPaUI UT JIS UED 3UO Sk JUOo[ se Jo Moy 3uo
IO ‘JTeY pue aUo IO ‘SINOY 32143 JOJ UOp 3q P[NOYs $sad

-01d e yons [jean)a1 UOT}LIIPIW UL ST U0 USYM]
"UOT}B)IPaW SUes
oy swnsax ureSe pue xe[a1 PNOYs U0 “paJeInodsip
S3aUI00aq puTwl Ay} JT "sSumys [je jo souereaddeuou ayj jo
UOT}RIIPaUI 9} OJUI ISJUS P[NOYS U0 ‘Aem IR[IUUIS & Ul

‘uay], 3sax jsmu auo ‘uonedurajuod sy} 1BV
L s3unyp Jo amjeu
punojoxd ay3 azi[ear 03 s3ureq Judnuds asoyy dppy
Jsnur [ ‘e10ja1dy], ‘[sSurnrajyns si1 jo [[e 3upusriadxa
pue] 95U)STX3 DI[OAD Ut SUuLIepUeM IISY} UT NS YoIym
SJUSWIAIJOP pur Spadp Jo AjoLIea 3ed1d B pajenuunode
aAey Aoy} ‘Aem ST} Ul papn[ap usaq SUuise}] "}9sino
ays woij [njadead uaaq aAry jeyf} JUIISIXD A[[eal 3q 0}
s3unp pawmnsse aaey A3y, 's3unyp jo arnyeu punojord
3 9zI[ea1 jJou Op AdY} ‘Spuru XI[PIIY> aaey s3utaq
JUSIIUIS SV, SN} JUTY) P[NOYs U s3ureq Juanjuas
[re 103 uoisseduwod jea13 dofaAsp jsnur suo ‘uorsnyyl

ue NI ST 9DUIJSIXd DI[PAD ey} 3urzijear uodn

['vuwsypuvaryg pig sy ut osje pajondy]

“19}eM UL Uoow

9y} JO UONDI[JaI e 10 ‘aFeInuu © “uoIsny[l

ue se are s3uTy) [[e s99s auo ‘astodmba

sy} woiy agpaymouy juanbasqns sy

ySnonyp pue ‘Ays Jo a1ayds ap se are

s3uny Te saas auo ‘Aifear jo a3pamouwy

pairexe ySnory; [ayeys astodinba ue uy]

RIJILIE[RWIA 0t

143




ay3 Burreay y3noryy A[uo jey pres aaey ajdoad awog
UONR}IP3A noqe spuawnSIy swog

"U310§ 0s pue ‘suondajiad reyo pue 3uraid ySnonyy
JLISUW JO UOLR[NWIMDDE Uk JOJ DALIS PINOYS SUO ‘JUIUILD
W3uyg paqeoxaun o) uorssedwod jea1d pue sssu
~PIOA JO WOPSIM 3} 9)BdIPap 0} I9PIO Ul “UdY],

"U310§ 0S pue “(0g) 201ov.4d awaidng ajqoN jo

12Ae1d Teuonyendse sy 931031 ‘WA 03 SSULIdJO e
pue asteid ‘suonosIip us) A JOo seAnESIYpPOg pue
seyppng a3y 03 agewoy Led pue axnysod Sumyis feurioy
$,9U0 3By P[NOYS 3UO0 ‘“UONeIpaul STy} auop Suraepy
uo1ssag astodmbyg ay; Jo uorsnpuo)

['ez -d ‘wewrmyy, aag]

"SSUTY} SNONMIA [[ WOY SaSLIR A[uTe}rsd
}1 PUE ‘S}LISW JO Spalpuny Woij UasLe
sey ejedeyie], sy Jo Apoq oY) ‘SpudLIL]

{(62) BanppvuIA fo Suiopa], Ul pajess osye st

***S3SNED SSI[PUD JO
spew ARooj1ad “WOPSIM pue JLIBUI J[qems
-eaunur A[P)IUuT YSnomnyy, ;Ao are Jeyp

"sasned 309J13d Jo Spuesnoy ‘Jo spatpuny
“JO SUR} S[qRISWMUUL JO Spewl a1 sejed
-BUIBL “TOPIA 33 JO INOX O (AYM "asnied
auo ATUo WOy 3sLIe J0U Op sejedeype],

{(82) svywSpyyy, Jo yrug ayp o w140 Ul pres osfe st

?Eu\&u:upﬁm pig a3 ui osye pajon]
‘WOPpSIMm

PpUR JLISUI JO UOH}R[NUINDDR S} I0J JALIS

€€ LORRIP2W JO 28115 241

Isnur eAjjeseyey eAjesiypog e ‘pio
‘O ‘210J3I18Y [, 'S3UIaq JUSNULS [ JO
SI0)0BjaUR( Y} SW0I3( SARY A3y} “JLIowd
JO UoHE[NUIMDOE 3]} YINONJ} Juaur
~9[yap Jo spupy [[e uopueqe [seyppng]
“WOPSIM JO UOHR[NUWINIDE 3Y} YSNOoIy],

:pres S11 (87) vavSuyan], 3y Jo 32403S Ul OS[Y
‘9je[dwiajuod PINOYS JUO ‘snyJ, "WOPSIM pue jrdur
jo Limpuenb jea1d e ajenwMddE 0] SALYS JSNUW ‘BURAINU
pajedofuou aaangde o} pue ‘Addey s3uraq jusnuas
IYBUI pUe J1Jouaq 03 YSImM Oym asoY} ‘Aem sy3 uf

*s3U1aq JUSNUAS [[B JO SI0JOLJAUI(] W03 dARY
pue “elreAIru oul [[ej jJou op A3 ‘[uonemnumode] snp
Jo y18uamns ayy Ag ‘jurawr Jo Linuenb 1ea18 e paysid
-W0dd® 3ALY A9y} ‘s3utaq JULUas [[B INOge PalLIaduod
3urag "90uULISIXa JI24AD OJUI [[B] 30U Op AdY} “DI10ja19Y ],
"WIOPSIM JO UOQE[NWNDIR I} JO 13uans atpy y3nonyy
SJUSWIS[IJapP e pauopueqe aaey [sejeleyie]] Aoyl

