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FOREWORD BY
KHENCHEN THRANGU RINPOCHE

Among the abhidharma of the Foundation and Great Vehicles, the
main text that students in monastic colleges study these days is
The Treasury of Abhidharma. There are many commentaries on the
Treasury. The great Chim Jamyang’s commentary and the Eighth
Karmapa Miky6 Dorje’s commentary, 7he Springtime Cow of Easy
Accomplishment, are very clear and good, but they are too long.
When new students study them, they are unable to find a way into
them. In order to help such students, the Ninth Karmapa Wangc-
huk Dorje composed a commentary that is very clear and concise.
Students who read it are able to develop definite comprehension of
the abhidharma in general, and within that, clearly understand the
points taught in the Treasury of Abhidharma. That is why it is so
beneficial that the Ninth Karmapa Wangchuk Dorje’s commentary
on the Treasury has been translated.

Among the three baskets of Buddhist teachings, it is important to
understand the abhidharma teachings. There are three main train-
ings: the superior training in discipline taught by the vinaya, the
superior training in samadhi taught by the sutras, and the supe-
rior training in full knowing taught by the abhidharma. Of these
three trainings, the primary one for destroying the afflictions and
attaining the ultimate result is the superior training in full know-
ing. Developing this training depends mainly on the pitaka of
abhidharma, and that in turn depends mainly on the treatises of
abhidharma. Of all these treatises, the easiest and clearest is the



Treasury of Abhidharma, so if you study the Treasury, it will bring
great benefit.

Khenchen Thrangu Rinpoche, Sarnath, India, February 17, 2008
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TRANSLATOR'S INTRODUCTION

English-speaking students of Buddhism are very fortunate these
days: there are more and more books on Buddhism, and in-depth
study of Buddhist philosophy and practice is becoming possible in
an English medium. Important texts from all Buddhist schools and
traditions, in particular the Indian and Tibetan, are becoming avail-
able in excellent, clear English translations that are understandable
and beneficial for general readers and specialists alike. Since many
students of Buddhism are primarily interested in meditation, many
of the texts initially translated focused on meditation. But in order
to receive the full benefits of meditation practice, it is necessary to
have a thorough understanding of the views of Buddhist philoso-
phy. As Master Vasubandhu says in the Treasury of Abhidharma:

With conduct, listening, contemplation,
Completely train in meditation.

In other words, in order to achieve results in our meditation prac-
tice, we must first maintain the conduct of good discipline and
then develop the prajna or “full knowing” born of listening and
contemplation through study of the Buddha’s words and the trea-
tises that explain them. Without study we are like blind people
trying to climb a cliff, it is said, but with the proper understanding
that comes from thorough study and contemplation, our medita-
tion will improve and we will be able to enjoy its fruits.

Of all the subjects to study, masters in all Buddhist traditions con-
sider the abhidharma to be one of the most important. Abhidharma
is like an encyclopedia of Buddhism: it pulls together the teachings
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the Buddha gave in many different sutras and discourses and pre-
sents them in a systematic way. Studying it gives an understanding
of what things are and why they are called by the names they are
given. It provides a solid foundation for further study because other
treatises often refer to concepts and phenomena that are covered
most thoroughly in the abhidharma. But most important, it gives
answers to such pressing questions as, what are the natures of our
bodies and minds? How are we born? How do our minds work?
How does karma work? What causes suffering? How do we free
ourselves from suffering?

Although the Buddha himself said that his teachings could be di-
vided into the three baskets of sutras, vinaya, and abhidharma, it
would be difficult to pinpoint a specific set of his discourses that
could be called abhidharma. Rather, Shariputra, Katyaniputra, and
other arhats collected and systematized the teachings the Buddha
had given on many disparate occasions in many sutras and the
vinaya, compiling what are called the seven wreatises of abhidhar-
ma. As the different schools of Buddhism developed, each school
also developed its own tradition of interpreting and explaining the
abhidharma, and so there came to be several distinct presentations

of the abhidharma.

The basis for the study of abhidharma in the northern Buddhist
traditions that spread to Tibet, China, Korea, and Japan was pro-
vided by Master Vasubandhu’s Verses on the Treasury of Abhidharma
(often called the root verses) and his accompanying Explanation of
the Treasury of Abhidharma (usually called the autocommentary).
Written in the fourth century, these brilliant works eclipsed earlier
treatises on the abhidharma to such an extent that Tibetan transla-
tors did not even consider most of the treatises it was based upon
necessary to translate. Within the Tibetan tradition, Vasuband-
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hu’s Treasury is considered one of the five great works of Buddhist
philosophy. The root is especially prized for the way in which it
condenses an immense topic into clear, concise, and memorable
verses. Several of the verses are so often quoted in works on other
topics that they are among the most commonly quoted lines in Ti-
betan Buddhism. When studying abhidharma, students memorize
the root—in some monastic colleges, gathering every morning to
recite the verses aloud from beginning to end. The meter of the
verses makes them easy to recite and remember, so that as students
recite them over and over, passages that at first seem impenetra-
ble become clearer and clearer. Eventually they become reminders
that flow easily over the tongue, bringing to mind the meaning
described in the commentaries.

For a student new to the abhidharma, however, Vasubandhu’s work
on its own is difficult. The root verses are like a key that opens the
gate to a vast field of knowledge, but they are too terse to under-
stand without explanation. On the other hand, the autocommen-
tary is imposing for beginners. Not only is it lengthy—one English
translation was published in four volumes—it covers many doctri-
nal disputes between different Buddhist schools in such detail that
beginners might find it difhicult to discern what is important. Other
points are given only cursory explanation, as if it is assumed that
the reader already knows the point or that a master will explain it.

For these reasons among others, many Indian and later Tibetan
masters wrote commentaries on either the root verses, the auto-
commentary, or both. Among these, the Ninth Karmapa Wang-
chuk Dorje’s explanation of the root verses entitled Youthful Play is
especially useful for those who are new to the abhidharma. About
a third the length of the autocommentary, its explanations of the
root verses are succinct and clear; its synopses of the disputes be-
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tween different schools outline the main points without providing
so much detail that a new student might get confused; and it flesh-
es out several topics covered only briefly in the autocommentary.
Youthful Play gives a thorough overview of the abhidharma for those
who wish to study it but cannot do so exhaustively and provides a
basis for those who wish to delve further into abhidharma studies.

When most students of Buddhism first learn about the abhidharma,
at first it seems as if it is a set of scriptures—one of the three baskets
or pitaka of the Buddhist canon. However, this is only one aspect
of what the word abhidharma refers to. In Vasubandhu’s presenta-
tion, there are three types of abhidharma: ultimate abhidharma,
path abhidharma, and scriptural abhidharma. Ultimate or genuine
abhidharma is the stainless, undefiled full knowing that correctly
discerns what is and what is not, as well as the five undefiled ag-
gregates which accompany it. The name abhidharma is also given
to the defiled full knowing and treatises through which one can
achieve stainless wisdom. The defiled full knowing of individuals
on the path is path abhidharma, and treatises such as the seven trea-
tises of abhidharma and this Zreasury are scriptural abhidharma.

The reason it is important to study the abhidharma is that only
this undefiled full knowing can liberate us from the suffering of
samsara. Ordinary sentient beings lack this full knowing and are
unable to properly distinguish what is from what is not. This con-
fusion leads to greed for the things one wants and aversion toward
things one finds unpleasant. This in turn leads to the actions which
on a longer timeframe bind us to the cycle of rebirth, but in the
short term as well lead to the difficulties of our lives. One only
has to look at how many of our everyday problems—whether ma-
jor or petty, real or imagined—result from misunderstandings or
misplaced hopes and fears to see how important it is to develop
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the wisdom that sees what is as it is. As Vasubandhu says near the
beginning of the 7reasury:

Without full discernment of dharmas, there is not
Any method to totally quell the afflictions.
Because of afflictions, the world wanders the seas of existence.

Although the necessity for studying the treatise is to realize the
undefiled full knowing that correctly discerns dharmas, the actual
topic is all defiled and undefiled dharmas—in effect, all dharmas,
as there are no dharmas which are neither defiled nor undefiled.
As Wangchuk Dorje notes in his commentary, the reason to divide
dharmas into these two categories is to indicate which dharmas we
need to give up and which dharmas we need to adopt in order to
bring ourselves to liberation and happiness. Defiled dharmas are
those dharmas in relation to which our defilements or afflictions
can occur and are primarily the dharmas included in the two truths
of suffering and origin. Undefiled dharmas include the truths of
cessation and path—those dharmas, which when we understand
them correctly, either are liberation or bring us to liberation.

Following a brief overview that identifies defiled and undefiled
dharmas, the Treasury then presents eight areas or chapters.! The
first area, “Teachings on the Elements,” gives an overview of the
classification of all phenomena into the aggregates (skandha), sense

1. The autocommentary also has a ninth area, “Teachings on the Individual,”
which refutes the existence of an individual self. Tibetan sources generally explain
that Vasubandhu wrote the ninth chapter later than the root verses, at the time
that he was writing the autocommentary. The fact that this area comes after
Vasubandhu’s concluding advice—"All those who want freedom, be careful”—
tends to support this position. The verses for this area do not appear in the Derge
Tengyur root verses, and Youthful Play, like most Tibetan commentaries, does not

comment on this area.
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bases (dyatana), and elements (dhatu). It then further classifies
dharmas by what realm they are present in; whether they are virtu-
ous, nonvirtuous, or neutral; how they are produced; and so forth.
The second area, “Teachings on the Faculties,” presents an overview
of the sensory and other faculties, mental factors, nonconcurrent
formations, and causes, results, and conditions. Taken together,
these two areas provide a general categorization of all phenomena
and demonstrate how phenomena relate to one another as perceiv-
er and perceived, cause and result, and so forth.

The next area, “Teachings on the World,” gives a presentation of
sentient beings and the world that contains them. Although many
Western texts call this “Buddhist cosmology,” Tibetan commen-
taries say that this is a presentation of the truth of suffering: by
understanding what possible rebirths there are, how one is reborn,
and the places one can be reborn, one can see how none of these
transcend impermanence and suffering. The first half of the area
describes the different types of wanderers, or sentient beings, and
explains how they take birth, what sustains them during their lives,
and how they die. This includes a thorough explanation of the be-
tween or bardo state and the twelve links of interdependence. The
second half of the area presents the arrangement of the outer world
with Mount Meru surrounded by rings of mountains, oceans, and
continents, including detailed descriptions of the god realms above
and the hell realms below.

This area is one of the most fascinating for Tibetans and non-Ti-
betans alike, not least because the description of the outer world
does not match our modern understanding of the physical uni-
verse. Many modern Tibetan khenpos and scholars explain that
this is because our common perceptions of the world arise out of
our shared karma. Since beings today have different karma than
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those of Vasubandhu’s time, the world naturally appears quite diffe-
rently to us today. Another possible explanation is that the Bud-
dha and later scholars including Vasubandhu needed to teach in
ways that the people of their time could understand, and therefore
they described the world according to the prevalent beliefs of their
times. However we reconcile ourselves to this, at the very least this
area is rich with descriptions of the mountains, seas, and places that
provide much of the imagery of Buddhist literature.

The fourth and fifth areas then present the causes for the world as
we know it to arise: karma and the afflictions, which are the two
parts of the truth of origin. The fourth area, “Teachings on Karma,”
explains all the different aspects of karma: what the virtuous and
nonvirtuous actions are, what gives them their karmic strength,
and how their results are experienced. The fifth area, “Teachings
on the Kernels,” analyzes all the different aspects of the afflictions,
focusing on the afflicted kernels, the subtle seeds of the afflictions
within our beings that can flare up into full blown afflictions—
the defilements, floods, yokes, and graspings also described in this
chapter. This area describes in detail what the kernels focus on, how
they tie us to samsara, how they develop into manifest afflictions,
and so forth. As Vasubandhu says, “The root of existence is the ker-
nels,” so fully understanding them is critical to understanding why
we remain in samsara and how we can free ourselves from it. For
this reason, it is not uncommon to hear Tibetan scholars say that
this is the most important area in the 77easury. The fifth area also
discusses how to abandon the kernels and the result of abandoning
them, the perfect knowings that are the truth of cessation.”

The truth of the path is taught in the first part of the sixth area,
“Teachings on the Paths and Individuals,” which describes the

2. Mi bskyod rdo rje, 2003, vol. 1, 98.
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meditations one follows from the beginning stages of the ordinary
individual through the paths of seeing and meditation. The four
parts of the path of joining—the precursors to clear realization—
and the path of seeing are described in particular detail. The area
also describes the qualities and results that arise on the path, the
results of the spiritual way, and the different types of noble individ-
uals in the listener vehicle.

The last two chapters, “Teachings on Wisdom” and “Teachings on
Absorption,” describe the wisdom and deep meditation that arise
in different individuals, presenting the qualities of the Buddha and
arhats. Knowing about their qualities helps create enthusiasm for
practicing the path: If we do not feel that there will be any benefit
to listening, contemplating, and meditating, it will be hard to mo-
tivate ourselves to make the necessary effort. But if we understand
what kinds of qualities we can attain, then we will have joy at the
prospects of following the path to liberation.

Thus the eight areas collect the Buddha’s teachings into a treasury
that we can use and enjoy. It covers a vast scope—the natures of
phenomena, the natures of our minds and bodies, why we exist as
we do, and how we can free ourselves—but as Wangchuk Dorje
says, Master Vasubandhu is “skilled in concise and simple words,
and composed a text with few difficult words.” Together with the
Karmapa’s clear explanations, it truly is what Wangchuk Dorje calls
a “feast for those with intelligence and interest.”

The translation of these works has occupied me intermittently over
the last few years since 2005, a period one could argue is not really
long enough to fully penetrate a topic some scholars spend decades
studying. Yet I hope that by these efforts English speakers will be
able to begin an exploration of the abhidharma. May they be able
to bathe in the cooling waters of the oceans of abhidharma and
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cleanse themselves of the stains of misunderstanding and wrong
view. May they develop the confident full knowing born of study
and contemplation and then progress down the paths of medita-
tion. May all who read these words soon be free of all the sufferings
and difhiculties of this life and live within the greatest ease and con-

tentment. Sarva mangalam!
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A NOTE ON THE TRANSLATION OF
THE ROOT VERSES

One of the peculiar qualities of Vasubandhu’s Verses on the Treasury
of Abhidharma is its extreme concision, both in the original San-
skrit and in the Tibetan translation. The root verses do not give
full explanations of most points. Instead, they give short remind-
ers—sometimes only a short phrase or a single word—that help the
student organize and remember the large body of knowledge pre-
sented in the commentaries. As such, they are brilliant and helpful
both during the process of studying the abhidharma and later for
remembering it, but difficult to penetrate at first.

For this reason, many contemporary translators of texts such as this
take the approach of filling in the root verses to make them more
understandable—adding words or phrases from the commentaries
so that it can be understood on the first pass. This can certainly be
helpful, but if one were to insert enough extra language to make
every line of this particular text immediately clear, the resulting
translation would read more like a prose commentary than the
original verses; it would lack the concision and rhythm that make
the Tibetan so memorable.

This translation takes a different approach, following—albeit im-
perfectly—the example set by the Indian master Jinamitra and the
great Tibetan translator Bande Kawa Paltsek in the Tibetan trans-
lation. It is an attempt to match both the structure and content of
Vasubandhu’s verses as closely as possible in English. Where Vasu-
bandhu is concise, this translation is similarly concise. Where the
antecedents of pronouns are not specified in the original, they are
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left unspecified here. Just as the original is metered verse, this trans-
lation is also set in meter in order to make it easier to remember
and recite. In Vasubandhu’s original and in the Tibetan transla-
tion there are many lines that only make sense after one looks at a
commentary, and readers will find this English translation similar
in this regard as well. That being said, I have also tried to avoid
being too literal in the translation, as in many passages too strict an
adherence to the Sanskrit and Tibetan grammar and versification
would have rendered the English unnecessarily opaque. For this
reason the meter of the English translation is less regular than the
original, some stanzas have extra lines, and other liberties have been
taken.

People reading abhidharma for the first time may find it helpful
to compare the root text as they read it to Wangchuk Dorje’s com-
mentary, which explains all the words of the root in the order they
appear in the verses. Students who are studying the text in-depth
may want to recite the root verses aloud and consult the other com-
mentaries available in English. I hope that as students grow more
familiar with the verses and their explanations, they might have
moments such as I had studying this text in Tibetan, when passages
that had seemed inscrutable suddenly became clear and the beauty

of Vasubandhu’s argument and manner became apparent.
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VERSES ON THE TREASURY OF ABHIDHARMA

by Vasubandhu
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In Sanskrit: Abhidharmakosakarika
In Tibetan: chos mngon pa mdzod kyi tshig le’ur byas pa
In English: Verses on the Treasury of Abhidharma

I prostrate to youthful Manjushri.
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FIRST AREA
TEACHINGS ON THE ELEMENTS

1. It is he who has conquered entirely the darkness toward all
And guides sentient beings from the mire of samsara.

He teaches the meaning as it is: I prostrate to him,

Then fully explain this treatise, 7he Treasury of Abhidharma.

2. Abhidharma is stainless full knowing, along with its
following;

That by which and treatises by which one gains it.

Since this collects them completely in meaning,

Or since they are its base, it’s 7he Treasury of Abhidharma.

3. Without full discernment of dharmas, there is not

Any method to totally quell the afflictions.

Because of afflictions, the world wanders the seas of existence.
That is why the Teacher taught this, they claim.

4. Defiled and undefiled dharmas:
Except the truth of path, composites
Are defiled since defilements can

Develop in relation to them.

5. The undefiled is the truth of path

And the three noncomposites, too,

Which are space and the two cessations.
Space is that which does not obstruct them.
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6. Cessation that is analytic

Is a removal. They are distinct.
The other cessation blocks arising
Forever; it's nonanalytic.

7. Composite dharmas are the five
Skandhas of form, et cetera.

Just these are time, the bases for talk,
Emancipatible, and grounded.

8. The defiled is the aggregates

Of grasping and is disputed, too.
They're suffering, origin, and the world,
Locus of views, existence, too.

9. The skandha of form: five faculties,
Five objects, the imperceptible.
Supports of consciousnesses are
The eye, et cetera—Tlucid forms.

10. Two types of form, or twenty types,
And there are the eight types of sound,
And taste is sixfold, scent is fourfold,
Touch is elevenfold in nature.

11. Distracted, and mind-free as well,
Virtue or non, continuous,

And caused by the great sources: this
Is called the imperceptible.

12. The sources are the elements
Of earth and water, fire and air.
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Their functions are to hold, et cetera.
They are hard, wet, and hot, and moving.

13. According to the world’s conventions,
Color and form are considered earth,
Water, and fire. The atmosphere

Is the element itself, and like those, too.

14. Only these faculties and objects
Are called ten bases and elements.
Feeling’s experience. Conception

Is the perception of attributes.

15. Formation differs from four skandhas.
These three and imperceptibles

And noncomposites are called the

Sense base and element of dharmas.

16. Consciousness is distinctly knowing,.
The sense base of mind is also that,

And also seven elements—

Six consciousnesses and the mind.

17. Six consciousnesses that have just
Immediately past are mind.
To establish the support of the sixth,
We posit eighteen elements.

18. One aggregate, one sense base, and
One element include them all.
It’s by their nature—they do not

Possess another’s entity.
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19. Of course there are two eyes, et cetera,
But since their type, sphere, consciousness
Are similar, they’re just one element.

To beautify, they come in pairs.

20. The meaning of aggregate is heaped,
Sense base means the gate for arising,
And element means family.

Delusions, faculties, and interests

Are threefold, so the three are taught:
The aggregates, et cetera.

21. Because they are the root of quarrels
And cause samsara and the order,
Feeling and conception are taught

As different aggregates than factors.

22. Since noncomposites do not suit
Aggregate’s meaning, they are not taught.
The order is by coarse, all-afflicted,

The pot, and so forth, the realms’ meanings.

23. 'The object is present, so first five.
The object is source-derived, so four.
Since at great distance or since quickly,
Or else in order of location.

24. One is specific and the main,

And one has many dharmas, the highest,
So one is called sense base of form,

And one is called sense base of dharma.
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25. 'The eighty thousand aggregates
Of Dharma the Sage taught are all
Words or are names, and thus they are
Included in form or in formation.

26. Some say their length equals the treatise,
Or depends on aggregates, et cetera.

But aggregates of Dharma taught
Correspond to antidotes for conduct.

27. Likewise the other aggregates,

Sense bases, or else elements:

Examine their own characters;

Include them in what has been explained.

28. Openings are the element

Of space—they’re light and dark, it’s claimed.
The element of consciousness

Is defiled consciousness, arising’s basis.

29. The showable here is form alone.

The obstructive is the ten with form.

Eight neutral are just those except

For form and sound. The others are threefold.

30. They all are in the Desire realm.

The Form realm has fourteen: except

The elements of scent and taste,

And the nose and tongue consciousnesses.

31. The Formless realm has elements
Of mind, dharma, mind consciousness.
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Those three are defiled or undefiled.
And those remaining are defiled.

32. Those which consider and examine:
Five elements of consciousness.
The final three are of three types.

Those which remain are free of both.

33. The nonconceptual have no thoughts
That recognize or that remember.

These two distract the mind’s full knowing
Or are all memory in mind.

34. The seven elements of mind

And half of dharma, too, have focus.

The nine are not appropriated:

Those eight and sound. Nine others: twofold.

35. Touch has two types. The other nine
With form and part of the element

Of dharmas, too, are source-derived.
The ten with form, conglomerates.

36. The cutter and that which is cut
Are four external elements,

As are the burnt and that which weighs.
The burner and weighed are disputed.

37. The five internal are produced

By ripening and development.

Sound is not ripened. The compatible
And ripening produce eight unobstructive.
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38. Others are threefold. One has substance.
The last three are a moment. The eye

And element of consciousness:

Gained singly or together, too.

39. Twelve are internal, except form,

And so forth. Dharma must be active.
The remaining are inactive, too—

That which does not perform its function.

40. Ten are discards of meditation.

Five also. The last three, three types.

Seeing does not discard the unafflicted,

Nor form, nor what is not born from the sixth.

41. The eye and part of the element

Of dharma are views: they are eightfold.

Five minds concurrent with five consciousnesses,
Not thoughts that recognize, are not view.

42. The eye sees form when it is active.
Supported consciousness does not,
Because a form that is obstructed
Cannot be seen, or so they claim.

43. Both of the eyes can see, as well,
Because they both can clearly see.
The eye, ear, and mind do not meet
Their objects. Three perceive elsewise.

44. 'The nose and other two perceive
An object that in size is equal.
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The last’s support is past. The five
Arise together with them, too.

45. Because when those change, they change, too,
The eye and so on are the supports.

Because of that and being specific,

Those indicate the consciousnesses.

46. The body cannot have a lower eye.
The eye cannot see forms of higher.
Neither the consciousness. Their forms,
And two of body, too, on any.

47. The ear is similar, as well.

The three are all of their own level.
The consciousness of body is lower,
Own level. Mind is indefinite.

48. Two consciousnesses, five external.
Noncompound dharmas are permanent.
One part of dharmas and those taught
As the internal twelve are faculties.

This completes the first area called “Teachings on the Elements”

from the Verses of the Treasury of Abhidharma.
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SECOND AREA
TEACHINGS ON THE FACULTIES

1. Five exercise their power over

Four meanings. Four over two, it’s claimed.
The five and eight, over all-afflicted

And over the utterly pure.

2. For power to focus on their own

Or all objects, six faculties.

For power over femaleness and maleness:
The body’s female and male faculties.

3. For power to maintain one’s likeness,
The all-afflicted, and the pure;
Life, feelings, and five faculties

Of faith and so forth are proposed.

4. To attain high, higher, and nirvana,
Et cetera, there are faculties of
Producing all-knowing, all-knowing,
And having all-knowing as well.

5. There are as many faculties as

The mind’s supports, distinctions, and
That which maintains, those which afflict,
Gatherers, and the utterly pure.

6. Or as supports for entry, birth,
Remaining, and enjoying there are
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Fourteen, and likewise for the reverse
There are the other faculties.

7. The faculty of suffering

Is any unpleasant bodily feeling.
Pleasant is pleasure. On third dhyana
The mind’s is the faculty of pleasure.

8. On others, it is mental pleasure.
Unpleasant feelings in the mind

Are unhappiness, and neutral feelings
Are middling since both are thought-free.

9. On the paths of seeing, meditation,
And of nonlearning, nine are three.
Three stainless. Those with form, life force,

And suffering are defiled. Nine twofold.

10. Life force is fully ripened. Twelve
Are twofold, except the last eight
And mental unhappiness. That one
Must have full ripening. Ten twofold:

11. Mind, other feelings, faith, so forth.
Eight virtuous. Unhappiness

Is twofold. Mind and other feelings
Are threefold, and the rest are onefold.

12. Except the stainless, in Desire.

Except male, female faculties,

And sufferings: in Form. In Formless

There are none with form, nor any pleasures.
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13. Mind and three feelings are threefold.
The two discard unhappiness.
By meditation, nine. Five not
Discarded, also. Three are not.

14. In Desire, at first one gains the two
Full ripened. Not miraculous birth—
With that, six, seven, or else eight.
There are six in Form and one above.

15. When dying in Formless, just life force
And mind and neutral feeling cease.

In Form, eight cease. With miraculous
Birth in Desire, ten, nine, or eight.

16. In gradual deaths, the four will cease.
In virtuous, add five to all.

Two outer results are gained with nine.
The two with seven, eight, or nine.

17. Because it’s possible to attain

Arhat with eleven, it is taught.

One who possesses neutral feeling,

Life force, or mind must have the three.

18. Those who have pleasure or body, four,
And five have those who've eyes, et cetera,
Or mental pleasure. Those who have
Suffering, seven, and the female

19. Faculty and so forth have eight.
Those with the faculty of having
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All-knowing have eleven. With

Producing all-knowing, thirteen.

20. Those without virtue who've the fewest
Have eight: life, body, feelings, mind.
The childish of the Formless likewise

Have neutral, life force, mind, and virtues.

21. The most that one could have is nineteen
Except the stainless, with two organs;

And nobles who are attached could have

All but one organ and two stainless.

22. In Desire, atoms without sound
Or faculties: eight substances.

With body faculty, nine substances.
Another faculty, ten substances.

23. The mind and factors must arise together.

All with the characteristics of composites.
Attainment, sometimes. Factors are fivefold,

Since there are different major grounds and so forth.

24. Feeling, volition, and conception,
Intention, contact, intelligence,
And mindfulness, attention, interest,
Samadhi are with all cognitions.

25. Faith, carefulness, and pliancy,
Equanimity, shame, modesty,
Two roots, and nonhostility,

And diligence are with all virtue.
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26. Delusion, carelessness, and laziness,
Nonfaith, and torpor, agitation:

With all afflicted. With nonvirtue,
Immodesty and shamelessness.

27. Aggression, grudge, deceit, and envy,
Contentiousness, hypocrisy,

Stinginess, pretense, arrogance, and
Hostility: grounds of minor afflictions.

28. Minds in Desire, when virtuous, have
Considering and examining,
So they have twenty-two mental factors.

Some are augmented by regret.

29. With unmixed minds that are nonvirtuous
And have view, too, the twenty arise.

If the four afflictions; or aggression,

Et cetera; or regret, twenty-one.

30. In the obscured, eighteen. It’s said
With other neutrals, there are twelve.
Since sleep does not preclude any other,
Whenever it occurs, it’s added.

31. Of these, regret, sleep, and nonvirtues
Are not on the first dhyana’s levels.

In special, no considering;

Above that, no examining, either.

32. Shameless is disrespect; immodesty is
To view the unwholesome without fear.
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Affection’s faith; respect is shame.
These two are in Desire and Form.

33. Considering and examining

Are coarse and fine. Pride is self-inflation.
Arrogance is clinging to one’s features,
Which then consumes the mind completely.

34. Cognition, mind, and consciousness
Are equivalent. The mind and factors
Have a support, a focus, aspects,
Concurrence also that is fivefold.

35. Formations that are nonconcurrent
Include attainment, nonattainment,
Same class, Conception Free, absorptions,
And life force and the characteristics,

36. Collections of names and so forth, too.
Attainment is to get or have.
Attainment, nonattainment are of

What is in one’s stream, or two cessations.

37. Attainment of three times is threefold;
Of virtue so forth, virtue so forth;

Of any realm is in that realm;

Of what’s not in a realm is fourfold;

38. Of neither learner nor non, three;
Of what is not abandoned, twofold.
Neutral attainment: at same time,
Except clairvoyance, emanations.
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39. Of form of the obscured, as well.
In Desire, of forms does not precede.
Nonattainment is unobscured neutral;
Of past and unborn, it is threefold.

40. Of Desire, et cetera, and the stainless, too.
Path’s nonattainment is asserted as

An ordinary being. It’s forfeited

When one attains that or shifts level.

41. Same status: sentient beings” resemblance.
Conception-free stops mind and factors

Of beings in Conception Free.

Full ripening. Theyre in Great Result.

42. Likewise conception-free absorption.
Last dhyan. From wishing for release.
It’s virtue. Experienced on birth only.
Not nobles. Gained in one time only.

43. Cessation’s like that, too. Its purpose
[s staying. Born on Peak, it’s virtue.
Experienced in two or indefinite,

The nobles attain it by training,

44. 'The Sage by awakening. Not at first,
Since it was gained by thirty-four moments.
Both have support of Desire and Form.
Cessation is first among humans.

45. Life force is life. It is that which
Supports one’s warmth and consciousness.
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The characteristics are birth,

And aging, staying, impermanence.

46. They've birth of birth, et cetera, and
Engage eight dharmas or else one.
Without the causes or conditions,

Birth can’t produce what is produced.

47. Collections of names and so forth are
Collections of names, speech, and letters.
Desire and Form. Indicate beings.
Compatible and neutral. Likewise

48. Same status. Fully ripened, too.

Three realms, and its attainment is twofold.
Characteristics, too. Absorptions,

Not having are compatible.

49. Enabling cause, the coemergent,
Cause of same status, the concurrent,
The universal, and full ripening

Are the six causes, it’s proposed.

50. The enabling cause is other than self.
The coemergent: mutual result,

Such as sources; mind and its followers;
Characteristics and their base.

51. They’re mental factors, two vows, and
The mind’s and their characteristics.
They follow mind in terms of time,
Results, et cetera, virtue, et cetera.
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52. Same status cause is similar,
Own class and level, born before.
Nine levels’ paths are mutual,
Of equal or superior.

53. Produced by training is just those two.
From listening, reflecting, so forth.
Concurrent cause is mind and factors
With a support that is concurrent.

54. The universal, of afflicted.
Own level. Universal. Five.
Full-ripening cause can only be
Nonvirtue or a defiled virtue.

55. The universal and same status

Are in two times; three in three times.
Composites and removal are

Results. Noncompounds don’t have those.

56. Full-ripened result is of the last;
The dominant result, of first.
Compatible: same status and
The universal. Personal, two.

57. Fully ripened is a neutral dharma,
Shows beings, not neutral, born later.
Compatible is like its cause.

Removal is to mentally

58. Extinguish, and the result born
From something’s power is personal.
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Composites that aren’t previous are
The dominant of composites only.

59. The five hold a result in the present.
Two causes issue in the present.

Two present and past causes issue,

And one past cause issues results.

60. The afflicted, fully ripened, others,
And the first noble respectively

Arise from all except full ripening,
Universal, those two, and same status.

61. This is for mind and mental factors.
The rest are like; exclude concurrent.

There are four conditions, it is taught.
The one called causal is five causes.

62. The mind and factors that have arisen,
But not the last, are immediate.

The objective is all dharmas, and

The enabling is the dominant.

63. Two causes’ function is directed
Toward ceasing. The three toward arising.
The two conditions other than

That are the opposite of those.

64. Four produce mind and mental factors,
And three, the two absorptions. Others
Arise from two, not God and so forth,
Since they’re successive and so forth.
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65. When sources cause the sources, twofold;
When causing source-derived, fivefold.
Three ways the source-derived are mutual;
They cause the sources in one way.

66. Minds in Desire: virtue, nonvirtue,
Obscured, or else unobscured neutral.
In Form and Formless, those except Nonvirtue.

Two are undefiled.

67. Nine minds arise from a virtuous mind
Of Desire. It can arise from eight.
Nonvirtuous mind arises from ten.

From it are four. Like that, the obscured.

68. The unobscured arises from five.
Directly from it, seven minds.

In Form, from virtuous, eleven.
That is directly after nine.

09. Obscured is from eight, and from it, six.
The unobscured mind is from three.

From that one, six. In Formless, too,

It’s similar. From virtuous mind

70. Arise nine minds. That after six.
From obscured, seven. That is so.
The learner’s from four. From it five.
Nonlearner’s mind arises from five,

71. And from it there arise four minds.
To make this dozen into twenty:
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Divide the virtue of three realms
In what’s attained on birth, from training.

72. Produced by ripening, the path
Of activities, crafts, emanations:

The neutral are fourfold in Desire.

In Form, the crafts must be excluded.

73. With the three realms” afflicted minds
One can acquire six, six, or two.
With virtuous in Form, it’s three.

With learner, four. With others, those.

This completes the second area called “Teachings on the Faculties”
from the Verses of the Treasury of Abhidharma.
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THIRD AREA
TEACHINGS ON THE WORLD

1. Hells, hungry ghosts, and animals,
And humans, and six types of gods

Are the Desire realm. By dividing

The hells and continents, there are twenty.

2. Above that there are seventeen
Higher abodes of the Form realm.
Each of the dhyanas has three levels,
But the fourth dhyana has eight levels.

3. The Formless realm has no abodes.
Because of birth, it has four types.
There, likeness and life force as well
Support the mind’s continuum.

4. The names, the hells, and so forth, show
Five wanderers. They’re unafflicted

And neutral. Sentient beings are called,
But not those in the between state.

5. A different body and conception;
A different body, same conception;
Reverse; same body and conception;

And the three places without form

6. Are seven places of consciousness.
The others have that which destroys it.
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With beings on Peak and Concept Free,
They're said to be nine places for beings.

7. Since one remains against one’s wishes,
The others are not. Four more places:
Four aggregates that are defiled,

On their own level. Consciousness

8. Alone is not explained as a place.
Combined, there are four alternatives.
There sentient beings have four modes
Of birth: from egg, et cetera.

9. Humans and animals have four.
Hell beings have miraculous birth,
As do gods and the between states.
From the womb as well are hungry ghosts.

10. In this, it is that which arises
Between the states of death and birth.
It has not reached its destination,
So the between state is not born.

11. Analogous to a grain’s continuum,
It is not born from interruption.
Since a reflection is not proven,

Nor similar, it’s not an example.

12. On one, no two are simultaneous.

It’s discontinuous, born from two.

Since mentioned, it exists. Scent-eaters,
And five are taught, and Sutra of Wanderers.
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13. Since it is propelled by the same karma,
It has the body of the next.