. BUBAIIN PojedOJUON

"s3uraq Juanyuas [Te 03 ssaurddey
pue }jauaq Jo spury [[e 3utiq 03 aA1] A9y} ‘eieSeyie],
ay) Jo ajeis ayy paasryde 3Juiaey ‘Ajjuanbosuoc)
WOPSIM pUE JLISW JO suoge[numode jeard ysidurodoe
Aoy pue ‘eouewrrojrad sty Inoqe a3pajmowy snosu
-OLI9 9ABY JOU S0P UeDIZeW B Sk ‘98pa[Mmow] snosu
-0119 3A®Y J0U Op A3, "s3ureq JUSaTjuas JO SSaUpIOA )
JO aInjeu dY) pazi[eal aArY A3Y) Y3noy; uaad “3uriog
-Jns woij sUIaq JUSNUSS JJAI[OP O} MOA B UaYe) aney
‘uorssedwrod uamhw 0 pSuans ay} YIM ‘SeApesIypog

fipede) jearn) Jo uosiag ay ],

eIjWe|RWIA S

144




SI0X MaN ‘ede]
suonedIfqnJ Uor] Moug

QOL[[eM UPTY g
Aq pajvisuv.y

ayoodumy [niesn)
Aq Ravyuarnuioo ypm

wigey) ewiey
Aq

v304A13y pue eipnueyey
JO uoru() 3Y} U0 SUOTIONIISU] [ed1PeI

WOQ@ddy,] Ol HIVJ SN0IDVAS V

145



quinyj Ismo ayj jo azis 3y} Apoq s ‘1aeay oA e SIp-uoour
pue snjo] e uodn eIeAsd}IO[eAy UO UOKU}E INOA urejurewr
reutf 3y yo Apoq aind ay} uo uonuaje ay) Jurureurely [i]

— "npu1qg 93TYM 3} JO UOTJRZI[ENSIA 3} ST yed o)
ojul pauriojsuer) 3uraq st eys JySnoy; sy Jasi yred £194 a3 ojur wayy
wojsuer} noA 9oyoe1d siy3 ur ‘spydnoiyy ano4 apns o3 Surdn jo peasu] —

‘suononysut Tednyoerd ayy are
asay [, "yyed sy} Jo uoryeapr Ay} uo 3uISnd0j Aq pauTejurew SI uot
-uane pue “yred sy} ojur uoneapr suniojsuer) yred renynds [ayy
Jo a1njeu] ayi Jo SI Jey) UMY )1 Suruopuede jnoypm yyed
U} 03Ul UOTEaPT SUTUWLIOJSUL] U0 SUOndNnIsul jednoeld are asay [,
"suoneISIp Ut 93nput 1o ‘11 woyy Aeme Jjerdyrjord sydnoyy 397
10U 0(] }1eaY oA je Jsip-uoows pue sniof e uodn ‘31 Jo sfex
Sumrus ‘ead e Jo 9Z1s A} INOQR ‘NpUIq SITYM B UO UOHUS}E TNOA
urejurey :npuzq damduwr we uodn uorjuaje a3 ururejurey [1]

-amd [1] pue anduut [1] :sad£) omy
aIe 310y} A[pIemul UoTjud)}e 3} Sururejurew jo surid} uf [q]

- 3sed ay} ur yosads snonjmauou umo moxL o} anp syurrdurn
pue saduanfjur awosajoymun Ayund noA pue “4osads s, eyppng e jo juowr
-ystdurodoe umo mo4 105 spaas dTuLIey 3y} MOS NOA jey) a1e ad1pdeId sny)
JO sjrjauRq 3oa1Ip Y, ‘sayprordde pijea snotrea are a1dY [, ‘sssundure ojur
ZuraossIp way} aurdewr ued noA pue ‘Aueur 1o auo se ‘[fewrs 10 a31e] se
9[qe[AS ay3 durdewt ued Nox WNE I0 4 S[qe[[AS Sy} UO SNDO0J 0} ST DU
-samb jo uoneAnMd 3y} ur Yosads s,eYppng sy Uo SNd0j 03 Aem U

‘eurIey(] Jo aonoerd ay} Ul JJOsINoL 10y sa[oeysqo Ares
-sadauun d3eard Ajdurs noA “payedsrjdurod 0o} 31 axyeur noL J ‘purar a3 ur
9ouadsamb Sururejureur “Ajruazes saun st jutod Tea1 3y Jeyy Surmowy ‘Aem
SIy} ur purwr ayj uren pue arduxis 3t deay 1sn[ I19asp 003 3q 3, U0 ‘ATes
-$3J3U ST ST} JO SUOU—WIOIJ 3 IYSIUI 1 3935 Jeym 10 ‘a0130erd eueleurpy
10 euedRyeN B SI STY} IOIdyMm 03 se uorjezipenjdaduod jo [eap jeaid e
ojur 393 03 Jou jueirodur s,3] “193FEW S} JO XNID S} SI JeY], 'pUIll Inox jo
Aj1uaIas pue adue[eq IBUUI 3y} Inoqe Suriq o3 s1 sy} [Te Jo yutod [earay ],
"9[TYME I0J SSaUSUIYIOU Jelf} Ul [[amp ‘A[feu
-1 “Sunpou ojur ysmuea o3 jasi jurod jey; mojre uayy gurod afBurs e 03
UMOP I YUTIYs A[[enpeld ued noA ‘a3eur sy} Jo 9ZIS 9} I8Ad)elm ‘UOISSOS
9} JO pud 33 1V YSIm noA 1aaayeym o} parjdde aq ued pue “uerd pue
J[QIX[J UIOIIq UeED T Jelf} OS ‘S[qIXS[PUI pue PISLI ST YOIYM ‘purur pawre}
-un sy} Isjseur o3 st Jururer; sy jo jurod ayJ, -ardnnuu 1o o[8urs Suraq 31
autdewt pinod nog -azrs ur drdodsordru Suraq 31 surdew pnod no4 1o ‘Axe
-[e8 e a1] a81e[ A[snopuadnis eyppng Sy} SZI[eNsIa P[nod Nox ‘eyppng
3y} Surzirensia ao10ead JYSIUT NOA YOTYM UT SAem SNOLIBA dIe dIdY],