The previous is prior to death

But onward from the moment of birth.

14. They’re seen by their class, divine eye.
The miracles of karma have power.

Full facultied and unobstructive,

They cannot turn back. They eat smells.

15. The mind mistaken, out of lust
It goes into its destination.
Others from longing for a smell

Or place. They fall head first to hell.

16. One enters wittingly, one stays,
As well, and one emerges, too.
Others are ignorant of all,

And always if oviparous.

17. The three—wheel wielding as well as
Two self-awakened—enter the womb
Because their karma or their wisdom

Or both are vast, respectively.

18. There is no self—mere aggregates.
Continuums of between states
Assembled by afflictions and karma
Enter the womb. It’s like a lamp.

19. Just as propelled, the continuum
Arose in stages, then from karma
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And afflictions goes to the next world—
Beginningless wheel of existence.

20. These are twelve links of interdependent
Origination in three parts.
The previous and next, two each;

The middle, eight, with all complete.

21. Previous afflictions: ignorance.
Previous karma is formations.

The aggregates at linking: consciousness.
And name-and-form is on from there

22. Until the six sense bases emerge.
Those are until three are assembled.
Contact is till one knows the causes
Of pleasure and of pain, et cetera.

23. Then feeling until sex. And craving
Is greed for possessions and for sex.
Close grasping is then chasing after

In order to obtain enjoyments.

24. Performing actions that result
In an existence is becoming.
Linking rebirth again is birth.

Up until feeling, aging and death.

25. They claim that this is periodic.
The link’s called by the principal.

It’s taught to reverse ignorance

About the previous, next, and middle.
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26. Three are afflictions. Two are karma.
Seven are bases and results.

Cause and result of two is concise:

One can infer them from the middle.

27. AfHictions bear afflictions, action.
From that, the bases, and from those
Arise the bases and afflictions.

That is existence’s progression.

28. Here what is arising is a cause;

What has arisen is a result.

An other dharma, opposite to knowing,
Ignorance is like untruth, unfriendly, et cetera.

29. Because of fetter and such words.
Not bad full knowing, since that is view.
Since it’s concurrent with that view;

It’s taught that it afflicts full knowing.

30. Skandhas that are not form are name.
Six contacts happen from assembly.

Five are obstructive contact, and

The sixth is designated contact.

31. Aware and unaware and other contact
Are stainless and afflicted and the rest.
Malicious, lustful contact, and

Three felt as pleasant and so forth.

32. From that, six feelings can arise:
Five bodily, the other mental.
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And that has eighteen types as well
Because of movement of the mind.

33. In Desire, all focus on their own,
And twelve can have Form in their sphere.
The three on higher. On two dhyanas

Are twelve which can move toward Desire.

34. Eight focus on their own; the two
On Formless. The two dhyans have six.
Six on Desire, the four on own,

And one can focus on the higher.

35. On preparations for the Formless,
Four move toward Form, one moves toward higher.
In actual, one with own object.

All of the eighteen are defiled.

36. Others have been or will be explained.
In this, afflictions are like seeds,

Like nagas, and like roots and trees,

Like husks as well, it is proposed.

37. Karma’s like rice within its husk,
Like medicine and flowers. The bases,
Like food and drink that have been got.
Among these four states of existence,

38. The state of rebirth is afflicted

By all the afflictions of its level.

The others, threefold. Three in Formless.
Wanderers abide from sustenance.
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39. The sustenance food is in Desire.
Its nature is the three sense bases,
But not the sense base form, since that

Does not affect its organ or the freed.

40. Contact, volition, and consciousness are
Stained sustenance. They are in three.
It’s born from mind, the searching state,

Scent-eater, and the between state,

41. And reestablishing. Two have the purpose
Of developing its base and the supported.
Two have the purpose to propel,

Establish the next life, in order.

42. To sever, to restore, and to

Detach, regress, die, and be born

Are the mind consciousness alone.

At death and birth, there’s neutral feeling.

43. Not in one-pointed or no mind.
Nirvana in two neutral minds.

In gradual death, if low or human,
Divine or no rebirth, mind dies

44. In the feet, navel, or the heart.
Wiater, et cetera, severs the pith.
Nobles are destined for the correct;
The heinous deeds for the mistaken.

45. Now the container world is said
To have below a mandala
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Of wind one million and six hundred
Thousands in depth, uncountable.

46. Then water to a depth of one

Million one hundred twenty thousand.
Then it becomes eight hundred thousand
In depth. The rest turns into gold.

47. 'The mandalas of water and gold
Are in diameter one million

Two hundred and three thousand and
Four hundred fifty leagues across.

48. They’re thrice that in circumference.
On that are Meru, the Yoke Holder,
Plow Holder, and Acacia Tree,

And likewise Lovely to Behold,

49. And Horse’s Ear and Bowing Down,
Rim Holder Mounts, then continents.
Outside there is the Outer Ring.

Seven are gold. That one is iron.

50. Mount Meru is four precious ores.
Down eighty thousand into water
Plunges Mount Meru; above as well

It lofts to eighty thousand leagues.

51. The eight are each half less in width.
Their heights are equal to their widths.
Between them, seven Playful Seas;
Across the first is eighty thousand.
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52. This one is the Vast Inner Sea.
Its sides are triple to its width.
The other seas are each half less.
The rest is the Great Outer Ocean.

53. Across it is three hundred and

Twenty-two thousand leagues.

Therein Is the Rose-Apple Land, two thousand
Leagues on three sides, shaped like a cart,

54. With one of three and one half leagues.
Superior Body is half-moon like.

Three of its sides are like here; one

Is three and one half hundred leagues.

55. The Bountiful Cow Land is round,
Seven thousand and five hundred leagues.
Across its mid, twenty-five hundred.
Unpleasant Sound: eight, equal, square.

56. Between are eight subcontinents:
Deha, Videha, Kurava,

Kaurava, Chamara, Avara,

And Satha and Uttaramantrina.

57.To the north of here, across the nine
Black Mounts is the Snow Mountain, then
On the near side of Perfume Mountain

Is a lake with waters fifty across.

58. Below this twenty thousand leagues,
The Incessant Hell is just that size.
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Above that there are seven hells,
And all eight have an extra sixteen:

59. On each of their four sides there are
The Burning Ground and Rotten Corpse,

The Razor Road and those, the River.
Eight other cold hells—Blisters, et cetera.

60. The sun and moon are at mid Meru,
Fifty plus one in diameter.

So midnight, sunset, and mid-day

And sunrise are at the same time.

61. After the second rainy month’s
Ninth day of waxing, nights grow longer
And then in the fourth month of autumn,

Grow shorter. Days are the reverse.

62. The days or nights by minutes lengthen.
It’s as the sun moves south or north.

From moving too close to the sun,

Moon shades itself with its own shadow.

63. On that there are four terraces,

The distance between which is ten thousand,
Extending sixteen thousand leagues,

And eight, four, and two thousand leagues.

64. The Basin Holders, Garland Holders,
The Always Intoxicated, and
The gods of the Four Great Kings’ Realm

Live there and in seven mountain ranges.
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65. On Meru’s peak is Thirty-Three,
Each side of which is eighty thousand.

On peaks in each of its four corners

There dwell the Vajra-Holder yakshas.

066. The central city Lovely to Behold,
Twenty-five hundred leagues per side,
Has golden ground of one and half

Leagues deeps; it is soft and variegated.

67. Within is Utterly Conquering,
With sides two hundred fifty leagues.

Outside are Colorful Chariots,
Roughening, Mixing, and Joyous Grove.

68. To their four sides twenty leagues away,
There are the four excellent grounds.

On the northeast corner is All-Gathering.
On the southwest corner is Good Dharma.

09. The gods above that live in palaces.
Six ways they act upon desire:
They couple in a pair, embrace,

Or else hold hands or laugh or look.

70. The children born in those realms are
Like children aged from five to ten.

Those born in the Form realms are born
Full grown, with even their robes complete.

71. There are three ways desirables
Arise for Desire gods and humans.
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Pleasure arises in three ways
On three of the dhyanas—thus nine levels.

72. There is as far above a realm

As there is below to the lowest realm.
Except through magic or another,
They cannot see what is above.

73. One thousand worlds, each with four lands,
A sun and moon, and a Great Mountain,
Desire god realms, and Brahma’s World,

Are called a General Prime Thousand.

74. A thousand of those, the second thousand,
And that is called a Middle World Realm.
A thousand of those is the Three Thousands.

They are destroyed and formed together.

75. The ones on the Rose-Apple Land
Are four, or three and half cubits tall.
On the East, the Bountiful Cow, and North,

They’re twice as tall as on the previous.

76. The bodies of Desire Gods grow
From a quarter earshot in height to
One and half earshots. In the first

Of Form, they are one-half league tall.

77. Above, a half league taller each.
Beyond the highest of Lesser Light,

Their bodies double on each level.
At Cloudless, though, discard three leagues.
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78. Unpleasant Sound’s life span, one thousand.
On two, it is shorter by half each.

Here it’s uncertain: from ten years

At end; incalculable at first.

79. And fifty human years are just
One day and night among the lowest
Of gods of Desire. Their life span is,
Of such a day, five hundred years.

80. Above both day-length and span double.
In Form, there’s neither day nor night,

So their life span in aeons is

Equal in number to their height.

81. In Formless each, by twenty thousand
Acons, is longer than the previous.

On Lesser Light and up, they are

Great acons. Below that, half aeons.

82. The Reviving and so forth, six hells,
Have days that equal Desire Gods’ lives.
Of such a day, their life spans equal
The life spans of Desire realm Gods.

83. Extremely Hot, half acon; the Incessant,
An intermediate acon. The longest life

For animals, an aecon. Hungry ghosts

Live month-long days five hundred years.

84. If every hundred years one took
A seed from a cart of sesame,
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When that is empty is life in Blisters.
In others, twenty times as long.

85. Untimely death except in Unpleasant.
The units of form, name, and time

Are particles, letters, and instants.

Called atoms, molecules, and iron,

86. And water, rabbit, sheep, and ox,

And particles of sunlight, nits,

What comes from that, and also knuckles—
Each seven times larger than the previous.

87. There are four and twenty fingers to
A cubig; four in every fathom.

Of those, five hundred make an earshort,
Which is a hermitage, it is said,

88. And eight of those are called a league.
One hundred twenty instants is

An instant of that. Sixty of those

Is a minute. Hours and days and months

89. Are thirty times as long as previous.
Including the impossible days

There are twelve months in every year.
The many types of acon are explained.

90. An aeon of destruction lasts from when
There are no hell beings till the world’s destroyed.
Formation is from primordial wind

Until a being exists in hell.
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91. An intermediate aeon lasts
From when life is incalculable
Till it is ten years. Then another

Eighteen increasing and decreasing,

92. Then one increasing. During those,
Lives are as long as eighty thousand.
In this way this world that is formed

Lasts twenty intermediate acons.

93. Forming, destroying, and remaining
After destruction are the same.

These eighty make up one great acon.
Then after three uncountable

94. Of these appears a Buddha during
The decrease to one hundred years.

In both, self-buddhas. Following

One hundred acons, a rhino appears.

95. Wheel-wielding emperors appear
When life is not less than eighty thousand.
With wheels of gold, silver, copper, iron,
They rule over one, two, three, or else

96. Four continents, in reverse order.

At once, there are never two, like buddhas.
When their opponents welcome them,

Or they themselves advance or gird

For battle or just brandish weapons,

They triumph without causing harm.
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97. The Sage’s marks remain in place,
Clear and complete, so they’re superior.
The earliest beings are like Form gods.
They gradually feel greed for tastes,

98. Grow lazy, and then gather and hoard.
Land holders then appoint field chieftains.
Because of their strong karmic paths,
Their life span shortens to ten years.

99. It’'s weapons, pestilence, and famine
That bring an aeon to its end,
For seven days, then seven months,

Then seven years respectively.

100. Then fire and water and then wind
Bring three additional destructions.
These crest respectively at the

Three dhyanas—second and so forth—

101. Because those correspond to their faults.
But not the fourth, since it’s immovable.

Not permanent, its palaces

And beings arise, and then they perish.

102. There are seven by fire, then one by water.
When seven by water are thus finished,

Then seven by fire, and after that,

Finally wind will bring destruction.

This completes the third area called “Teachings on the World” from
the Verses of the Treasury of Abhidharma.
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FOURTH AREA
TEACHINGS ON KARMA

1. From karma various worlds are born.
Volition and what that creates.

Volition is mental karma, which
Creates the karma of body and speech.

2. Those two are percepts and impercepts.
Bodily perceptible is shape.

It is not movement, since composites

Are momentary, as they perish.

3. Nothing can happen without cause.
The cause would become the destroyer.
Two would perceive it; not in particles.
Perceptible speech is speech’s sound.

4. Three kinds and stainless form are taught;
Increase; and paths not done; et cetera.

In subsequent moments, the impercepts

Of Desire are born from the past sources.

5. Stained karmas of the body and speech
Take their own sources as a cause.
The undefiled, of where it arises.

Impercepts aren’t appropriated.

6. They are causally compatible
And indicate a sentient being.
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They arise from sources which must be
Compatible, appropriated.

The ones born of samadhi arise

From unappropriated sources

That are produced by development
And are not separate.

7. There are no neutral imperceptibles.

The others are threefold. Nonvirtue is

In Desire. There are impercepts in Form, too,
And percepts where there is considering.

8. There’s no obscured in Desire, either,
Because there is no motivation.
Ultimate virtue is liberation;

Inherent: roots, shame, modesty;

9. Concurrent with that is concurrent;
Actions and such are motivated.
Nonvirtue is the opposite.

The stable is the ultimate neutral.

10. Two motivations are the causal
And the contemporaneous motives.
The first one is the instigator;

The second is the executor.

11. The consciousness that seeing discards
Is the instigator. And the mind
That is a discard of meditation
Is both. The five are executors.
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12. The executors from the virtuous
And other instigators are threefold.
The Sage’s are alike or virtuous.
Those born of ripening are neither.

13. Three types of imperceptibles
Are vows, wrong vows, and neither.

Vows Are individual liberation

And dhyan-produced, and undefiled.

14. There are the eight called pratimoksa,
But they are four in substance since
Name alone changes with the organ.

They’re separate but not exclusive.

15. By swearing to hold five, eight, ten,
Or all the precepts, one becomes

A pursuer of virtue, or a faster,

Or else a novice, or a bhikshu.

16. This is called discipline, fine conduct,
Karma, and vow. The percept and
Impercept of the first are individual
Liberation and the path of action.

17. The eight have pratimoksa vows.
When one has dhyana, one has that.
The nobles have the undefiled.

The latter two follow the mind.

18. The two, on Not Unable’s paths
Of no obstacles, are called discarding.
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Mindfulness and awareness are
Restraint of mind and faculties.

19. One who has pratimoksa has
The present imperceptible

Until it’s canceled. From the first
Moment and on, one has the past.

20. It’s so for those with wrong vows, too.
Those who possess the vows of dhyana
Possess the past and future. Nobles

At first do not possess the past.

21. In equipoise, on noble paths:

The present imperceptible.

If in between, at first the middle;
From then on, one has the two times.

22. Those with wrong vows can have the virtuous,
And those with vows can have nonvirtuous
Impercepts as long as they are

Very sincere or strongly afflicted.

23. Those who are acting all possess
The percept of the present time.

From the first moment until canceled,
They have the past, but not the future.

24. There’s no possession of the past
Obscured, nor of the unobscured.
Wrong vows, and harmful conduct, and
Immoral, karma, and its path.
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25. As it’s between, the mind is weak,

Thus one who acts has just the percept.
When a noble’s percept has been canceled
Yet still is unborn, they have the impercept.

26. The dhyana vows are gained with the level
Of dhyana itself. The undefiled

By nobles. Pratimoksa is through

The perceptible of others, et cetera.

27. The vows are taken for life or else
The period of one day and night.
There is no one-day-long wrong-vow,
Because there’s no such oath, it’s heard.

28. While kneeling low with no adornments,
Recite the words. Till morrow’s morn
One swears before another at dawn

To all the precepts of the fast.

29. There are four, one, and three precepts
Of discipline, and carefulness,

Austerity respectively.

Those bring unmindfulness and arrogance.

30. Others may also fast, of course,
But only after going for refuge.
By promising to pursue virtue

The vow is made, it’s taught, like bhikshus.

31. If that is so and all is thus bound,
How is there single conduct, et cetera?
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Hold that, and it is held, it’s heard.
They’re weak, et cetera, like the mind.

32. All those who go for refuge to
The three take refuge in the dharmas
That make the Buddha and the Sangha—

No learning and both—and nirvana.

33. Since sexual misconduct is reviled,
Since easy, since abstention is attained.
The vow’s attained just as it’s sworn;

It is not total celibacy.

34. If one transgresses any precept,
He would end up by telling a lie.
Of the prohibited unwholesome,

Intoxicants, as one will hold the others.

35. The vows of Desire must be attained
In relation to all, both, and present.

The dhyana and undefiled vows

Relate to actual and all times.

36. Vows in relation to all beings;
Distinctions in branches and cause.
Wrong vows are gained in relation to
All and all branches; not to causes.

37. Wrong vows can be attained from action,
Or else they’re gained through a commitment.
The other impercept is gained

From field, commitment, and respect.
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38. The individual liberation

Is canceled by returning vows,

Or dying, or two organs arising,
Severing the roots, or passing the night.

39. Some say it’s canceled by the downfalls;
By the True Dharma’s decline, say others.
Kashmiris propose that when it happens,
There are both, like having debts and riches.

40. The virtue of dhyana can be canceled
By shifting level or regressing.

Formless is same; noble by gaining

A result, refining, or regressing.