6/  3oua0sanyy Jo uoyvan) Yy

‘jjesinoA Apoq s,eyppng ©
Surureyje 10§ SPads JIULIELY 2103 No4 ‘0s 3urop Aq JX1U0D dALIRIIPAUI STY}
ur Apoq s,eyppng aY} 03 Surpusjje ut sygousq jea18 are a1, .wﬁgwgm:
ureSe ueds Uay [ "Apoq aU} JO W00 Y} 0} UO OS pue ‘adej 3 03 "pedl]
ays jo doj oy} WoIj S[Tejop Y} JUTUIIEXD ‘W030q 03 doy woy s8eur e}
-UQUI ST} UEDS “JT JO 28Rl [EJUSUI B 3)Ea1D ‘1 Je SUD{OO] INOIM "UdY],
‘a[ryme 10§ aFewr sy} uodn dzeD) JUSWIPOqUID IO Aue 10 “eyqenury
‘Tunure£yeg se yons ‘eyppng a1} Jo Uoneisajiuew Aue aq Aeur 31 {JTewis 10
a31ef oq Aeiu 31 Apoq s,eyppng a3 Jo uonejuasaIdar 1930 SUI0S 10 anjels
e noA a1o0jaq aoerd “Apoq s,eyppng a3 uo Jursndoy Jo sonperd ayy up -

“eurf ay3 jo £poq aind ayy uodn uonud)je
3y Sururejurewr st Sy [, ‘UorOeLSIpuou ardurs ur Surxera1 arym
[purur ayy] 3[3s ‘SWIOp 08 S[IYA "SUOLILASIP U SF[MPUT 10 T WO
Keme aerdyrjod syySnoy) 397 30U 0( }1 SUISLWI ‘BUO JARY JOU Op
oA Ji 10 “eyqepury pio jo a8ew ue 20e[d no4 jo yuoxy uf £poq
s eur[ ay uodn uonuele ayy urejurewr ‘ad4} aind ay uf [1]

o[ Y3 03 10 ST 3y} 03 ‘MO[q ‘2A0qE paure)
-urewr SU1aq ST UOU}IE A} IS} M SZIUB00 ‘SasLIe UOKRHOXd 10 -
AJIXE] J1 ‘T9AOIIO "UOTJEXR[SI UL J[}33S “BUTOP 0S S[IYM "UOHeZl
Tendaouod jo UoISIAdSIp A JNOYIM PUE IYMIS]I UO1IEL}
-stp ur Surdmpur JnoyyIm sy o( "azes ay pue amjsod ay} yum
13803 030 “aqqed e 10 “pous e ‘jod B ‘reid e uodn uoyoen
-SIp JNOY}IM UOTjUB)E INOK Urejurey -ozed s ydope “euedoarep
JO SN U2ASS AU} \pIm pamopud amjsod g yim [
-amd [11] pue amdux [1] :s9d£} omj are aroy Ajpremin [¢]
"spIemul UoTjualje a3 Sunirejurews [q] pue ‘spremino uoy
-uaye au Surureyurewr [e] :sad4y omy axre axay 811y Ay uf [1]
~uorjeziTen}dadouoouou Ut payias si jeys adusdsamb [¢] pue
Agonpezien;daoucd uo pasndoy adudsaMb [¢] ‘sugs uo spuad
-ap yeyy 9ouddsamb (1] :20usdsamb Jo sadA} 991y} a1e 2131 JSIL]

:$901S VLI VYPPISUYUIN 243 JO SUOHONISUT [V1UassT Y]

~ ‘A[uaad Suryyeaiq 3y} 03 pusye Ajduits ing “o>1perods 10 Tengai
aq 3,u0(] 'SpunoI parpuny aAy o} dn prmq Arenpeid uay) ‘vondnirour
usoﬂ\ﬁrs 1317 03 dn UOTEIAT [EJUSW JO SPUNOI I$DY} SUHUNOD £qyeig —

JySu1 o uo AS10u0 [e}1A pUIpAY ) pue
3] 2y} uo AS19UD [eHA piipid 9y Sursea[al pue Sururersal A[oyeuraje
Je 310Jj0 SurIaXd PIOAR PUE dSEd Je 3¢ "UO OS PUE PIIPUNY AL 0} dn
aseaIdUr udy} ‘SySnoy; .BYjo £q uondnipiut jnoym sawp L3y Swos
SIY O(] "PRIOPISUOD 2 0} PAAU JOU OP BIM Se Yons [s10100 J181}] puE