41. Wrong vows are canceled by gaining vows
Or dying or two organs arising.

Mid-vows, when force or undertaking,

Act, object, life, or the roots cease.

42. The Desire realm’s immaterial virtue,
By severing roots and rebirth higher.
The immaterial afflicted

Perishes when its anti arises.

43. Except sexless, neuters, hermaphrodites,
Unpleasant Sound, humans can have
Wrong vows. The vows are similar.

The gods as well. Humans have three.

44. 'The gods born in Desire and Form
Have dhyan-produced. Except for beings
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In special dhyana and Concept Free,
They've undefiled—in Formless, too.

45. Pleasant, unpleasant, and other karma
Are virtue, nonvirtue, and other.

Merit, nonmerit, and unmoving.

The three experienced as pleasure, et cetera.

46. Merit is virtuous karma of
Desire. Unmoving is of higher:
Because the karma fully ripens
On just those levels, it does not move.

47. Virtue’s experienced as pleasure
Through the third dhyana.
Above that Its felt as neither pain nor pleasure.

Nonvirtue is felt as suffering here.

48. Some say that in the lower, there

Is middling, too, since there is ripening
In special dhyan, and since the three
Can ripen without earlier or later.

49. Inherently, concurrently,
Through focus, as full ripening,

Or else directly manifesting:

Five ways that karma is experienced.

50. They’re definite or indefinite.
There are three definite because
There’s visibly experienced,

Et cetera. Some propose five types,
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51. And others, four alternatives.

Three karmas will propel a likeness.

In all realms, there are four propulsions.
In hell, there are three virtuous.

52. A child detached stably from a realm
Does none experienced on birth there.
Nobles do none experienced in others,

Even those not stable toward Desire or Peak.

53. There are twenty-two propulsions in
The between state of the Desire realm.
These are a visible result.

These are one single likeness only.

54. An action done out of intense
Afflictions or sincerity,
To the field of qualities, continuous,

Or killing parents: that is definite.

55. Karma has visible results

From excellence of field and intention,
From stable detachment from the level
When it has definite full ripening.

56. To help or harm those risen from
Cessation, unprovocative,

Love, seeing, or arhat’s result,

Brings swiftly experienced results.

57. Virtuous karma that is free of

Considering will fully ripen
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Only as feelings in the mind.
Nonvirtue ripens on the body.

58. A distraught mind is mental mind.
It’s born from fully ripened karma,
From fear or harm, imbalance, sorrow
Among the attached, not in the North.

59. The crooked, faulty, degenerate
Are born of deceit, hate, desire.

Four types of karma are distinguished
As white and black, et cetera.

60. Nonvirtue, virtue of Form realm,
And of Desire, respectively

Are karma that is black, white, both.
What douses them is undefiled.

61. Forbearance of dharmas and eight paths of
No obstacles that bring detachment:

These are the twelve volitions that

Are karma which destroys the black.

62. Volition of the ninth is what
Extinguishes the black and white.
The last path of no obstacles

To dhyan’s detachment douses white.

63. Some say the two are what is felt
In hell and elsewhere in Desire.
Others call seeing’s discards black;
The rest in Desire, black and white.
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64. Nonlearners” karma of body and speech
And just their mind respectively

Are silence of the three.

All three Fine conducts are three purifiers.

65. Nonvirtue of the body, et cetera,

Is proposed as three harmful conducts.
To covet and so forth aren’t action

But are three harmful mental conducts.

66. Fine conduct is the opposite.
Among them, to consolidate grossly,
The various virtues and nonvirtues
Are taught as the ten karmic paths.

67. Six nonvirtues are imperceptible.

The one is both. If done, they are as well.
The seven virtues are both. What samadhi
Produces is an imperceptible.

68. The preparations are perceptible.

They might be imperceptible, or not.

The aftermath is opposite of that.

The preparations come from the three roots.

69. They follow the three roots immediately,
So coveting and so forth come from them.
The virtues, preparation, aftermath,

Arise from nongreed, nonhate, nondelusion.

70. Hatred brings killing and harsh words

And malice to completion. Greed
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Brings coveting, adultery,
And also stealing to completion.

71. Wrong view, completed by delusion.
The rest by three, it is proposed.

The bases, they are sentient beings,
Enjoyments, name-and-form, and words.

72. When killers die before or else
Together, there’s no actual—
They’ve been born in another body.
In wars and so forth all of them
Have the same goal, so all possess
The karma, like the perpetrator.

73. To take life is to kill another
Intentionally, unerringly.

To steal is to make another’s wealth
One’s own by force or thievery.

74. To lie with one who shouldn’t be lain with:
Four kinds of sexual misconduct.

To say one thing while thinking another,
When clearly understood, is lying.

75. That which is experienced by eye,
By ear, mind consciousness, and three,
Is seen, heard, cognized, and perceived
Respectively, it is explained.

76. Divisive speech is words said with
An afflicted mind to divide others.
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Harsh speech is words that are unpleasant.
Any afflicted words are chatter—

77. Some say afflicted speech that’s other
Than those, like flattery, song, shows,
Orr else bad treatises. To covet

Is wrongly greeding for others’ wealth.

78. Malice is hate for sentient beings.
Believing there’s no virtue or
Nonvirtue is wrong view. Of these,
Three are paths and seven karma, too.

79. The nihilist view severs the roots
Of Desire that were attained at birth.
Denial of cause and result. All.
Gradual. By humans. They are cut

80. By men and women acting on views.
The severance is nonpossession.
Restored by doubt and view of existence;
Who've done a heinous deed, not here.

81. Up to eight nonvirtues and volition
Can simultaneously arise;

When they are virtuous, up to ten,
And yet not one, not eight, not five.

82. In hell, there is chatter and harsh words,
And malice in two ways; wrong view

And covetousness by possession.

There are three in Unpleasant Sound.
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83.The seventh is manifest there, too.
Elsewhere in Desire, the ten nonvirtues.
Three virtues are in all by way

Of being possessed or manifest.

84. Beings in Concept Free and Formless
Have seven by possession, and

In the rest they’re manifest as well,
Except in hell and Unpleasant Sound.

85. It’s proposed these all give dominant,
Compatible, and ripened results.

Since it makes suffering, and kills,

And destroys vigor, three results.

806. Acting with body and speech from greed:
Wrong livelihood. It’s hard to cleanse,

So it’s taught separate. Saying it’s greed

For sustenance contradicts the sutras.

87. The karma of stained discarding paths
Brings five results. The stainless, four,

As do the other defiled karmas,

Whether they're virtue or nonvirtue.

88. The remaining that are undefiled
Have three results, as does the neutral.
The virtue and so forth of virtue

Are four and two and likewise three.

89. Nonvirtue’s virtue and so forth
Are two, three, four, respectively.
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The virtue and so forth of neutral
Are two and three and likewise three.

90. Results of past in all three times
Are four, as are the middle’s future.
The middle has two, and the unborn
Has three results that are unborn.

91. On its own level, four results.
On different levels, three or two.
Three learner and so forth of learner.

Results of karma of nonlearners,

92. The learners’ dharmas and so forth,
Are one or three or otherwise two.

Results of karmas other than those
Are learner, et cetera, two, two, five.

93. Results of the discards of seeing,
Et cetera, are three, four, and one.
Two, four, and three results of karmas
That are discards of meditation.

94. Results of what is not discarded
Are one, two, four, respectively.
Improper is afflicted action,

Degenerate ways as well, some say.

95. One action propels one rebirth.
There are multiple completing factors.
The two absorptions without mind
Do not propel, nor does attainment.
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96. The karma of the heinous deeds;
Severe afflictions; lower realms,

Beings in Concept Free, and the North
Are agreed to be three obscurations.

97. The heinous deeds are in three lands.
The sexless and so forth do not
Since little benefit, no shame.

Five wanderers have the remaining,.

98. A schism of the Sangha is
Discord by nature, nonconcurrent.
It’s not afflicted; it is neutral.

The Sangha does possess the schism.

99. The unwholesome act is telling lies;
It is possessed by the schismatic.
It ripens for an aeon in Incessant.

Additional bring additional pain.

100. A bhikshu acting upon views,
Who is disciplined, divides. Elsewhere.
Childish. Accepting other teachers
And paths divides. It does not last.

101. It is called a schism of the Wheel.
Rose-Apple Land. Not less than nine.
Ritual schisms happen in

Three continents, with at least eight.

102. At first, at end, before there are faults
Or a pair; or when the Sage has passed,
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When boundaries are not established,

A schism of the Wheel can’t happen.

103. Since fields of benefit and qualities
Are abandoned and annihilated.

Even if organs change, it is.

She whose menses bore one is the mother.

104. Intent to beat the Buddha is not,
Nor if they become an arhat later.
When one has prepared a heinous act,
Detachment is impossible.

105. To tell a lie in order to split
The Sangha is the gravest crime.
Of worldly virtues, the volition

Of Peak bears the greatest result.

106. To violate one’s arhat mother,

To kill a certain Bodhisattva

Or learner, and to rob what has

Been gathered for the Sangha’s purpose

107. Are similar to heinous deeds.
The fifth is to destroy a stupa.
Gaining forbearance, nonreturner,
And arhat totally blocks karma.

108. Since when is he the Bodhisattva?
Since doing the karma of the marks.
High realms, high caste, full faculties,
Male, recalls lifetimes, irreversible.
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109. A male in Rose-Apple Land, when present,
With the volition to awaken,

Through contemplation, propels these

Over one hundred aeons more.

110. Each arises from one hundred merits.
The last of three uncountables, Vipashyin,
Dipa, Ratnashikhin

Appeared. The first was Shakyamuni.

111. Giving all to all compassionately
Perfected generosity.
While not detached, to cut his limbs

Did not perturb him: patience and discipline.

112. By praising Tisya, diligence.
Samadhi and mind, just prior to.
The three are merit, action, or

The basis, like the karmic paths.

113. What makes one gives is generosity,
Wishing to offer or to help.

It is body and speech karma, and
Intention, resulting in abundance.

114. Generosity brings benefit
To self or other, both or neither.
Distinctions of the donor and
Of things and field distinguish it.

115. Donors excel through faith, et cetera,
And make gifts with respect and such.
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This brings them honor and abundance
In time and with no obstacles.

116. From excellently colored things
And so forth, there comes beauty, fame,
Affection, and most youthful flesh,
Pleasing to touch in all the seasons.

117. The fields of wanderers, suffering,
Benefit, qualities are highest.

The highest is from freed to freed

Or by the Bodhisattva. Eighth.

118. Although they are not noble, gifts
To parents, the ill, or Dharma teachers,

The Bodhisattva’s last rebirth
Bring yields surpassing any measure.

119. Aftermath, field, base, preparation,
Volition, and intention, too:

When these are great or small in scope,
The karma, too, is great or small.

120. Intentional, complete, without
Regret, no anti, ripening,
Association: due to these

Karma is called accumulated.

121. Giving to stupas is merit caused
By giving: as with love, not taken.
Cause and result are infallible,

So bad fields, too, bear pleasant fruit.
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122. Immoral is nonvirtuous form
That twofold discipline discards.
That which the Buddha barred as well.

Four qualities of the utterly pure:

123. Not sullied by immoral or
Its cause; based on the anti and peace.
Infusing the mind with meditation

Is the virtue of equipoise.

124. For high realms, discipline is prime,
And for removal, meditation.

Because one dwells in joy for acons

In high realms, four are Brahma’s merit.

125. To give the Dharma is teaching sutras,
Without affliction, as they are.

Precursors to merit and nirvana,

And realization are three virtues.

126. Threefold industrious karma with
Its motivation: writing letters

Or carving; poetry and counting;
Enumeration, in that order.

127. Obscured, bad, and unwholesome are
AfHlicted dharmas. Stainless virtues

Are sublime. Practice compounded virtue.
And liberation is unexcelled.

This completes the fourth area called “Teachings on Karma” from

the Verses of the Treasury of Abhidharma.
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FIFTH AREA
TEACHING ON THE KERNELS

1. The root of existence is the kernels.
They’re six: desire, and likewise anger,
Pride, ignorance, and view, and doubt.
These six are taught as seven when

2. Desire is split. That which arises
In two realms is desire for existence
Since it looks inward. It is taught
To rebut the idea it is freedom.

3. Five views are personality;

Wrong view; and holding the extremes;
Overesteeming view; and discipline,
Austerity. There are thus ten.

4. They’re ten and seven, seven and eight,
Excluding three or else two views.
When suffering and so forth of

Desire Is seen, they are discarded in order.

5. Four are discards of meditation.
Excluding anger, these same are

In Form. The Formless is like that.
Thus they’re proposed as ninety-eight.

6. The Peak’s that forbearance destroys,
Are discards just of seeing. On others,
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Of seeing and meditation. What forbearance
Does not destroy are just of meditation.

7. As me, mine; permanent and ceasing;
As nonexistent; overesteeming

The low; and viewing what is not cause
Or path as such: these are five views.

8. Since clinging to Ishvara, et cetera,
As cause, initially mistakes

Them to be permanent and self,

Just seeing suffering discards it.

9. Among three views, there are four errors,
Since they’re mistaken, since they’re thoughts
That judge, since they exaggerate.

Mind and conception, from their power.

10. The prides are seven. Nine types, three.
Destroyed by seeing, meditation.

Discards of meditation are

Entangled with killing and so forth.

11. Craving destruction, too. In nobles,
The prides, et cetera, that think “me”—
Developed by view—do not occur.
Nor does nonvirtuous regret.

12. The views and doubts that one discards
By seeing suffering and cause

And simultaneous and unmixed

Ignorance are the universals.
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13. Of these, the nine can focus higher,
Excluding two views. What arises
Along with them is universal

As well, attainment not included.

14. Wrong views and doubts discarded by
Seeing cessation and the path,
Concurrent and plain ignorance:

These six take the undefiled as sphere.

15. Cessation that is of their level.
Because paths can be mutual causes,
The paths of the six and nine levels
Are objects of whose sphere they are.

16. Desire does not, since it’s discarded.
Nor hatred, since they do not harm.
Since they are peace, pure, and supreme,
Pride does not, nor does overesteeming.

17. The universal kernels can
Develop through a focus on
Any that is of their own level.
Nonuniversal, on own class.

18. Not those whose sphere is high or stainless
Since those are not made mine, since anti.
The ones concurrent with one, then

Develop through concurrence with that.

19. In higher, all neutral. In Desire,
The personality, extreme,
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And simultaneous ignorance.
The rest here are nonvirtuous.

20. Desire, aversion, and delusion

In Desire are the roots of nonvirtue.
There are three roots of neutral: craving,
And ignorance, intelligence.

21. Others act dually, loftily,

So they are not. The Bahyaka

Propose these four: craving, view, pride,
Delusion. From ignorance, three dhyanists.

22. Categorical, distinguishing,
And questioning, and the declining
Responses answer queries on death,
Rebirth, superior, self or other.

23. One is tied down to things toward which
Desire and anger, pride as well,
Of both the past and present have

Arisen but not been abandoned.

24. The future mental tie to all.
The others tie in their own time.
The nonarising, to all times.

All that remain tie one to all.

25. The times always exist, it was said.
Since two, objects exist, result.
Because they say these all exist,

They're called Those Who Say All Exists.
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26. 'They're four, called thing and character
And state and relative dependence.

The third is best, because the times

Are there presented through their action.

27. Theyd block. What’s it? Not different,
Not logical as time. If they

Exist, why don'’t they arise and perish?

So deep are the natures of dharmas.

28. Suffering is seen, they’ve been discarded;
Still other universals bind them.

The first has been abandoned, yet

Still tied by stains whose sphere it’s in.

29. Those of Desire, discards of seeing
Suffering and cause, of meditation,
Are in the sphere of their own three,
Of one of Form, of stainless, too.

30. And those of Form are in their own,
Three low, one high, and stainless, too.
Those of the Formless, in the sphere

Of these three of three realms, of stainless.

31. Discards of seeing path and cessation,
Are in the same spheres, plus their own.
The undefiled are in the sphere

Of three realms’ last three and the stainless.

32. Two ways the afflicted can have kernels;
The unafflicted, through development.
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Out of delusion, doubt; from that,
Wrong view, then personality.

33. From that, extreme, then overesteeming
Discipline, overesteeming view.

For one’s own view, there’s pride, attachment,
And hate for others, in this order.

34. 'The kernels being not abandoned,
The object being present near,

And inappropriate attention

Fulfill the causes of afflictions.

35. In Desire, defilements are the afflictions
Except delusion, and the entanglers.

In Form and Formless, kernels alone

Are the defilements of existence.

36. Since they are neutral and look inward
On levels of equipoise, they're one.

The root is ignorance, so it

[s taught as a separate defilement.

37. The floods and yokes are like that, too,
But views are separate, since they’re sharp.
Not as defilements—without helpers,
They do not tend to put, it’s claimed.

38. Those just explained and ignorance,
With views divided into two,

Are grasping. Ignorance produces

No clinging, and it is combined.
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39. Since they are subtle, since connected,
Since they develop in two ways,

Since they pursue, because of these,

They are explained to be the kernels.

40. Because they put and ooze, because
They carry away, attach, and grasp:
These are the explanations of

The words defilement and so forth.

41. When these are classified as fetters,
Et cetera, theyre taught as five types.
Alike in substance, overesteeming,

The two views are a separate fetter.

42. Since they are both nonvirtuous only,
And are autonomous, it’s taught

That jealousy and stinginess

Are fetters separate from those.

43. There are five that lead to the lowest.
The two prevent transcendence of Desire.

The three will send one back.
The three include the gates and roots.