wopasiq o1 ypd snowvds 'y 8/

146



‘[9A3] 12Yj0oue 0} 1ys 0} £1eSS3DaU ST 31 IN( “ssapadoy Jou st 31 ‘ON] ¢ ANIqRIS
[e3uaW Jo 92183p Aue Surpury Jo odoy ou s a19Y) Jey) Uesur ST} S90(]
‘readdestp Affeanjeu
Aoy pue ‘asure Ajfenyeu £a1)) yey) s9ss9001d [RIUSUI SBY} JO SINJEU S UL
Arduars s13] “spy8noyj o4 £o13sap 10 83ea1d 03 S[qeun 8q Pnom 13803
BunjIoMm suI[eal 391y} aY; Jo sSureq JUanUas A} [[e ‘9SIMAIT ‘sjySnoy;
InoA Ao1isap 10 ‘noA 10J YSnoy3 e ajea1d o} J[qe 3q JoU pmom Lay;
“1913930] Py 10M UOD 3}eUN}I0J SIY} JO Seyppng puesnoyy} sy [[¢ JT UoAyg
‘PIODDE UMO IT3Y]} JO YSIBA A31]} “UOKESID IO UOTJLIAUT JNOYIIM
awIod uIABH "WBY} Saysiueq 10 WY} sA013sap oym auokue 1ou ‘aoerd
1SI1J Sy} UI WY} SS}IAUT OUM SUO OU ‘WIY} SJeaId OYM U0 OU SI 3IdY ],
ystuea A[feInjeu pue asiie A[[eInjeu S)UaAd [eIUSW JSaY) [[V J[OSH S[@
-AeIUN jJouy € ojur padoo] ayeus e se 3snf ‘aszadsip A[peanjeu pue ‘uoreur
-10J OJUT SUIOD “3sTIe A[[eInjeu A3} ‘AXs ay} ur SUrlurIoy Spno aI] "Ueado
91} UO saAem YT} ‘“Aeme ssed A[[ernieu pue A[[einjeu asLie SJUIAD [ejuUl
1330 pue ‘A138eur [eUau ‘SIYS3NoY} U0 eapI JO 3Injeu AIdA a3 ST ST,
‘pareIaqI] A[[eInieu ale A3Y ] ‘A[[ednyewio}ne pased[al are A9} ‘SuondIfjye
953U} JO SADINOS PUE SISNED I} IZIUZ023I NOA S "I Y} pue ‘AJ[1Isoy ‘uors
-I3AR JO SISTIED 3} Sk [[9M Se ‘O[] 9} PUe ‘JUSUIDE}Je ‘9DITRAE JO 9DUILIND
-D0 3} Jo sasned Ay aznudooar no4 ‘e8e)s Yrusaas ay) ‘urdyived Ay up
“UOISIAAR IO JUSWILDE}IE I9UIIS YITM 31 0}
puodsai 10 1 19)J€ MO[[0] 3,U0p NOA ‘SNONIITAUOU JO SNONIIA ‘peq 10 pood
‘SasLIe uoneapl 10 A1aZeurn [ejuawr Paayeym ‘Surdyoed ‘98ess Yixis ayy uf
‘31 ur JYS1ap 9e) noA pue ‘purur jo
AJTIqe)Ss JO 9913ap s} Suraey Jo s3yAURq ) JO aIeme Tk noA ‘a3e)s sny}
u] ‘purur ay} Sumpgqns o3 Surrsya ‘Sumpqns pajfed st a8e1s YUy ayL
‘auury Jo poriad J[qeIgPISUOd e I0] PauUreurew ag ued Aymur
-u0d sTYJ, 393(qo 93 5398107 A[o39[durod 19AaU puTL INOA Jelf} OS ‘UoHUR) e
Jo Aymunuod paurejsns aAey noA ‘yusawadeld asop ‘a8e)s YiInoj ay) 4g
‘Jo11q A19A
are sasde[ ‘snonunuod A[a391dwod jou st uonuLIE Ay} YInoyije ‘og urede
3orq 31 MEIP pue ‘siy} azru8oda1 APPmb no4 inq 398(qo ayj woiy uonoen
-stp 03 auoid [[us st putur o4 Juawadeld y3noioy ‘98eis pIyl syl 1y
"UOTjUd)je Tn0A 03 AJINUTiuod S[PI] e Juriq
ued NoA usym paurejje st sty “Juswade]d ure}1ad paj[ed st puodas sy,
‘Juawrour e 103 ATuo J1 ‘ATpajurod-a[duis 31
U0 Snd0oj pue 323(q0 3 puly ued noA uaym paysijdurodde st SIyJ "uonuaye
ay} jo juswradeld ayy 03 Surirajar Juawraderd paf[ed st a8els 1sIy YL
Ying; ajewrnn
105 s1seq e ST Y3naj aATye[al se isnl ‘e304A11y Jo aorjoerd ayy 10§ siseq e sapia
-01d @>usdsamy) "Jumny} aures ayy SUIOP Jo Aem IdYjoue jsnf JoU ST I 290U
-samnb jo asodind ay st sty pue ‘31 10] UonepUNO] © daRY 0} [Njd[ay A19A
S1}1 ‘ToAdMOH j}eais s ey} ‘eonpoerd eB04ny sumuag ur a8eSus pue umop
34311 315 03 3[qe are noA JI wuuew dajs-£q-dajs e ur pasooid jou ssop
1 pue “uonjeioqers [enjdaduod jo aa1y aq 03 pies st eSoLny jo adnoerd ay L
‘3041 10§ siseq e sapraoxd AQn1) 9A1E[I JO SULIJ) UL PIMO[[OJ “DOUD
-somb jo sonoeid sy ssnedaq “e804Any yim squedurodur jou are Loyl
104 “‘Juaiajyip aynb are jusjuod pue o[h3s 1Y eonoerd e30iny [enjoe
jou are 9ousdsanb jo jusurystdurodde ayy 03 Jurpesy seeys auru oy -

I8  aouaosainly Jo uoyvanynD ayJ,

‘a3e3s Jey) ojut SuImory (6] pue
‘110339 JNOYIIM 13y} UOTjUa}Ie 3} Surure}sns [g] “3ut1a}jeds 10§ SUOBIP
-u0o a3 Surziu8odai [£] ‘s1nd00 31 Usym Jurrapeds Surrunod [9] ‘sany
-11A syt purwr ur Surreaq [G] ‘Feys ut 31 Surfias [§] ‘parelieds sawodaq i
US| M SSOUNJPUIL Y}LM UOTUR}Fe ay) Sururensal [¢] ‘Afrenumuod i1 Sur
-urejurew [¢] “423[qo dAnejrpawr aj3urs e uo Susndoy ] :Surueawr sy}
st 910 "astodmba aAne)Ipaul [g] pue ‘ureaxs-purul ) Jo UoTedIun
[8] ‘Burdyoed Ay [7] “Suikjed [9] ‘Sumpgns [g] “Juswadeld as0[d
[§] ‘yuswaderd ySnozoy) [¢] ‘usuwede(d ureysad [z] Juswadeld [1] :axe
sp43ns Ay} ur Jydne) se UonULYe JUIUTe}SNS 0§ SPOYISW JUIU ],
-a8essed jeyy ur pazisayuAs st SunfihIay