44. Not having any desire to go,
Wrong path, and doubt about the path
Prevent one from arriving at
Liberation, so these three are taught.

45. There are just five that lead to higher:

The two desires of Form and Formless,
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Excitement, pride, delusion, too.

Three bonds by force of the three feelings.

46. Those mental factors, different from
Afflictions, in the aggregate of
Formations are near afflictions, too.
They are not to be called afflictions.

47. Shamelessness and immodesty
And jealousy and stinginess,
Excitement, regret, torpor, sleep:

These are the eight types of entanglers.

48. Aggression and concealment. From desire
Come shamelessness, excitement, stinginess.
Concealment is disputed. Ignorance

Gives rise to torpor, sleep, immodesty.

49. From doubt, there comes regret.
Aggression And jealousy are caused by anger.
There also are six filths of afHliction:

Pretense, deceit, and arrogance,

50. Contentiousness, resentment, and
Hostility. Desire leads to

Pretense and arrogance. From anger,
Resentment and hostility.

51. From overesteeming views, contentiousness.
View motivates deceit. Of these,

Immodesty, and shamelessness,

Excitement, torpor, sleep are twofold.
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52. The rest, discards of meditation,
Are autonomous, as are the filths.
They are nonvirtue in Desire.

Three twofold. Above they are neutral.

53. Deceit and pretense are in Desire
And on first dhyan, as Brahma deludes.
Torpor, excitement, arrogance

Are in three realms. The rest in Desire.

54. Discards of seeing, sleep, and pride:
On the level of mind consciousness.
Autonomous near afflictions, too.

The others, in six consciousnesses.

55. Desire can be concurrent with
The pleasures. Hate is the reverse.
Ignorance with all. The nihilist,
With pleasure of mind, unhappiness.

56. Doubt with unhappiness. The others
With happiness when in Desire.

And all with neutral. Higher levels

Are with those which are on their level.

57. Regret, and jealousy, and anger,
Hostility, resentment, and
Contentiousness, with unhappiness.
But stinginess, with opposite.

58. Deceit, pretense, concealment, sleep
Concur with both, while arrogance
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Is with two pleasures. Neutral feeling
With all. The other four with five.

59. The obscurations are in Desire.
Their incompatibilities,

And nourishment and action are
The same, so therefore two are one.
Because they harm the aggregates,
Because of doubt, there are just five.

60. By knowing the focus perfectly,
Extinguishing what focuses

On that, and discarding the focus.
Extinguished by the anti’s birth.

61. There are four types of antidotes:
Discarding, base, and distancing,
Disgust, so called. Afflictions are
Discarded through their focus, it’s said.

62. Through different characteristics, and
Through incompatibility,

Through separate place and time, like distance
Of sources, discipline, region, times.

63. They are extinguished once.

Removal Is then attained again and again
On birth of anti, attaining the

Results, refining faculties.

64. Nine perfect knowings: in Desire,
Upon exhausting the first two,
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There’s one. Exhausting two, there are two.
And likewise just those three above.

65. What leads to lowest,

Form, and the extinction

Of all defilements: three more perfect knowings.
The six are the results of forbearance;

The rest are the results of knowing,.

66. They’re all results of Not Unable.
Five of the dhyanas, or else eight.
The one is of the preparations;

One of three actual Formless, too.

67. They all are of the noble paths.
Two of the worldly. Subsequent, too.
The three results of dharma knowing,
Six of its similar kind, and five.

68. Since they are undefiled attainment

Of a removal, weaken the Peak,

And utterly destroy two causes,

They’re perfect knowings. Transcending realms.

69. Not one. Those on the path of seeing
May possess fully up to five.

Those on the path of meditation

May possess six or one or two.

70. They are combined when one becomes
Detached from realms or gains a result.
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Some forfeit one, two, five, or six;
But five cannot be gained.

This completes the fifth area called “Teachings on the Kernels”
from the Verses of the Treasury of Abhidharma.
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SIXTH AREA
TEACHINGS ON THE PATHS AND INDIVIDUALS

1. It’s taught afflictions are discarded
By seeing truth and meditating.

The path of meditation is twofold,
But seeing, so called, is undefiled.

2. The truths are four, it is explained.
Thus suffering and origin,

Cessation and the path. This is

The order in which they are realized.

3. The attractive and the unattractive,
And the defiled other than those

Are suffering without exception
Because they have three sufferings.

4. 1f not engaged by mind when it’s
Destroyed or mentally excluded,
It’s relative, like vases or water.
Ultimate being is different.

5. With conduct, listening, contemplation,
Completely train in meditation.

Full knowing of listening, et cetera,

Are subjects of name, both, and meaning.

6. Those with two distances. Not the
Insatiable, dissatisfied.
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To crave for more is insatiable;
To want what is not had, dissatisfied.

7. The opposite is their antidote.

These two are in three realms or stainless.
Nongreed, the noble family.

Of these, three are content by nature.

8. The three teach conduct; the last, action.
As anti for the arising of craving.

To quell desire for things one grasps

As mine or me, for a time, forever.

9. One enters that through the repulsive
And mindfulness of in, out breath,

For those with excess desire or thoughts.
The skeleton for all desirous.

10. At first imagine bones that spread
As far as the sea, then narrow down.
The trained discard bones from the foot
To half the skull. Perfect attention

11. Holding the mind between the eyebrows.
Repulsive is nongreed. It’s on

Ten levels, focusing on the

Appearance of Desire. By humans.

12. The mindfulness of breath is full knowing.
It’s on five levels; its sphere is wind.
Desire realm. Outsiders do not.

Six types are counting and so forth.
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13. In and out breath, on those of the body,
Called beings, are not appropriated.

They arise from a compatible cause

And are not observed by lower mind.

14. After accomplishing tranquility
Meditate on the founds of mindfulness
By examining two characteristics

Of body, feeling, mind, and dharmas.

15. Full knowing from listening, et cetera.
The others from connection, focus.

The order is as they arise,

Four antis for the erroneous.

16. It is the foundation of dharmas
That focuses on them combined.
They view them as impermanent,
And suffering, empty, and selfless.

17. The warmth arises out of that.

It has the four truths as its sphere
With sixteen aspects. Out of warmth
Comes peak, which is like that as well.

18. Through dharma, they both aim at aspects,
Develop through the others, too.

From that, forbearance. Two like that.
Dharmas develops all of them.

19. The object of the great is suffering

Of Desire realm. It is one moment.
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So is supreme dharma. They are all

Five aggregates, without attainments.

20. The four precursors to realization
Must be produced by meditation

On Not Unable, special, and

The dhyanas. Two below, perhaps.

21. Support of Desire realm, and women
Gain supreme dharma on both supports.
The nobles forfeit them when leaving

A level; nonnobles at death.

22. The first two by regressing, too.
The actual sees truth in this.

If one regresses, gained anew.

Both forfeitures are nonpossession.

23. When peak is gained, roots can't be severed;
Forbearance goes not to low realms.
Two can withdraw from the learners’ family

And become buddhas. Others, third.

24. The Teacher and rhino, all on one
Seat and dhyan’s end until awakening.
Before that, the precursor to freedom.
The swiftest in three lives are freed.

25. From listening and contemplation,
Three karmas are propelled by humans.
From the supreme of worldly dharmas
Comes undefiled dharma forbearance
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26. Of suffering of Desire, from which
Arises dharma knowing of

Just that itself. And likewise for

The rest of suffering arises

The subsequent forbearance, knowing.
Three other truths are like that, too.

27. Thus clear realization of the truths
[s sixteen minds. There are three types,
Called seeing, focusing, and action,
On the same level as supreme.

28. Respectively, forbearance, knowing are
Paths of no obstacles and liberation.

From seeing the unseen, fifteen

Moments of these are the path of seeing.

29. During these, sharp and dull faculties
Are followers of faith and dharma.
They're entering the first result

If no discards of meditation

30. Or up to five have been destroyed.
The second, till the ninth’s extinguished.
One who is detached from Desire

Or higher is entering the third.

31. Those who are entering a result

Abide in it on the sixteenth.

Sharp and dull faculties are then

Convinced through faith, attained through seeing.
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32.To gain a result is not to gain
The path of higher progress. Thus
Those dwelling in result, not striving
To improve it, are not enterers.

33. Each level has nine kinds of faults,
Likewise nine qualities, because
The lesser and so forth of lesser,

Middle, and great are separate.

34. Those dwelling in result without discarding any
Through meditation, at most seven times.
Those freed from three or four, with two or three

More lives, from family to family.

35. If they have conquered up to five,
They’re also entering the second,

And when the sixth set is extinguished,
At that time, they are a once-returner.

36. When they have extinguished seven or eight
Classes of faults, one life, one obstacle.

They also are entering the third.

When ninth has perished, nonreturner.

37. They pass into nirvana in between,

On birth, with effort, without effort, or
They’re bound for higher. If they alternate
The dhyanas, they are bound for Below None.

38. 'They leap, half leap, or die in all
The realms, and others go to the Peak.
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Four other types are bound for Formless.
Another transcends sorrow here.

39. Dividing the three in three more,
Nine bound for Form can be explained,
Distinguished by their different

Karma, afflictions, faculties.

40. Without dividing those bound higher,
There are seven holy wanderers,

They act on holy, not unholy;

They go without return, so holy.

41. Nobles who in Desire transform
Their lives don’t go to other realms.
Both they and those born higher do not

Regress or refine faculties.

42. They alternate the fourth dhyan first,
Achieved by alternating moments

In order to take birth and dwell,

Also from fear of the afflictions.

43. Because there are five types of that,
Only five births in pure abodes.
Nonreturners who have gained cessation
Are called made manifest by body.

44 They are entering arhat until

The Peak’s eighth blockage is extinguished,
And on ninth’s path of no obstacles.

That is the vajra-like samadhi.
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45. Attaining its extinction and
Knowing thereof, nonlearner arhat.
Transworldly brings detachment from

The Peak. Two kinds detach from others.

46. Nobles detached through worldly paths
Attain removal that is twofold.

Some say through the transworldly, too,
Since if they forfeit, no afflictions.

47. As when one’s freed from half the Peak’s
Or born above, they’re not possessed.
Undefiled Not Unable can

Remove attachment to all levels.

48. In victory over the three levels
The final path of liberation

Comes out of dhyan or preparation.
Above, not from the preparations.
Eight nobles are victorious

Opver their own and higher levels.

49. The worldly paths of liberation
And of no obstacles have peace
And coarse, et cetera, as their aspects,

And as their sphere, the high and low.

50. From knowing extinction comes the nonarising
Intelligence if they’re unshakable.

If not, then knowing extinction or the view

Of the nonlearner, which all arhats have.
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51. The spiritual way is the stainless paths;
Results are compound and noncompound.
They're eighty-nine: they are the paths

Of liberation, with extinctions.

52. There are five reasons they are presented
As four results: relinquishing

The previous path on the result,

Acquiring another, and combining

53. Extinctions, gaining the eight knowings,
And also gaining sixteen aspects.

Results of worldly paths are mixed,
Supported by unstained attainment.

54. It is Brahma’s method, Brahma’s wheel,
Since Brahma is the one who turned it.
The Dharma Wheel is the path of seeing,

Since it goes fast, has spokes, et cetera.

55. Three gained in Desire, the last in three.
Above there is no path of seeing,

As there’s no weariness, and scriptures say,
“Commence here; come to the end there.”

56. It is said there are six arhats, five

Of whom come from the convinced through faith.
Their freedom is occasional.

Unshakable one cannot be shaken,

57. So that is nonoccasional freedom
Born out of the attained through seeing.
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Some from the first are in their family,
And some become through purification.

58. The four regress from family,

Five from result. Not from the first.

Six families of learners and nonnobles.
There’s no refining on the path of seeing.

59. Regression from attained, from not attained,
And from enjoyment: these are called three types.
The Teacher has the last; the unshakable,

The middle, too; and others have the three.

60. While they're regressed, they do not die.
They don’t do what should not be done.
Nine paths of no obstacles and liberation
For unshakable from strong familiarity.

61. One each for the attained through seeing.
They’re undefiled, refined by humans.
Nonlearners on support of nine,

And learners on six levels, since

62. Refinement forfeits the result
And progress; the result is gained.
Two buddhas, seven listeners:

Nine have nine different faculties.

63. The seven individuals

Are made by training, faculties,
Absorption, liberation, both.

They’re six: the three paths each have two.
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64. Those who have gained cessation, liberated
By both; the others by full knowing.

From their absorption, faculties,

And results, learners are called perfect.

65. Nonlearners are perfect through two.
In brief, there are four types of path:
They’re called distinctive, liberation,

No obstacles, and path of joining.

66. The dhyanas’ paths are easy; those
Of other levels, difficult.

Dull minds are slow to clearly know;
The other ones know clearly quickly.

67. Knowing extinction and nonarising
Is enlightenment. They factor in it,

So the thirty-seven are its factors

In terms of name. In substance, ten:

68. Faith, diligence, and mindfulness, full knowing,
Samadhi, equanimity, and joy,

Considering, discipline, and pliancy.

The mindfulness foundations are full knowing,.

09. And diligence, called right endeavor.
The feet of miracles, samadhi.

The main is mentioned. They are also
All qualities produced by training.

70. Respectively, the seven groups
Emerge among beginners and
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Precursors to clear realization,
On meditation, and on seeing.

71. The branches of bodhi and the path
Are undefiled. The rest are twofold.
They all are on the first of dhyanas

And Not Unable, except joy.

72. On second, all except considering,
And on the two, except those two,
And special dhyan. On the three Formless,

Not those, nor factors of discipline.

73. They’re in Desire and on the Peak,
Except enlightenment and path.
Seeing three truths gains discipline
And faith in Dharma out of knowing;

74. In the Buddha and his Sangha, too,
Upon the path’s clear realization.

The Dharma is three truths and paths
Of the self-buddhas and bodhisattvas.

75. In terms of substance, they are two:
They’re faith and discipline. They're stainless.
They’re bound, so liberation is

Not called a learner’s branch. It’s twofold.

76. Conquering afflictions, noncompound;
While interest is composite.

That is the branch; two liberations.
Enlightenment, as taught, is knowing.
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77. Nonlearners’ minds are liberated
From obscurations of the future.
The path that is about to cease

Fully discards its obscurations.

78. Just noncompound is called the elements.
Extinction of all attachment is detachment;
Of others, is the element of abandonment;

Of bases, called cessation’s element.

79. Forbearance and knowing suffering
And cause can bring revulsion.
All that discard remove attachment.

There are thus four alternatives.

This completes the sixth area called “Teachings on the Paths and
Individuals” from the Verses of the Treasury of Abhidharma.
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SEVENTH AREA
TEACHINGS ON WISDOM

1. Stainless forbearances aren’t knowing,.
Minds Of extinction, nonarising are not views.
The other noble minds than those are both.
Others are knowing. Six are views as well.

2. The knowings are defiled and undefiled.
The first is called the relative.
Two types of undefiled are only

The subsequent and dharma knowings.

3. All is the object of the relative.

The sphere of dharma is suffering, et cetera,
Of Desire realm. The sphere of subsequent
Is suffering, et cetera, of the higher.

4. Through the distinctions of the truths,
Just these are four—these four are knowing
Of nonarising and extinction.

When these two first arise, they are

5. Subsequent knowing of suffering
And cause. Four know another’s mind.
That can’t know higher levels, faculties,
Or individuals, destroyed, unborn.

6. Dharma and subsequent dont know
Each other. Listeners know two
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Moments of seeing. Rhinos, three.

The Buddha without training, all.

7. Knowing extinction is recognizing

The truths are fully known, et cetera.

“There is no more to know,” et cetera,
Is nonarising mind, it’s said.

8. From nature, antidote, or aspects,
Or aspects and the sphere, or training,
Or its work being done, or from
Development of cause, there are ten.

9. The dharma knowings of cessation
And path on meditation’s path
Are antidotes for the three realms.

The subsequent is not Desire’s.

10. The subsequent and dharma knowings
Have sixteen aspects. Relative

Knowing is like, or different, too.

They have four from aspects of their truths.

11. Undefiled knowing others’ minds
Is like that, too. For stained, the aspects
Are the specifics of the known.

The sphere of each is a single substance.

12. The remaining possess fourteen aspects,
Except for empty and for selfless.
Unstained: no more than sixteen aspects,
But others say there are, from the Treatise.
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13. In substance, there are sixteen aspects.
An aspect is full knowing. That

And that with focus can perceive.

All that exists is the perceived.

14. The first is threefold. Others, virtue.
The first is on all of the levels.

The one called dharma is on six.

The subsequent on nine. Six likewise.

15. Knowing others’ minds is on four dhyanas.
That has Desire and Form as support,

And dharma has support of Desire.

The others, on three realms’ support.

16. Cessation mind is one foundation

Of mindfulness, and knowing minds Is three.
Those which remain are four.

Nine are the sphere of dharma mind.

17. Nine of the path and subsequent mind;
And two of suffering and cause.

Ten are of four, and none of one.

There are ten dharmas to apply.

18. The three realms, and the stainless, and
The noncompound are twofold each.

Just relative knows what is outside

Its own collection to be selfless.

19. On the first of undefiled moments,
Those who are attached possess one knowing.
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On second, three. After on each
Of four moments they have another.

20. As they arise on the path of seeing,
Future forbearances and knowings
Like them are gained. On that upon
Three subsequent, the relative, too.

21. Thus they are called clear realization’s end.
They are nonarising dharmas. On its own
And lower levels. Cessation’s is the last.

Their own truths” aspects. Born of effort.

22. Attached gain six on the sixteenth.
Those detached from Desire gain seven.
Later on paths of meditation,

The attached attain the seven knowings.

23. In victory over seven levels,

Gaining clairvoyance and unshakable,
Paths of no obstacles for alternating.
Eight paths of liberation from the highest.

24. On learner’s liberation of refining,

One gains six or else seven knowings, or . . .
Six on paths of no obstacles.

Likewise on vanquishing the Peak.

25. On knowing extinction, there are nine.
Unshakable attains ten knowings,
Refining there, on the last as well.
Eight are attained on those not mentioned.
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26. One gains them where one is detached,
On which is gained, and lower, too.
On knowing extinction, defiled, too; all levels.

Those previously gained are not attained.

27. Those called acquiring and maintaining
Are attainment of composite virtue.
Attainment of the antidote

And distancing are of defiled.

28. The Buddha’s unshared qualities
Are eighteen: powers and so forth.

The possible and not, ten knowings,
Karma, result is eight. The dhyanas,

29. Et cetera, faculties, and interests,
Capacities, are nine. Path might
Be ten. The two are relative.

Extinction is six or else ten.

30. The powers of previous places and
Of death and birth are on the dhyanas.
The others, on all levels. Why?

Because his powers cannot be hindered.

31. His body has Narayana power.

Some say his joints. It is the power
Of elephants times ten seven times.
This is the sensory base of touch.

32. There are four types of fearlessness.
They’re similar to the first, tenth,
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Second, and seventh of the powers.
The three are mindfulness, awareness.

33. The great compassion, relative mind,
Is greater from its gathering,

Its aspect, sphere, and being equal.
There are eight ways that it is different.

34. All buddhas are the equal in
Accumulation, dharma body,
And acts for wanderers’ benefit,

But not in life span, caste, or size.

35. The dharmas common with the learners
And ordinary beings are

The unprovocative, the knowledge from
Aspiring, unhindered, clairvoyance, et cetera.

36. The unprovocative is relative
Knowing on dhyana’s end. Unshakable.
Human. Unborn afflictions of Desire,

Including their basis, are its sphere.

37. The knowledge from aspiring is

Similar, focusing on all.

Likewise unhindered knowledge of dharma,
Meaning, expression, eloquence.

38. Three are, in order, knowing names,
Meaning, and speech without obstruction.
The fourth is logical and fluent

Clear speech, and mastery of path.
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39. Its focus is on speech and path.
It is nine knowings, on all levels.
Knowledge of meaning, ten or six,
On all. The rest are relative.

40. Knowledge of dharma is in Desire
And dhyan; of speech, Desire and first.
If incomplete, they're not attained.

Those six are through the highest end.

41. Its sixfold: it is dhyana’s end,

Gained by progressing through all levels,
Coming to highest development.

Other than Buddha, they are from training.

42. Sixfold clairvoyance manifests magic,
The ear, mind, knowing previous lives,
Death and rebirth, and knowing extinction.
These are the mind of liberation.

43. The four are knowing relative,

And knowing minds is the five knowings.
Clairvoyance of extinction is

Like power. Five are on four dhyanas.

44. Their object is own and lower level.
Familiar is attained by detachment.
The third one is the three foundations,
And magic, ear, and eye are the first.

45. Clairvoyance of ear and eye are neutral.
The rest are virtue. Three are knowledge,
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Because they stop the ignorance
Of prior lives, et cetera.

46. The last one is nonlearner’s. When two others
Arise in their mindstream, they are so called.
Although learners may have these, their streams
Have ignorance, so these are not called knowledge.

47. The first, third, sixth are miracles.
The miracle of teaching is best,

Since it is unconfused and brings
Benefit and a pleasant fruit.

48. The magical is samadhi. Motion
And emanations are from that.
The Teacher moves with mental speed;

Others: propulsion, interest.

49. In Desire, emanations are
Four external sense bases. Twofold.
In Form, two. Minds of emanation

Create them, too. These are fourteen

50. Results of dhyan, respectively,
From two to five, not lower’s result.
It’s gained like dhyan, arising from
The pure and self. Out of it, two.

51. They’re emanated by own level,
But speech by lower levels, too.
With emanator, except the Teacher.
After it’s blessed, another starts it.
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52. There are blessings for the dead as well,
Not for the unstable. Some say not.

First, many emanate the one;

When mastered, it is opposite.

53. Produced by meditation, neutral;

But those produced by birth are threefold.
Magic from mantra, medicine,

And karma, for five types in all.

54. They are the divine eyes and ears,
Clear forms on levels of the dhyanas.
They’re always active, nothing lacking.
Their sphere is distant, subtle, et cetera.

55. The arhat, rhino, and the Teacher

See a thousand squared or cubed or countless.
Others are gained on birth as well.

It cannot see the between state.

56. Knowing minds is three, created by
The intellect and mantra, too.

Hell beings know at first. With humans,
There are not any gained on birth.

This completes the seventh area called “Teachings on Wisdom”

from the Verses of the Treasury of Abhidharma.
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EIGHTH AREA
TEACHINGS ON THE ABSORPTIONS

1. The dhyans are twofold. They are four.
Rebirth there has been fully explained.
Absorption is one-pointed virtue,

Its following, five aggregates.

2. It has examining, joy, pleasure.
The earlier branches are discarded.
Formless are like. Four aggregates,
Born of withdrawal from lower levels.

3. They are called, with three preparations,
Destruction of conception of form.
In Formless realms, there is no form.

Then form arises from cognition.

4. They're called the Infinite Consciousness,
Space, Nothing at All, from training so.
Since it is feeble, no conception,

But it’s not nonconception, either.

5. Thus actual absorption is
Eight substances. Seven are threefold:
Concurrent with enjoyment, pure,

And undefiled. The eighth is twofold.

0. The one concurrent with enjoyment
Has craving. Virtue of the worldly
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Is pure, which is what that enjoys.

The undefiled transcends the world.

7. The first has five: considering,
Examining, joy, pleasure, and samadhi.
There are four branches on the second:
Serenity, joy, and so forth.

8. Five on the third: there’s equanimity,
And mindfulness, awareness, pleasure, rest.
The last has four: mindful, equanimous,
Not pain nor pleasure, and samadhi.

9. In substance, they are eleven.
Pleasure On the first two is pliancy.
Serenity is faith, and two

Scriptures say joy is mental pleasure.

10. In the afflicted, there is no joy or pleasure;
Serenity; awareness, mindfulness;
Or equanimity, pure mindfulness;

Some say no pliancy, no equanimity.

11. The fourth is free from the eight faults,
So it’s immovable. They are

Considering, examining, breaths,

And pleasure and the other three.

12. Dhyanas of birth have happiness,
And pleasure and the neutral feeling;
Neutral and happiness; and pleasure
And neutral; and the neutral feeling.
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13. On second and so forth, the body,
Eye, and ear consciousnesses, and

What makes them perceive is of the first.
It’s neutral; it is not afHicted.

14. Those who do not possess them gain
The pure through detachment or from birth;
The undefiled is through detachment;
AfHlicted, by regressing, birth.

15. Right after undefiled, the virtue
Of levels up to two above

Or below can arise. From pure,
The same, or own level’s afflicted.

16. From the afflicted, own pure, afflicted,
And one pure of the lower, too.

From pure at death, all the afflicted,

But from afflicted, not the higher.

17. Four types of pure tend toward regression,
Et cetera. Respectively,

They tend toward birth of the afflictions,

Of own, of higher, of undefiled.

18. Tendencies to regress, et cetera,

Are followed by two, three, three, one.
Going through eight levels up and down,
Both types in sequence, or skipping one,

19. Then going to the third of the
Different type is skipping absorption.
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'The dhyans and Formless, on their own
Or lower support. No use for lower.

20. On Peak, they manifest Nothingness
Of nobles, then extinguish defilements.
Enjoyment focuses on own existence.
All that exists is vircuous dhyan’s sphere.

21. Defiled of lower is not the sphere
Of virtuous actual of Formless.

The undefiled discard afflictions,

As do pure preparations, too.

22. For those, there are eight preparations.
They’re pure, not pleasure and not pain.
The first is also noble. Some say, threefold.
In special dhyan, there’s no considering.

23. It’s threefold, neither pain nor pleasure,
And has Great Brahma as result.

Below, samadhi has considering,
Examining. Above, there’s neither.

24. The signless has aspects of peace,
And emptiness engages selfless

And emptiness. No wishing has

All other aspects of the truths.

25. They’re pure or stainless.

When they're stainless,

They are three gates of liberation.
There are three more samadhis, called
The empty of emptiness, et cetera.
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26. Two focus on nonlearner’s aspects
Of empty and impermanent.

The signlessness of signlessness,

On peace, nonanalyzed extinction.

27. Defiled, by humans, unshakable,
Except the seven preparations.
First dhyana’s virtue is meditation

On samadhi which is happiness.

28. Clairvoyance of eye is that which sees.
Produced by training is discernment.

The vajra-like of the last dhyana
Extinguishes all the defilements.

29. Immeasurables are four, because
They’re antidotes for malice, et cetera.
Love and compassion are nonhatred,
And joy is pleasure of the mind,

30. And equanimity is nongreed.

Their aspects are thinking,

“May they be Happy! Not suffer! Joyous! Beings!”
Their sphere is beings of Desire.

31. On the two dhyanas, there is joy.
Others on six. Some say on five.
They don’t abandon. They arise
In humans. One must have the three.

32. Of eight emancipations, the first two,
Repulsive, are on the two dhyanas.
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The third, on the last, is nongreed.
Virtuous Formless equipoise.

33. It is absorption of cessation

That follows the subtlest of the subtle.
One rises from that through own level’s
Pure or the noble of the lower.

34. Sights of Desire are the first’s object.
The Formless’ sphere is suffering

And such of own and higher levels,
Compatible with subsequent knowing.

35. Eight overpowering sense bases.
Two like the first emancipation;
Two like the second. Others are like

Emancipation of the lovely.

36. Ten all-encompassing sense bases.

Eight are nongreed on the last dhyana.

Their sphere is Desire. Two are pure Formless;
Their sphere is their four aggregates.

37. Cessation has been explained. The rest

Are gained through detachment or by training.
The Formless are supported by

Three realms. The rest arise in humans.

38. In two realms, the power of cause and karma
Produces Formless equipoise.
Those two and also dharma nature

Produce the dhyanas in Form realm.
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39. The Teacher’s True Dharma is twofold:
In essence, scripture and realization.
These are upheld only by those

Who teach them and accomplish them.

40. I mostly have explained this abhidharma
According to the Kashmiri Exposition.

Any mistakes herein are solely ours;

The Sages are the authority in Dharma.

This completes the eighth area called “Teachings on the Absorp-
tions” from the Verses of the Treasury of Abhidharma.

41. The Teacher, the eye of the world, has been closed;

The beings who were witness have mostly perished.

Those who haven’t seen thatness, those who are bad logicians
And headstrong have confounded the teachings.

42. The one self-born, those who cherish his teachings,
Have passed into the supreme peace. There’s no refuge
Or counsel for beings, and the stains that slay qualities
Run rampant in this at their pleasure.

43. And so, as we know that for the Sage’s teachings,
I¢’s as if the last breaths now rasp in the throat,

That this is a time when the stains have great strength:
All those who want freedom, be careful!

This completes the Verses on the Treasury of Abhidharma composed
by Master Vasubandhu. Translated into Tibetan by the Indian Ab-
bot Jinamitra and the Tibetan translator Bande Kawa Paltsek, and
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then corrected and finalized. Translated from the Tibetan into En-
glish by Karma Choephel, and then compared to the Sanskrit orig-

inal and corrected.
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THE COMMENTARY:

YOUTHFUL PLAY
AN EXPLANATION OF THE TREASURY OF
ABHIDHARMA

by the Ninth Karmapa Wangchuk Dorje

123



In Tibetan: chos mngon pa mdzod kyi rnam par bshad pa chos mngon
rgya mtsho’i snying po mkhyen brtse’i zhal lung gzhon nu rnam rol legs

bshad chos mig rnam "byed grub bde’i shing rta zhes bya ba bzhugs so//

In English: An Explanation of the Treasury of Abhidharma called the

Essence of the Ocean of Abhidharma, The Words of Those who Know

and Love, Explaining Youthful Play, Opening the Eyes of Dharma, the
Chariot of Easy Practice

[ prostrate to the youthful Manjushri.
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FIRST AREA
TEACHINGS ON THE ELEMENTS

He displays many deeds that so marvelously appear
In the oceans of glorious realms;

The sunlight from his smallest marks, from his nails,
When it strikes even the tiniest of spots,

Destroys the unbearable gloom of three poisons.

He discerns with the light of full knowing

All dharmas, and manifestly shows to all wanderers
What he sees as it is: I bow to this guide.

They unite the intellect and courage of samsara and nirvana;
They are great ships of the transcendent full knowing

That frees one from the ocean of existence.

I laud the peerless Shariputra and the other arhats.

Many ascetic virtues directed their minds, and then
Kagyapa and the others in the line of Second Teachers
Brought splendid glory to the Buddhist teachings:

I praise the elders of the teachings, the spiritual friends.

In order to thread the exquisite cloths of the heavens of
knowables

Through even the eyes of the needles of students’ faculties,

They distilled the essence of the compilations of teachings,

The oceans of specifics. I rejoice well in what they did.

Especially the Second Omniscient One, Vasubandhu,
Who had been learned in the five sciences for many lives,
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Compiled the essence of the oceans of abhidharma

Into this Treasury of Abhidharma. 1 dedicate myself to this.

Here the fearless teacher Victorious Miky6

Knew this without relying on others, and

From power of love, composed the detailed commentary.
With great respect I praise its words and meaning.

On a throne raised by the gods and all the world,

He conquers Mara’s hordes in one sitting,

And radiates vast inexhaustible light.

He who wears the Red Crown shines clear on the lake of my
mind.

He is the chariot who makes the sunlight,

Naturally bright, shine on the students’ lands.

May Namgyal Drakpa, who has plumbed the depths
Of oceans of abhidharma, be pleased.

[ who am the ninth rebirth called Karmapa,
Have sprinkled my heart with Manjushri’s water.
By uttering the words of Saraswati,

I shall shine this lamp on abhidharma’s basket.

Our Teacher, the unsurpassable, complete, perfect Buddha Shakya-
muni himself, has liberated his mind from the two obscurations
and their imprints. He clarified the right dharma, the unmistaken
secret profound meaning that had not previously been evident to
any being, even to the gods, through great knowledge mantras and
light rays. In order to bestow benefit upon all beings, he turned all
the Wheels of Dharma, which cannot be measured by numbers,

topics, words, or measure.
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As prophesied by the Thus-Gone-One himself, the eighth-lev-
el bodhisattvamahasattva Vasubandhu composed many treatises
which teach the listener school’s view, meditation, conduct, and
result to help beings gradually enter the teachings. Because it is the
root of all of the True Dharma and is the canon of the matrices,’ he
condensed the ocean of explanations from the Exposition school

into this treatise, 7he Treasury of Abhidharma.

The explanation of this has two sections: I. History in terms of a
reason to compose this, and II. The actual meaning of the treatise.

I. History in terms of a reason to compose this

For many inconceivable acons in the past I have practiced merit at
the feet of uncountable buddhas. From this merit, I have encoun-
tered the teachings of the Dakpo Kagyu, had the fortune to rely
upon undisputed masters, and received instructions on the Three
Baskets and so forth. For that reason, I have attained some slight
bit of ability to comment on the thought of the buddhas, bodhisat-

tvas, heroes, yoginis, and masters of practice.

Whether you classify the True Dharma as explaining, debating, and
composing, or as listening, contemplating, meditating, as a cause
to practice the Dharma it is necessary to have as one’s master some-
one who has received the instructions passed down from the Lord
Buddha in an unbroken stream through the liberated holders of
the lineage. Without this, one can practice, but as the stream of the
teachings has been broken, blessings will not arise. For this reason,
one might say one is practicing the path, but realization will not
arise in one’s being, it is heard.

3. Skt. matrika, Tib. ma mo. Another term for abhidharma because it classifies

phenomena into groups or matrices of two or three.
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Therefore, I shall tell the manner in which I have listened to 7he
Treasury of Abhidharma. According to the tradition passed down
from the great Ngok Lotsawa, it is not necessary to explain the lin-
eage from the perfect Buddha to the earlier masters. Why? you ask.
Master Vasubandhu listened to all the vehicles of the dharma from
his elder brother Noble Asanga, and he from Lord Maitreya, who
listened to them from perfect Buddha—a very short lineage. From
Master Vasubandhu, it was passed to Mahapandita Sthiramati,
Master Parnavardhana, Mahapandita Shantipa, Lord Punyashila,
Ngok Lotsawa, Chim Lhaje Gocha, Chim Tsondrii Senge, Chim
Don Gyalwa, Chim Tsondrii Gyaltsen, Chim Loten, Chim Nam-
kha Drak, Chim Lobsang Drak, Rongpa Chogyal, Nyangmang
Rinchen, Martén Palden Rinchen, Rongton Shakya Gyaltsen,
Sangwa Logyal, Jamchen Rabjampa, the great being Karma Trin-
leypa, and the omniscient Miky6 Dorje. He passed it on to my ab-
bot, who, to indicate him by his name, is the lord of the complete
and perfect teachings, the glorious great Konchok Shakya Tsowoy
Bang.* Mikyo Dorje also taught it to the great Master Vijayakirti.
From these two, the lineage has passed to me.

IIl. The actual meaning of the treatise. This has three topics: A.
Identifying and translating the name, B. The translator’s prostra-
tion, and C. The explanation of the text.