"$3DTA PUE SIN}IIA USIMJI] DUSIAJJIP dYf} 9ZIUZ0d1
PUE ‘JEey} OJUT I9JUS UOT}e}IOXD 10 “Ayixe] ‘Guidserd ‘Jurduip ‘pan
-el] ‘JUSUIYOR}}E J0U 10 JAYRYM aururexy Kyjenidaduoduou pue
“fyixepd ‘Kol jo 9ouadsamb ayy aouaradxa [im nos utop os £g A
-noeA IopnN ut 31 9339 pue ‘Surdseis jo proasp AJuasa pue ‘Ajdwd
‘Tea> aq “As SSI[PNOD & I ‘PUIL Y} 2 "PUIW 0} S)Y3noy}
ou Suug ‘o o A[ejarduiod are sawry 991y} Y3 JO SIYSNOY} JO
[es1adsip pue ‘A[qurasse ‘sasned ayj} e Ym 1932303 ‘siydnoy)
TeNaU AJ[edN}d PUe ‘SNONLITAUOU ‘SNONYIIA Se [[9Mm Se ‘Judsald
pue ‘omny “sed ayy Jo suorjezijen}daduod 31y} Y} Jey) 29
“A3moea SUTUS ATOIUI AU} OJUT $343 3} 1031IP A[JUedRA "WI00I PIUd
-[1ep ‘AIejr[os € Ur Uonysnd }Jos e uodn }1s ‘eued0IIeA JO SINqLL}
-Je uaAds o Jurssassod Apoq ay) Y uonezienidasuosuou
uodn uonuajye a3 Sururejurews jo 3dudsamb ayewnyn oy, [€]
“yyed 3y} 0juT UOT}EIPI SUIILIOJSUEI} UO SUOY
-onsur feogoeid 9y Juswa[duit SN, “2IMeU UMO INOL 9Z1uB0aI
T[1m no4 “uondafal 10 adueldadoe oM pue ‘aste SpYSNnoY) 10Ad
-JEYM O} PUI 3\ JORIIP “UTeBY ‘J[9sH $aZIUB0031 J1 YOTYM Ul UO1eId
~qQU[-J[9S JO INJeU Y} UT paure}sns st j1 pue ‘3urdseid jo 10alqo ou
M ‘Ayduro pure Tea]d sasire A[pIAlA ssausreme ‘Surdserduou ur
pauiped are A3y “Sutop 0s Ag “aImjeu 1aY} 2A195q0 Arerydaducouou
pue A[1peajs—asLie SR{SNOY) SNONIIAUOU PUE SNONIA 1AM
—SUONOBJI9] UA], Y} IO SUODISJ XIS 3} ‘SonMIA Ud} 3y} JO
asoyy se ypns syySnoy ‘Airenp ur aaJoAd1 ey spysnoyy ‘suostod
a1y} 3y 10 suostod aA1j 3y} Se SUOHDIFFe Yons Surpnpur ‘uonezije
-n3daou0d jo uoneIajoid 2AISSIIXD Y3 0} UOHE[AI U] ‘UOKeZI[en}
-d3ou0d uo PasNDOJ ST UOHUINE A} YDIYM UT 3duddS3IY) [¢]
-sugrs uodn juapuadap st ey} sdusdsamb st ey,
"9ARU AU} 10 PE3YDIO} 3} U0 Surjejrpawr
£q uonjuaje 9y Urejurew Spoyjour amd pue amduur ay3 yjoq 10§
‘Sastre UOTyR}Xa 10 AJIXe] J| 'SUOLRIISIP Ul 3Zmput 10 ‘)1 woi
Keme as1adsip syySnoy 191 30u 0 Y31 YPIM Juerper pue ‘Jurof

wopazad 03 yivd snowwvds vy (g

147



"PAIASIAFLADYDAPYY B3 JO UOLDIT[OD Y} Ul [[9MP 0] pres st juasaxd
3y} noqe dzi7en)doduod J0u $30p pue ‘aIniny ayy 10y sadoy yst
-I9YD 10U $30D “}sed a8} 19)Je MO[[O] JOU S0P OYM JUO ‘Bpueuy
:S3JR)S DAING 143ppypipryd SY], "UO}eIdqI] JO SIOOP
921y} a1} Jo dudsab ayy saysiduodde sy “ssaussajudis st yuasard
au ut sreadde 1aaareym Je Surdserd ynoyim SuixeRy] ‘uoyrdiousuou
SI 2INnJ 9y} 0} UBAPE Ul N0 JUryoear Jnoyjm Sunsay "uomnerd
-qI[ JO 100p ssauizduia 3y} st 3sed Y} JO SHUSAS INoqe SUDJUN]} JON

— '3INJBU UMO S} UT
}S91 0} SSAUAIEME JNOA MO[[Y 'J[OSI SPIEMO] JT JORIIP ‘PIEMINO UOHUI)IE
3y} SuIsSnoOoJ JO peajsul ‘A[SAIJEUIS}Y "I9qUISWI € ST BIBASIIR{O[RAY YOTYM
Jo “Afure,J eyppng ewrpe 3y} JO pIOT 3} SI Y ISNeddq ‘BILASIIDO[CAY
JO umoid 9y} aaoqe pajdrdap uadlyo SI eyqeinwy eyppng ayl -

‘uoryeajjord enjdaduod Jnoyrm uoyexerar ur j1 3531 ‘Jjasy uodn
Ul UOTJUS)Je 31} SUIMEIP PUe ‘SaUIT} 9313 U} JO UOeapI Jo uorsiadsip
9} 19A3g “puru 0} sjydnoy; Aue Surduriq JNOYNIM 9e)s paxe[al e ul
UOTJU3}je NOA JS3I ‘919 UTEWI JOU SI0P UOTFUS)E INOA JT “Ued noA se
[[oMm sk 313y} 1 urejsns pue ‘ead e Jo 9z1s 8Yj} JNOge ‘npu1q IYm JUeIpel
© U0 Ssauareme InoA sndoj 31eay oA jo axayds ayj Je 39a(qo aanejipaur
ey puayaidde jou op no£ j| ‘Surreaem JNOYIIM 313Y) UonUR)E INOLK
Ure)sns 0} 383q oA o(q "wiioj sty uo A[pajurod-a[3urs ssousreme moA
SNdOJ pue ‘MoA Jo JUOIy UI BYqeiuly eyppng 3y} surdewr ‘Sumnyoea)
SIU} YIm UOIIIUU0d 3U01]s B ST 1Y) Sy "NOA JO JUOIj Ul BYqejruy Jo
Apoq a3 Bururdewss ur sjijauaq s[qe[nofedul axe 1o\ sAes vyppng Aivi
-odwiagu07) ay3 o 20uUasaAJ iy U1 paysijquis St YA 1yprmpS ayj Jo vung
ay I “Ajrerrung “eyppng a3 Jo Apoqay3 uodn uorjuajje ayj Sururejurewr
Ul S}1JaURq] A[qe[NITeIUT X 3IY) ey} sAes ving rypuuivs fo Sury ay ],
*219Y pauredxa jou st j1 “sauo
ATeurpio ay} UjIm papn[oul JOU ST ,,UOI}eIPIW JSeA 1edId 9y} aduIg
*9duadsamb Jo s303(qo aanejIpawr Areurpio a3a1dwod ayj are asoyJ,
"30uereq [[1s
‘3UAIaS UT PAure)Isns pue ‘a3e)s uUmo sy ur Sururewas ‘Jjasy uodn
PaX1J UOTUR}IE 33 UM ‘7iypyuivs 10931ad Ut SUT[fomp STDUIISIAN)