A. Identifying and translating the name

In Sanskrit: Abhidharmako$akarika
In Tibetan: chos mngon pa mdzod kyi tshig le’ur byas pa
In English: Verses on the Treasury of Abhidharma

There are four main languages of India—Apabhramsa, Pisaci,

4. 'The Fifth Shamar Konchok Yenlag.
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Prakrit, and Sanskrit. Of these four, in Sanskrit this treatise is called
Abbidharmakosakarika. To translate that, 2bhi means manifest,
dbarma means dharma (phenomenon), kosz means treasury, and
karika means verse. In English it is called Verses on the Treasury of

Abhidharma.

B. The translator’s prostration
I prostrate to youthful Manjushri.

As he is free of the roughness of the stains of body, speech, and
mind, he is gentle and pleasant, or maniju. As he is the protector
and glory of all wandering sentient beings, glory or shri. Because
he appears as if he were the age of fifteen, he is called youthful. I
prostrate means that I bow down with body, speech, and mind.

C. The explanation of the text. This has four topics: 1. The homage
and the pledge to compose, 2. Explanation of the treatise’s name,
3. Teaching the necessity and purpose, and 4. Explaining the actual
body of the treatise.

1. The homage and the pledge to compose

It is he who has conquered entirely the darkness toward all
And guides sentient beings from the mire of samsara.
He teaches the meaning as it is: I prostrate to him

Then fully explain this treatise, 7he Treasury of Abhidharma.

“It is he” means the complete and perfect Buddha, the Bhaga-

van. There are four possibilities of buddha and bhagavan. First, a
self-buddha’ is a buddha but not a bhagavan. Second, a bodhisattva

5. Skt. pratyekabuddha, Tib. rang sang rgyas. Although commonly translated as
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in his last existence®is a bhagavan but not a buddha. Third, the
Buddha is both. Fourth, ordinary beings are neither.

The Buddha has conquered entirely the darkness toward all the
internal and external sense bases” that does not know whether they
are afflicted. By extending the hand that teaches dharma, he guides
sentient beings from the mire of the three realms of samsara. He
does this by unerringly teaching the meaning that benefits sentient
beings just as it is, not by displaying miracles or by bestowing ho-
liness.® I prostrate to him, the Teacher who has such qualities, by
composing this treatise and then fully explain this treatise, 7he
Treasury of true Abhidharma. 'This is said as a pledge to compose
the treatise. Well, what sort of qualities does this Teacher have? you
ask. He has the qualities of both the sublime benefit for self and
the sublime benefit for others. The first of these is the qualities of
abandonment and realization, which are both taught by the words,
“It is he who has conquered entirely the darkness toward all.” The

qualities of benefit for others is taught by “And guides sentient be-
ings from the mire of samsara.”

There are four possibilities of being someone who explains the
meaning as is and being a Teacher. Shariputra, for example, is the
former but not the latter. The non-Buddhist Parana Kasyapa, for

solitary realizer, that translation is awkward and not entirely accurate, as not all
self-buddhas attain realization in solitude. In the Tibetan, the syllable rang indi-
cates that they attain enlightenment on their own, without a teacher in their last

lifecime. Hence they are self-awakened or a self-buddpa.
6. For example, such as the Prince Siddharta before he attained enlightenment.

7. The internal sense bases are the eye, ear, nose, tongue, body, and mind, and

the external sense bases are form, sound, scent, taste, touch, and dharmas.

8.  Some non-Buddhists believe that the gods such as Brahma or Sakra can liber-
ate beings through their miraculous powers or by bestowing holiness or blessings

upon them.
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example, is the latter but not the former. The Buddha, for example,
is both, and those other than them are neither.

To say a few words to elaborate on this, there are three points: 1)
Identifying the Teacher who is the object of homage; 2) Obscura-
tions that hinder attaining buddhahood; and 3) The antidote to
abandon those.

First, identifying the Tleacher who is the object of homage: The one who
is the Teacher here is the complete perfect Buddha. To recognize his
nature, it is the dharma body alone, which is the truth of the path
with the five undefiled aggregates. The schools’do not say that this
body supports the form bodies of enjoyment or emanation. The
schools also do not agree that the bodily support on which the
amyita nectar of enlightenment has been attained, such as the flesh
of Prince Siddharta, is a Buddha, because it is the full ripening of
karma and afflictions. Similarly, a bhikshu, too, is posited to be the
bhikshu vows, not the individual who holds them. Likewise, learn-
ers, nonlearners, and nobles are said to be the truth of the path, not
the individuals. To call the individual a buddha or bhikshu is to call
that which is supported by the name of that which supports it. It
is like, for example, the designations “goldsmith” and “horseman.”

The Sutra school says that one can assert that the form body is
characteristically the buddha. One does this optionally in situa-
tions where one does not wish to distinguish the path from the
individual, or else when positing that the Buddha as he is generally
thought of is merely the one to whom one goes for refuge. They
do not, however, accept that this is the actual Buddha, because in

their school the form body is posited as something to discard and
as defiled.

9. 'The eighteen original schools of Buddhism.
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Second, obscurations that hinder attaining buddhahood: The word
“darkness” in the verse is a metaphor for the obscurations, be-
cause just as darkness hinders seeing, the obscurations also hinder
seeing the correct meaning. There are two types of obscurations
here: afflictive obscurations that primarily obscure liberation, and
nonafflicted obscurations that primarily obscure omniscience. The
first is held to be the six kernels' that are the root of existence, the
cognitions that are concurrent with them, and their attainment.
The Sutra school proposes that liberation is a no-negation, the

10. Skt anusaya, Tib. phra rgyas. The six are the subtle afHlictions of desire,
anger, pride, ignorance, view, and doubt. The kernels are discussed at length in

area V.

Many translations from the Tibetan translate this term as “subtle-expander” or a
similar term, matching the literal meaning of the Tibetan compound and reflect-
ing Vasubandhu’s explanation of the meaning of the Sanskrit term in V.39. How-
ever, this sounds clumsy and awkward in English. Translations from the Sanskrit
often cither leave the Sanskrit anusaya untranslated or translate it as “predilec-
tion.” The word predilection has some merits but is frequently used in a positive
sense in English. As the kernels are always afflicted, that seems inappropriate. The
word kernel matches the meaning of phra rgyas in that a kernel is something small

that can develop into something larger.

Additionally, different schools of Buddhism have differing opinions as to the
nature of the kernels. Theravadins and the Kashmiri Vaibhashikas posit that they
are latencies, like seeds, whereas the Great Vehicle abhidharma presents them as
manifest, though subtle. The English word kernel can mean seed, but it also is
used in other contexts to describe a manifest but subtle quality, as in the phrase “a
kernel of truth.” Thus kernel can be used to describe both the Theravada and the

Great Vehicle positions without prejudice.

11.  Tib. med dgag. A no-negation generally negates the existence of something.
In other words, the Sutra school proposes that liberation is merely the absence of
obscurations, but is not in itself a thing. The same term is sometimes translated
as nonaffirming negation, but here a simpler translation is preferred, although one
must note that just as not every Tibetan negation that uses the word med is a med

dgag, not every negation that uses 7o is a no-negation.
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mere absence of that which creates suffering or obscures omni-
science, but here it is presented as a thing. In this situation, it can-
not be said to be either material or cognitive.

The second, nonafflictive obscuration, is primarily the mental fac-
tor delusion that is an impediment to all-knowing. It has the char-
acteristic of cognitive obscuration and has four types: 1) not know-
ing because the Buddha’s qualities are profound and subtle; 2) not
knowing by being fully removed from the object; 3) not knowing
by being fully removed from the time; and 4) not knowing because
the classifications of meaning are infinite. Shariputra, for example,
has the first and third; Maudgalyana, for example, has the second;
and Noble Rahula has the fourth. From the commentary:*

In this way, they are extremely removed from the Buddha’s
qualities, object, and time, and they have nonafflicted un-
knowing of the infinite classifications of meaning.

Well then, do the listeners and self-buddhas conquer the darkness
taught here or not? If they do that darkness could not be proven
to be something only the Buddha abandons. If they do not, they
would not have made an end to suffering. This is because it is said
in a sutra:

If I did not clearly know, did not completely know one dhar-
ma, I would not say I have made an end to suffering... If I did
not completely know and discard one dharma, I would not
say I have made an end to suffering...

So you might say. These two faults cause no harm, because listener

12. 'That is, Vasubandhu’s autocommentary.
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and self-buddha arhats conquer nonafflictive darkness, but do not
conquer it entirely. This is because it is said in the commentary:

Of course we agree that they conquer the darkness to all, but
not entirely.

Here we do not assert the presentation of cognitive obscurations
as the concept of perceived and perceiver explained in the Great
Vehicle, but we must assert the designation cognitive obscuration
because there are both scriptural and logical proofs. First, the scrip-
tural proof: with regards to the verse, “At once, there are never two,
like Buddhas,”** Parpavardhana explains, “They are free of afflict-
ed obscurations, so they are equal, but they are not equally equal
because they are not free of cognitive obscurations.” Second, the
logical proof: holding the coarse and the continuum as substantial,
obscurations that hinder refining faculties, holding dharmas of ex-
clusion as not empty of their essence, holding the aggregates and so
forth to be wholes, obscurations to the six perfections, obscurations
to the attainment of final absorptions, and the four causes of un-
knowing are posited to be cognitive obscurations, because they are
cognitions that are deluded about the nature but are not afflicted
cognitions.

The schools also do not reject the selflessness of phenomena and
thatness, because they assert the four seals that proclaim the view,
and the thatness of things. However, they do not assert the selfless-
ness of phenomena pervaded by emptiness of perceived and per-
ceiver that is renowned in the Great Vehicle.

Third, analyzing the antidote: The actual antidote that discards the
four causes of unknowing is asserted to be the nonlearners’ wisdom

13.  SeeIll.g6d.
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of the ten powers, because previously on the learners’ paths there
is no full knowing that perceives in a way that is exclusive of their

essence. '

Well then, the Buddha may have abandoned the four causes of
unknowing, but he has not abandoned their attainment, which he
must still possess, you say."” This is not a fault, because the arising of
the future wisdom of the Buddha and the cessation of the present
attainment of the four causes of unknowing are simultaneous—
when the wisdom arises, the attainment of the four causes ceases,

just as when you light a lamp, darkness is dispelled.

2. Explanation of the treatise’s name

2.
Abhidharma is stainless full knowing, along with
its following;
That by which and treatises by which one gains it.
Since this collects them completely in meaning,
Or since they are its base, it’s 7he Treasury of Abhidharma.

Ultimate abhidharma is stainless, or free of defiled stains, full
knowing'® that fully discerns dharmas, along with its following,
the five aggregates. In the autocommentary:

14. An actual antidote is unable to coexist with what it discards, so therefore
other wisdoms, which unlike the wisdom of the ten powers can coexist with the

causes of unknowing, are not their actual antidote.

15.  The Kashmiri Great Exposition asserts that the attainment or possession of

something is itself a substantial thing separate from that which is possessed. See
1136 fF.

16.  Variously translated in other translations as wisdom, discernment, supreme
knowledge, or left untranslated but anglicized as prajna, this term refers to both

an ordinary mental factor present with every cognition as well as, especially in
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“Full knowing” is full discernment of dharmas. “Stainless” is
undefiled. “Along with its following” includes what accompa-
nies it, the five undefiled aggregates. This is what is taught as
abhidharma. At this point, this is ultimate abhidharma.

Path abhidharma is that by which one attains it, the ultimate
abhidharma, or that which is clearly directed toward its realization.

From the autocommentary:

Because it is clearly directed toward the characteristics of dhar-
mas, it is abhidharma.

What is meant here by “that which” is the full knowing of nonno-
bles on the path: the defiled full knowing of listening, contemplat-
ing, and meditating, along with its following of the other aggre-
gates that are associated with it. This can either arise from training
or be attained upon birth.

The treatises that teach those topics by which one gains it, stainless

Great Vehicle scriptures and treatises, the sixth transcendence, transcendent full
knowing. Although at first glance, these might seem to be entirely different,
the Buddha characterizes both in the sutras as fully distinguishing dharma from
nondharma. In other words, it is fully knowing what is true and what is not, or

intelligence.

The English word wisdom seems a good translation for the term ye shes (jaana),

so it seems best not to use it for shes rab to avoid confusion between the two.
Discernment seems quite appropriate for the mental factor that accompanies
ordinary cognitions but somehow “transcendent discernment” does not sound
particularly inspiring. Supreme knowledge is a very literal translation of the Tibetan
explanations of the etymology of the word, but it is rather opaque. No one could
argue that prajna has the wrong meaning, but English speakers do not naturally
understand it and might think of it as being something exalted and foreign—not
something that is associated with everything that happens in our minds. For these

reasons, full knowing secems the best translation.
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full knowing, is textual abhidharma. In the Prince’s commentary'”
it says, “Others say that what is called the “Treatise’ is /zdnaprastha-

»

na...

The meaning of the title: Why is this treatise called 7he Treasury of
Abhidharma? Since this treatise collects them, the essential points
of the seven treatises of abhidharma including the ocean of exposi-
tions, completely in meaning, or else since they, the seven treatises
of abhidharma, are its, this treatise’s, base, it is called 7he Treasury
of Abhidharma. The meaning is taught here through the examples

of a base and a treasury.

3. Teaching the necessity and purpose

Without full discernment of dharmas, there is not

Any method to thoroughly quell the afHlictions.

Because of afflictions, the world wanders the seas
of existence.

That is why the Teacher taught this, they claim.

All treatises have a topic, necessity, vital necessity, and connection.
The topic of abhidharma is explicitly taught by the word dbarmas,
which is explained as all that is defiled or undefiled. Alternative-
ly the principal meaning of the topic is full knowing that is full
discernment of dharmas. The necessity is to easily realize this full
knowing that is full discernment of dharmas.

The text teaches the vital necessity in the negative; the actual, pos-
itive vital necessity is implied. Without what is necessary, the full
knowing that is full discernment of defiled and undefiled dharmas,

17.  Prince Ya$omitra’s Sphutirthibhidharmakosavyikhya, an explication of the
autocommentary.
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there are afflictions which cannot be abandoned. Why is that? Be-
cause without that full knowing there is not any method to totally
quell the afflictions. Because of the afflictions, the worldly beings
accumulate karma and wander the great seas of existence. They
do not achieve freedom, and that, helping them attain freedom, is
why the Teacher taught this abhidharma.

And so here, from among the four of the topic, necessity, vital ne-
cessity, and connection, the first is principally full knowing that
fully discerns defiled and undefiled dharmas. The second is to eas-
ily realize that full knowing on the basis of this treatise. The third
is to attain nirvana on the basis of that realization. The fourth is
that the latter are attained through the former. The way they are
taught in the treatise is as follows: “Dharmas” teaches the topic.
“Full discernment” teaches the necessity. “Without...” and “there
are afflictions” teach the vital necessity obliquely. The connection
is implicitly taught. Well then, who first taught this abhidharma?
you ask. In the tradition of the Great Exposition school, the seven
treatises of abhidharma were first spoken in sections by the Teach-
er in various lands and to various individuals. Later, seven arhats
collected them into treatises. For example, it is like the Uddnavar-
ga, a collection of verses spoken by the Teacher at different times
and compiled by the monk Dharmatrata. The seven treatises are
Jianaprasthana by Katyaniputra, Prakaranapdda by Vasumitra, Vi-
jadnakdya by Devaksema, Dharmaskandha by Shariputra, Prajidp-
tisastra by Maudgalyayana, Dhaitukdya by Vasumitra, and Samgiti-
parydya by Mahakausthila. Parnavardhana lists it alternatively as
“Samgitiparydya by Shariputra.” If the abhidharma were not the
words of the Buddha, even though it says in the sutras, “Bhikshus,
these are the three baskets,” the three baskets would be incomplete.
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The phrase “They claim” is a skeptical phrase from the Sutra school:
in these treatises there are various wrong positions such as the prop-
osition that noncomposites are substantial. As the Teacher did not
say anything erroneous, these are the fabrications of the masters
who assembled the abhidharma, they say.

4. Explaining the actual body of the treatise. This has two topics:
a. Presenting the body, and b. Extensively explaining the limbs.

a. Presenting the body. This has two topics: i. An overview, and ii.
An explanation.

i. Overview

4a
Defiled and undefiled dharmas:

Having said that dharmas are the topic of this treatise, what are
they? you ask. The presentation “Defiled and undefiled dharmas”
teaches everything concisely as a mutual exclusion.® This is an ac-
tual exclusion, because there is no third possibility. Well then, it
would be logical to recite, “Composite and noncomposite are dhar-
mas” you say. This is not a fault, because saying “defiled” teaches
what is to be rejected and “undefiled” teaches what should be most-
ly taken up, so it is recited in this way to teach that.

Here, the undefiled is not set forth as a no-negation, a mere absence
of defilements, because a mere absence cannot be a thing, so it does
not hold its own characteristics. Without holding those, it is not
appropriate to be a dharma, because a dharma is characterized as

18. 'That is, phenomena can be either defiled or undefiled. They cannot be both,
nor can they be neither.
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that which holds its own essence. Dharmas are pervasively" things,
and things must be either composite or noncomposite. Dharmas

are pervasively things, because as it says in the autocommentary:

The Sutra school says there are no noncomposites among
things, and in the Abhidharma also it says, “What are dharmas
that are not things, you say? They are noncomposite dharmas.”
But the Great Expositionists say that is not what this means.
Well then, what does it mean? you say. There are five types of
things: natural things, focused things, possessed things, caus-
al things, and completely grasped things. In this passage, the
term causal thing is meant. Therefore noncomposites are solely
substantial, and they also have neither causes nor results.