:S9)R)S U0YAqIT JO JUaUBULD) [amaf Y]
“pawed Usaq SeY UOKBapI 9dUO0 AJLIe[d JURI[IIq UI UOT)US}ie Ay Surure}
-SNS SI ADUIISAMb 1X3JU0D S} Ul PUE ‘SIJ} 0} SINUIAR OM} dIe I,

‘sasLIe A[}0a519d sst]q 1ea13 ‘uonezipenidasuod [[e Jo UohOUnXa ay) U]

:53)e3S sv4lv) Jo puviive) ay Jo vaquyy Y]

€8  uasaingy fo uoyvaind sy

-aoeds ay1] L3L1epd SS9
-ure)s S1919Y) ‘1yjpyusps fenjdeduoduou ur SUIpIqy “20UR)SIXd JIDAD
JO Uead0 U} OJUI SUO §)SED Jey} ddURIOUIT 1eaId Y3 ST uonEap]

:sa3e3s pinduivg Jo vajuy] a4 Y[ , paureIsns
Suiaq s1 uorULa}E,, ‘SIO[JAI U0 YPIYM Ul Surdse1d st a1ay} asnedsq
PUE ‘3U0 PAININIS B NG ‘9)e)S parnjonisun [Arenidaou0d] e jou st a1
asnedag ;eS0Any 10 eIpNUIRYRIA JOU 1 ST AYA "SEEARIS JO UOESSD
ay} pue ‘SUonIpeI} ISIYpPpNG-UoU JO SUOLEZI[IGE}S dAR}IPIU INOJ 3}
‘SueyseA 9SaUTYY) AU} JO MILA Y} O} UOUILIOD ST SIY} 10§ ‘e304Anyy pue
erpnureye jo yutod aY) J0u st 9UadSamb Jnq ‘sI N0 JSHU 0USD
-sam{) ‘Surajeds MOyM AJLIe Juel[[Liq JO djels B Ul SUTRUISI dU0
“Yey} Y3LM J[oSaU0 SurZLrel[iurey pue ‘uorespr Suiddoss jo remod ay 49
‘seMjUeINeg pUR ‘SeyISeyqre, ‘sexeaeis ‘soduog ‘sisiyppng-uou o3 uowt
-wIod ST SIY ], *90uddsamb st pajoarp ST 31 19a91ayMm A[pajurod-aj3urs
uonuR}je Y} Sururesns ‘paurred st UOKRESPI Jo SULISEdS 3y} MDUQ

— "SUOISS3s Udam}aq pue Juumnp
yjoq ‘sowr [[e je SuLleABMUN pue d[qe)s SAUI00dq purur mo4 ‘sny) ure}
-2 o4 uayp ‘stodmba aanejrpawr paj[ed st ade)s [euly pue [iuru Yy,

“A[ssep10g0 pue A[pajurod-aSurs os op ued nok “eyp
-png a3 Jo Apoq a1rjua 3y} 10 pedy s,eyppng sy} JO UMOID 3Y3} U0 IoYaym
Agoualle Inok sndojy 0} Ysim nok 1aad1eYp -oeld soxe; juouwrageduo
[eyuour SSa[3I050 23e)s YIS 9y Je Jeypy St Aem SIy} Ul purur a3 Surureny
A[renpeis jo 3[nsai Ay} ‘19A3MOH] s}iqey mau do[aasp 0} puru ayj uren
0} PadU NOA 3sNEIaq UTENE 0} JNOYJIP Te ds0Y) ‘s59001d danerpaur sy}
jo $98e)s I91[ILd By} UT padNPal ST PUrL 33 JO AN[Iqeisur snyJ, "uondaxp
JusIayIp ® uI Jjo 1ySuI sedunoq 31 pue 302(qo Ay} 03 purw ayj 3uniq am
‘Trem e JsureSe UMOIY} [[eqijOs & 3I] SI puril paurenjun ayj} JSenuod Ag
Arparurod-s[3urs 199(qo ey Ypm saSeSus 31 AJndYJIp 10 110JJ9 OU YiIm ‘pue
190(qo st 03 punw ayy 3oax1p Ardurrs nox 329(qo syt yym sadedus A[ssapia0y
-Jo purur 3y} ‘ssad01d dAIRIPIU SIY} YIIm Ierjrure; A1y8noroy; swrodaq
Furaey “a8e}s ST} }V "UIRAI}S-PUIL 3} JO UOREITTUN ST a8es YySe oy,
‘Burdse1d s1 uonyezIear spNnIs
-qo 1ey} jadnd Y3 ‘s[aA9] (B IV "pupaiiy pUue piysis Jo £31un ayj st yey
aouassa aj3urs ay) Jo uonezifeal e3o4ny surardns ay} 10 ‘$SaUSSa[AIuUSpI
[reuosiad jo uonezieal eueAeull] oy} j1 aq ‘uonezieal spnysqo Surdserd
[en3deouod jo sse001d ST, T AJIB1 PUE 31 OFUO Ydje] A[[EUSUI PUR ,‘SIy ST
ST, U} oA uaym sImdd0 Surdsein) ‘uonezipea yey synnsqo Juidsern
-ssaussajAuapl euosiad azifesi 0} Yo9s nof ‘saonoed eueLeurp ay3 uy
‘Burdse1d [eyusur st wajqord
[ejuSWIEPUNY S} ‘DIseq JSour ay “euefeurt] ay; 03 ‘s8urydesy a3 jo xade
K39 93 “eB04Any woly ‘WsHyppng Ut syed a3 e urginp yred amus auyy
jmoygno1y} anij st SHL ‘sjy8noyy asay} opuo Surdse1d ur yngq ‘urnysnurea
pue urstre A[[EINJeU e YOTYM ‘SJUIAS [BJUSLI SUj JO SINJEU SUj UT JOU ST
purur Jo AJIqess Surnureije ur wiajqoid sy, ‘ssaussafadoy pue adoy puoLaq

Uuiopaaiq o3 Yo snowvds v 78

148



9503 A[U0 J0U ‘sysnppng [V "99UaisIXad JIIAd umo mo Funenjadiad 10§
SISNED 3} MOS 0} SNUTIUOD 3M “JUSUIYDLIE INO JO 3010 ay} £q TOACIOIN
TeIUBWILI}DP SI JeyMm PUe [BIIJaU3q
ST 101ARYRq }eyMm 3ZIUZ0031 0} [TeJ aM “UOISN[ap UMO INno 0} anp ‘A[[edyrn
-adg “Ainyuspt [euosiad umo mo ojuo Surdserd £q jori3 UMO INo jJo Spads
3Y} mos am ‘AIe1juod sy} uQ) (JULIaJns INo Jo asned j00I a juade [eu
-133x3 awos s] ;a[doad 1o £q paystund Suraq am a1y ;odrewr s a1doad
ISY}0 0} anp Iajjns am O(] "PIOAE 0} YSIm am JuLIdfyns ayj JO pue aIIsap
am ssaurddey sy jo sadanos ayy az1uB00a1 0} [rey am ISNELI3q [NJSSAOINS
K194 J0U 31,9M ‘98re] pue £q 194 pue ‘Surreyns Jo 991y 99 0) YSIM pue
ssaurddey a11sep s8ureq JUSNUSS [V "SIAI] INO UT SISTULU Jel]) Surioy
-JNS 3y} JO ISned 9y} ST YdTym “Yni] 9[qoN puodas a1} arenyauad o3 pafrey
OS[e 9ALY oM “DIOULIY}IN,] “YINIL, S[ON 1SI1J aY3 “Surtoyns Jo yinij a3 jo
yipeaiq pue yidap a3 wroyjej o pa[re] ALY oM ey} I [} I0J Uoseal ay ],
's3Uraq dLIESUTES 2IE 9M JEY]) 9ZTUZ0D3I JSNUT M PEdISU] "LLIBIU0D INO JoU
are Aay; ‘sura[qoxd s a1doad 19130 UO SNdoJ 03 uoryeydura) Jea13 e St I
ySnoyj[y ‘umo Ino 10 waqoid s,3s[o ApOoqauos ST dUSIXd JO LD S1y}
JT SUTULISOP ISNW oM UaY ], "sanifenb sit ajenyeas A[njored pue viysuivs
JO aInjeu a3 9zIuZ0da1 }SI1J }5UI am ‘uonsanb yey; Jupyse a10joq Uaayg —

“J[os e 3u1aq sk J[3s & noyiim s1PIYMm jey} Surpusyaixdde jo jmey ay st
3] {0ULISIXA JO A[PAD Y} Ul pUNOIE IDPUBM IM Op J[NEJ JeyMm 0} an
jIySsur yo wopsim ay dopaas( "seA1y ay} jo
yred a3 Sunyoess pue aous}sIX@ JO 3P4 ay3 woxj Surdedss 10§ poyreur
Y} ‘eIeASa}IO[RAY JO suoponsul [eondeld punojoid ayj are asay[,

jvAvasapyorpay 03 aSvuor]

WSIsu] Jo uoneAn[N)) YL,
dNOd YHLIVHO

— A[reinyeu ‘Keme ssed pue asire way} 9a19sqo 3sn| no4 Sunyouaq

10 Sururrey 19y3o jo a[qedeour are Aoy ey} 9zruBoday wayj ojuo dseid

3,U0p JNq ‘2Injeu IdY} 9ZIUZ00dI pue Wayj Je YOO[ ‘SNonjIIAuou J0 snonj

-11A ‘asure spySnoyy 19aa3eym SurdserSuou st yeys 0} asuodsa1 1091100 3Y)
pUe ‘SHIE 0} SNUNUOD [[IM Uorezifenidaouod ‘datfe a1e nof se Juof sy

“JlosInoA

3SNOIE }SNW NOA ‘peajsu] 31 03 paydelje ag JoU p[noys noA nq ‘uonenys

ssapadoy e jou s131 ‘astre prnoys rodnjs [en3deduoduou Jo 93e)s e yons Ji og

“UOT}RJIPIW UI $}10§J9 I13Y) JO J[NSaI e sk Y3IIqal e Yons jsn( Sunfe; seure]

JO SJUNODDE JO ISQUINU B aIe dI9 [ TewTue Ue Se YIIIGal aq [[Im J[nsal
a3y} “eury Suo[ e 10§ UOTRIIPAUI JO 33els J0ALI00UT STy} ut 3sis1ad nok 31

*90uadsamb aumua$ jou st

SIY T, ‘AJLIR]D JNOYIIM ‘DPTSUT YONUI 00} UMEBIP Ud2( Sey 31 Jng ‘pawfed uaaq

poopUr SBY pUIW 3, “PUIUT JO 3jels PaIndsqo ue jng ‘edusdsamb jo ajeys

1adoxd sy jou st sty ‘deafse a1e noA y3noy} se [993 pesjsul pue ‘Spunos

[euI93Xa Lue J83Y 3, UOP NOA YoTYM UT 10dN3s € 0Jur I93us NOL el Yyonur os
puIur o4 SUIMeIpUIIM JO aXeSTUl U3 axewl Aewr no4 sopoerd sy uf

-9douadsamb st sty pue ‘sesture sseuareme jo Ayrprduny e

‘panpqns A[enpeis st Uoreapr Uaym ‘A[Te[IUIS "UMOP S[1s A[fenpeid jis

.91} SE 13D SOUI0D3] 31 ‘pue)s 197 ST YIS Yim dn paiIygs usaq sey jey) 10jem

uaym “o[duwrexs 10, "aprsqns Arenperd [[im puru 3y; dn sigs A[enunuod
yeyy uoryeapt aarsindwiod oy “ednoeid sy Jo 3nsar e sy -a[qissod amjsod
359q a3 ureurew 0} A1} ‘astmaNr] ‘Suraaem 1o 3urajeds noyim g
-B}S [PUOHU}JE UTRUTEW 0] SI sT3 Jo Jutod oy, -9s[e Sunjjdue ypm pauiq
-wod jou donoeid dusdsamb spdurrs s19400 uorssnostp Juro8a1oj Ay,
-aoppoe1d jo sadess ayy ySnorys ssaxdord noL se asire uon
-uape paureysns Joradns pue ‘Suipprur “ICLIBFUL JO S92139p 991} YL —

*92ud2s3mb uo 193deyd ay sajardwod sty ], 9sLIe [[IM UOLUR}Ie
paure;sns rouadns pue “BUIpPIw “I0LIDIUL JO S93e1s 991} 3} ‘SUtop 0s
Ag *aInyeu UMO S}1 UT UTRWSI PUIW 3} 33] 03 383 IN0A op ‘A[SUIp1000y

*$53USS[}10JJ0 UT 1831 Inq ‘pajoen;sip 103 jou op ‘sreadde 1oaajeypy
*Sawny 921y} 3} Jo suonjerafrjord renjdeduod ay) 19493S 0] ST pun
3y} 10§ 1030B] [EIL}LID AY |, "UOLIRZI[Iqe}S SATB}PAUI 10  SajnqLijje
UaAs SsapMe]] a3 ssassod 0} st £poq al} 10§ 1030e] eI Y],

:SOYR3S SUOLINAISU F9245) 1Y Jo SPAOp Raviurdd Y]
“PUIUI UMO InOA Je Y00

:S3Ye)S SPUOM AdviiriJ aY ]

Wopaaid 0 yjvd snowvdsy  §8

149



€T10¢2/L2/T

pasinay ueyd sabels sulN

(879, sebess) (axe|
wyeo) Aljgels

(9% sabess) (JanLl
mols) Aireljiwey

(879, sabels)
uonJaxa

(9795 sabels)

(6-G sabess)
ybuans

(6-2 sabeis)
uoienpsiy
Buisealou|

(8 abe1s) sajopnue
ay) BuiA|ddy 2

(2-€ sabeis)
(uiysays) ssauareme
uonoadsonu| ‘9

sajopiue ay)
Buifdde 10N ‘v

(6 abe1s) (6 abe1s) (6 abe1s) sajopnue
(urelunow) Areliwe) 6 au1 10 uonesndde (6 obe1s) Buibebua ssaujenb3/ssauuang
uonoayad ybnoioyy ebeis)  Aywiuenbs -IOAD 'S Alssapioys uo JusWade|d ‘6
. ul bunsay 'g
(g abe1s)

(g obeis) Buibebua
Ajpaidniisuiun

(2-€ sabeis)

pajulod-auQ Buiyen ‘g

(Auxe| pue uoned sjgns)
BuiAjioed Ajybnoioyl /2

(uonela apgns) Buihyioed 9

uonoadsonul (L sabess) b_xm._m\wm%ww_vm_ - Buibebus (Auxe| apgns) Buiwe] ‘g
=== ——— =1 /SS3UdJEME uorenpay . . Alpaydnusiul
(s sobeys) (5 sebers) [enjoy
(v 9bess) (3o0uq) | SSaUINIpUI Awre|d (Anxe| asse09)
Juswiurene SSSUPINIA 1uawade|d 9s0|D ¥
(6-T sobe1s) Juswade|d paleaday €
(-1 sobers) SSaUINJpul "G ———-u— e Y
(159099 | 6 erdwemuoo | (e-rsobes) | (et sopers) (ew1 sabers)
(repiayem) - |70 bas) | Amgeis | uomeredaig (E1 sapeis) suoponsu JUBWIAE|d [ENUNUOD 'Z
juswisnow Buueay h . Aoueyd sssusyddns ay) bumabioH g (e-T .
: v uoy3 ‘¢ : sabels) UoI)eJusIU0D
uonelldsy g (z®T sobexs) ybnoiyy buibebua 108[qo ay1
yed 'T ssaulzeT ‘T uo uonuany ayl buioed ‘T
S3ILITVNO ST1aANTT S310v.1isdo SNOILVOIT1ddV
JONIIH3IdX3 |SHIMOJ XIS J34HL J34HL S310dILNV LHOI3 A4 IV LNIW 8NO4 S3d9V.1S 3ANIN

VHLVINVHS 40 S39VLS 3ININ

150



Fundamentals of Shamatha Meditation

“Meditation practice is not a way of entering into a manufactured state of tranquility or equanimity.
Rather, it is samyak samadhi, the perfect meditation, the perfect absorption. Perfection in this case has
no allegiance toward confusion or enlightenment. That’s why it is perfect. When we have no allegiance
towards confusion or enlightenment, we free ourselves from any dogma, any bondage. A sense of
ultimate relaxation begins to occur.” Chogyam Trungpa

1) Two Stages in Buddhist Meditation
A) Shamatha: peaceful abiding; two main qualities - mindfulness and awareness
B) Vipashyana: insight or awareness; two types — analytical and non-analytical

) The Mindfulness Quality of Shamatha (Skt. Smriti; Tib. Trenpa)
A) Synonyms: recollection, bare attention
B) Stages of cultivation
1) Familiarity
2) Not forgetting
3) Not moving; holding firm; non-distraction

) The Awareness Quality of Shamatha (Skt. Samprajanya; Tib. Sheshin)
A) Synonyms: presently knowing, introspection, investigation
B) Stages of cultivation
1) Watcher or Spy - Seeing the meditator in context of meditation
2) Alarm System - Notifying the mind when attention leaves the object
3) Radar System or Sheriff - Detecting present and future obstacles to meditation

IV) Obstacles and Antidotes in the Cultivation of Shamatha
A) Those that affect the preparation for meditation
1) Laziness — faith, aspiration, effort, pliancy
B) Those that affect the meditation itself
1) Forgetting the instructions - mindfulness
2) Laxity and elation — awareness/introspection/presently knowing
C) Those that affect the increasing of meditation
1) Not applying the antidote — applying the antidote
2) Over application of the antidote — resting in equanimity

V) Stages in the Specific Progression of the Technique of Shamatha
A) Attention: mindfulness of breath and body
B) Sensation: feeling or sense of presence, space
C) Nowness: watching, expectancy, energy
D) Watching: thoughts, emotions, mind

VI) Progression of Shamatha’s “Content” VIl)Qualities of Accomplished Shamatha
A) Thoughts A) Stability
B) Emotions B) Vividness; intensity

C) Awareness C) Strength
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