This explains noncomposites to be things and substantial. Non-
composite dharmas are also able to perform a function, because
although they cannot perform the function of producing a result,
they are able to perform the function of supporting.

If something is composite, it is not pervasively arisen, because there
are future composites. Not only that, it is not pervasively going
to arise, because one must assert that there are future nonarising
phenomena.”

ii. The explanation. This has two topics: (1) Explaining the defiled,
and (2) Explaining the undefiled.

19. That is, in all times and all situations.

20. That is, there are some future composite phenomena that exist but will not

happen.
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(1) Explaining the defiled

4b—d
Except the truth of path, composites
Are defiled since defilements can

Develop in relation to them.

Except for the truth of the path, composites are defiled. Saying this
eliminates the possibility that the Truth of the Path and noncom-
posites could be defiled. All that is other than those is only defiled.
Why? you ask. Since defiledments’' and near afflictions can devel-
op in relation to them, the composites except for the path, in terms
of either focus or concurrence.” Therefore, the characteristic of the
defiled is a dharma on which defilements can develop through ei-
ther focus or concurrence. Its character base” is composites except
the truth of the path. If something is defiled the defilements do not
pervasively develop in relation to it in those two ways. For example,
even though arhats have abandoned defilements they still have a

defiled body, but the defilements do not develop in relation to their
bodies.

(2) Explaining the undefiled. This has two topics: (a) Overview,
and (b) Specific explanation of noncomposites.

21.  The defilements are types of aflictions. See V.35.

22.  'They develop or expand either when they observe or focus upon an object
or when they are concurrent or associated with a cognition that focuses on an

object. See V.17—18.

23.  Phenomena or bases that have the characteristic of being defiled.
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(a) Overview

S5a—c
The undefiled is the truth of path
And the three noncomposites, too,

Which are space and the two cessations.

The character base of undefiled dharmas is the truth of the path
and the three types of noncomposites. Their characteristic is a
dharma on which defilements cannot develop through either focus
or concurrence. The word “too” means that just as composite has
classifications and dharmas can be counted as either defiled or un-
defiled, noncomposite dharmas also can be counted as three: they
are space and the two cessations.

Some say that this text does not teach that noncomposite dhar-
mas are definitely divided into three. This is not logical: from the
Prince’s commentary:

“What are the three types of noncomposites? you say,” is a
question posed because the answer is not universally known.
To say “three types” is to identify them as just these three.
Some—those in the school of Vatsiputra—say, however, that
the only noncomposite is nirvana.

The Particularists** propone noncomposite atoms and many such
noncomposites. In order to refute their scriptural traditions, non-
composites are identified to be just these.”

24. The non-Buddhist Vaisesika school.

25.  Prince Yasomitra’s commentary is a textual explication of the autocommen-

tary. The phrases in quotation marks are phrases from the autocommentary itself.
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(b) Specific explanation of noncomposites. This has three points.

(i) Space

5d

Space is that which does not obstruct them.

Of these three types of noncomposites, according to the Exposition
school the characteristic of space is that which is a noncomposite
thing that does not obstruct them, those phenomena with form,
and that opens the gate to the arising. Among the three, virtue and

so forth, its essence is unobscured neutral.?

(ii) Analytic cessation

Gab
Cessation that is analytic

Is a removal. They are distinct.

Cessation that is analytic is cessation attained by the power of an-
alyzing suffering and the other noble truths with full knowing. Its
essence is a cessation that is a removal of defiled dharmas.”

The classifications of analytic cessation: Is the cessation of all de-
filed dharmas one or separate? you ask. They, the different analytic
cessations, are distinct: there are just as many substances of remov-
al (cessations) as substances that had been possessed. There are five

26. It is unobscured neutral because it is neither virtue nor nonvirtue, and it is

not concurrent with any affliction. See I1.30bc.

27.  For example, when one attains the state of arhat, all of the afflictions and
other discards of seeing and meditation have been discarded, so they cease. That

cessation is attained by the power of full knowing, so it is analytic cessation.
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separate classes of discards® and there are five separate classes of
antidotes. Therefore, there are five separate analytic cessations.

(iii) Nonanalytic cessation

6cd
The other cessation blocks arising

Forever; it’s nonanalytic.

The essence of nonanalytic cessation is a cessation that is other than
analytic cessation and blocks the arising of the future composite
that is negated forever. To explain the term, it is set forth as cessa-
tion attained by power that is not analytic full knowing: it is not
attained by the power of individually analyzing the aspects of the
four truths but rather is attained by the power of conditions not
being met.

For example, when your mind is distracted by some other form,
if there is a crow behind you where you cannot see it, a cognition
that perceives the crow does not arise. Later when you are no lon-
ger distracted and the cognition could arise, the crow has flown off
someplace else. Therefore the eye consciousness that sees the crow
has become a future nonarising dharma base.

b. Extensively explaining the limbs. This has two topics: i. An
overview of the eight areas, and ii. Teaching the meaning of each

area.
i. An overview of the eight areas. This has three points.

(1) Establishing the number

28.  The four classes discarded by secing the truths of suffering, origin, cessation,

and path plus the one class discarded by meditation.
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The first two areas give a general presentation of defiled and unde-
filed dharmas. Following that, the middle three areas give specific
explanations of defiled all-afflicted dharmas. The last three areas
present specific explanations of undefiled perfectly pure dharmas.
This presents everything defiled and undefiled that individuals
must focus on as they progress through the paths, and whatev-
er is not included in earlier chapters is taught in the later. These
completely explain the necessary meaning, and thus the number
of chapters is established as eight. Generally, by dividing the topics
into eight chapters, the different topics can be combined into a
coherent whole.

(2) Establishing the order

The order and connections between the areas was explained ex-
tensively by Narthangpa Sherdrag, who composed the verses that
begin, “Just this desire for liberation,” and continue until the lines,
“The treasury that teaches absorption/Is taught after that.””

The order can be known from these, but to summarize in brief,
the primary topic of abhidharma—the presentation of aggregates
(skandha), elements (dhitu), and sense bases (@yatana)—is ex-
plained first in the treasury that teaches elements. That ends with
a mention of the word faculties, so next there follows an exten-
sive explanation of those in the treasury that teaches faculties. That
chapter mentions the names of the three realms, so an explanation
of those follows in the treasury that teaches the world. One might
wonder whether these various worlds arise without a cause. They
do not. In order to explain that they arise out of karma, next comes
the treasury that teaches karma. Karma can only produce a fully

29. This passage is quoted in its entirety in Mikyd Dorje’s Springtime Cow.
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ripened result if there are afflictions, so to explain that, next comes
the treasury that teaches the kernels. As Parnavardhana says:

The childish ride the chariot of birth,

Which has the wheels of karma and afflictions,
But without the one wheel of the afHictions,
The single wheel of karma cannot turn.

This chapter also explains that when the afflictions are abandoned,
perfect knowings arise. In order to explain that the afflictions are
abandoned by paths and individuals, next is the treasury that
teaches the paths and individuals. This chapter explains dharma
knowing and subsequent knowing alone, so in order to give an
extensive presentation of all ten knowings, next comes the treasury
that teaches wisdom. That treasury explains the Buddha’s unshared
qualities, and so in order to explain the qualities of the absorptions
and so forth shared in common with learners, next comes the trea-
sury that teaches the absorptions. Elaborating on the final state-
ment, “All those who want freedom, be careful,” the Commentary
then explains the logic refuting the individual self in a ninth area.

(3) What topic is taught in which area

This is known from each individual area. The establishment of or-
der and number, which area teaches what, and so forth, are more
extensively taught in the Kartik’' and other commentaries, so refer
there.

ii. Teaching the meaning of each area. There are eight areas. The

30.  See VIII.43d.

31.  This refers to the Eighth Karmapa Mikyo Dorje’s commentary grub bdei spyi
Jjo (The Springtime Cow of Easy Accomplishment), which is called the Karmakatika
(Karmapas Commentary) in Sanskrit, or Kartik or Tika for short.
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first is “The Teachings on the Elements.” This has an explanation of
the text of the area and a presentation of the area’s name.

The explanation of the text of the area. This has four sections: 1.
Presentation of composites, II. Presentation of the aggregates, ele-
ments, and sense bases, I1I. Teaching how everything is included in
three dharmas, and IV. The complete classification of the aspects of
elements.

I. Presentation of composites. This has three points.

A. The character base of composites

7ab
Composite dharmas are the five

Skandhas of form, et cetera.

In the above verse, “Except the truth of path, composites,” the
character base for the composites mentioned is composite dhar-
mas that are made by many causes and conditions coming together
and meeting. They are the five skandhas of form, et cetera—the
aggregates of feeling, conception,* formation, and consciousness.

32.  du shes, samjna. This is commonly translated as perception, but that has
several meanings in English and this aggregate refers to only one of them. The
aggregate of feeling, part of the aggregate of formations, and the aggregate of con-
sciousness are also perception, and so calling this aggregate perception is potential-
ly confusing and misleading. What this aggregate refers to is the mental process of
forming an idea about the object: it is like when one sees a vase and thinks “That
is big” or “That is small.” Additionally, in other contexts the word @ shes matches
the usage of the English words conception or idea.
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B. Synonyms

7cd
Just these are time, the bases for talk,
Emancipatible, and grounded.

All the teachers of abhidharma explained and systematized the
sutras. In the sutras it says, “Bhikshus, the times are three... ” and
“The bases for talk are three... ” and “Whatever is clearly com-
posited and gathered is emancipation,” and “What dharmas are
grounded? you ask. All composites.” What is the meaning of these?
you ask.

Just these composites are called time, or adhvi. The word adhva
means either “time” or “path.” In the meaning of “path,” compos-
ites are like the paths by which an individual went, is going, or will
go to the market. In the meaning of “time,” the composites of the
three times are called “time” because they have ceased, are ceasing,
or will cease. Alternately, as they are consumed by impermanence,

they are called “time.”

Composites are either directly or indirectly the topic of speech,
so they are called the bases for talk. They are called emancipati-
ble, because if one transcends these composites, nirvana will be at-
tained. And they are also called grounded because they have causes.

C. Specific explanation of the synonyms of composites.

The defiled is the aggregates
Of grasping and is disputed, too.
They’re suffering, origin, and the world,

Locus of views, existence, too.
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Among these composites, that which is explained as defiled is the
aggregates of grasping, because grasping is afflicted, and the aggre-
gates possess grasping in three ways: 1) Grasping is the afflictions,
by which one accumulates karma out of which the aggregates arise,
so calling them the aggregates of grasping is like saying “grass and
a hay fire.” 2) Because the aggregates produce the afflictions, it is
like saying “flowering tree” or “fruit tree.” 3) The aggregates are
obtained by engaging objects under the power of afflictions, so it is
like saying “the King’s men.”

They are called disputed, too: afflictions, just like worldly disputes,
harm oneself and others, so they are disputes. Because the aggre-
gates increase those, they are disputed.

As they possess the three sufferings and are incompatible with no-
bles, they are also called suffering. Nobles see that the third suf-
fering, the suffering of formation that pervades all composites, is
ultimately suffering.

As suffering originates from these, they are also called the origin. As
they are supported on something that disintegrates, they are called
the “disintegrating support” or world.” As views develop by focus-
ing on them, they are called the locus of views. From beginningless
time, in the way of causally compatible cause and result they have
been born without interruption and arise again, they are also called
existence, so they are called by these synonyms, too.

Il. Presentation of the aggregates, elements, and sense bases.
This has four topics: A. The individual natures of the aggregates, el-
ements, and sense bases, B. The reason they are given the names ag-

33. 'The Sanskrit loka and Tibetan word Jjig rten translated as world literally

mean “disintegrating support.”
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gregate, sense base, and element, C. The reason for teaching three

dharmas, and D. The orders of the three dharmas.

A. The individual natures of the aggregates, elements, and sense
bases. This has three topics: 1. Extensive explanation, 2. Teaching
them in consolidation, and 3. Dispelling doubts.

1. Extensive explanation. This has three topics: a. The explanation
of the aggregate, elements, and sense bases of form, b. The aggre-
gates, sense bases, and elements of feeling, conception, and forma-
tion, and c. Those of consciousness.

a. The explanation of the aggregate, elements, and sense bases
of form. This has three topics: i. Overview, ii. Explanation, and iii.

How this is presented as elements and sense bases.

i. Overview

9ab
The skandha of form: five faculties,

Five objects, the imperceptible.

Above where it says, “the five / Skandhas of form, et cetera,” the
skandha of form mentioned is the five faculties of eye and so forth,
the five objects of form and so forth, and the imperceptible form*

to make exactly eleven.

These dharmas, the eleven dissimilar things, are called form and
characterized as the same with the characteristic of appropriate for
form. The meaning of this is set forth as “able to be damaged.” The
meaning of that in turn is that they can be destroyed or conquered.
This in turn means that through the internal collision of forms,

34. See .11
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they become dissimilar to the previous form—they are susceptible
to the damage of production. Alternatively, the meaning of appro-
priate for form is obstructive.

Well then, should not atoms be inappropriate for form, you say?
Atoms are either substance or sense base. Of these two, in the first
case, the particles of the eight substances and so forth are not si-
multaneously assembled in a single atom. However, when they do
assemble, being appropriate for form itself makes them into some-
thing that can be damaged, so they are included within form. Well
then, if these atoms of substance are form, then are they not the
object of eye consciousness and so forth, you say? In general, they
are not, because as explained in the autocommentary:

A single atom of the faculties or atom of an object does not
produce a consciousness.

Therefore, if you include these atoms of substance in an aggregate,
it has to be form. However, when they are considered a sense base,
they are not included in the sense base of form, because they do
not actually produce an eye consciousness that perceives them. This
means the same as the passage in the Compendium of Abhidharma®
that talks of “those of the five forms of the sense base of dharmas,”
so it is included in the forms of the sense base of dharmas. There-
fore, not all the forms included in the sense base of dharmas are
imperceptible, and the eleven classifications of form are not all in-
cluded in the aggregate of form.

Well then, are they permanent or impermanent, you say? Some say
that these are what is meant in the explanation of noncomposite
empty particles from the Kalachakra, so they are permanent. Of

35. The Abhidharmasamuccaya by Asanga.
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course you might say so, but that is nothing more than talk that
does not go anywhere. If that were so, our own position becomes
the same as the assertion by the extremist®® Particularists and oth-
ers. Their assertion that atoms are permanent is a position that the
Master” shreds. From the Prince:

The Particularists propose many things such as noncomposite
atoms and so forth, and this is to refute their scriptural tradi-

tion.

Because it has been established that there are only three noncom-
posites and because permanent composite particles have been re-
futed, you should be more careful. Therefore, in this Great Expo-
sition presentation, atoms are proposed to be impermanent only.
Otherwise, it would be logical to describe them as noncomposite
substance, and they are not described as such.

In the second case of atoms as sense base, when they are combined,
atoms become something showable that can obscure and obstruct
made out of the particles of the eight substances. This can be
demonstrated through the example of a vase.”® As will be explained:

In Desire, atoms without sound
Or faculties: eight substances.”

36. Non-Buddhist schools are called extremist because they hold views of the

extremes of either permanence or nihilism.
37. le., Master Vasubandhu.

38. 'The eight substances are earth, water, fire, air, form, scent, taste, and touch.
Material objects in the Desire realm, such as vases, are made out of at least these

eight substances. See 11.22f

39. Seell.22ab.
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ii. The explanation. This has three topics: (1) Explaining the five
faculties, (2) Explaining the five objects, and (3) Explaining imper-
ceptible form.

(1) Explaining the five faculties

9cd
Supports Of COHSCiOUSHeSSCS arc

The eye, et cetera—Ilucid forms.

The supports of the consciousnesses that perceive the five objects
are the eye, et cetera, including the ear, nose, tongue, and body:
the five internal lucid forms. The shapes of each of the faculties
from the eye faculty to the body faculty are in succession flax, a
knot of birch, a copper needle, a half-moon, and fur that is soft to
the touch. The male and female faculties are like a thumb and the
inside of a drum, respectively.

(2) Explaining the five objects. This has five points.

(a) Explaining form

10a
Two types of form, or twenty types,

There is a concise classification two types of form, color and shape,
or to classify it extensively, there are twenty types:

They’re blue and yellow, red and white;

And light, dark, cloudy, smoky, dusty,

As well as misty, sunny, and shaded;

And long and short, square, round, high, low,
As well as even and uneven.
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The first twelve are the colors, and
Four colors are the primary;

The other eight are secondary.

The last eight are the forms of shape.

(b) Explaining sound

10b
And there are the eight types of sound,

And to classify it concisely, there are the eight types of sound.
The first is sound supported by appropriated sources™ that indi-
cates meaning to beings and is pleasant, such as lovely songs sung
by sentient beings. The second is sound supported by appropri-
ated sources that indicates meaning to beings and is unpleasant,
such as scolding. The third is sound supported by appropriated
sources that does not indicate meaning to beings and is pleasant,
such as the sound of a drum or clapping. The fourth is sound sup-
ported by appropriated sources that does not indicate meaning
to beings and is unpleasant, such as the sound of the body being
struck. The fifth is sound supported by nonappropriated sources
that indicates meaning to beings and is pleasant, such as magically
emanated songs. The sixth is sound supported by nonappropriated
sources that indicates meaning to beings and is unpleasant, such
as emanated scolding. The seventh is sound supported by nonap-
propriated sources that does not indicate meaning to beings and is
pleasant, such as the sound of wind-chimes in the wind. The eighth

is sound supported by nonappropriated sources that does not indi-

40. 'That is, sounds produced by matter that is considered part of a being’s body
and is pervaded by the faculties. See 1.34bc. Sources refers to earth, water, fire, and

air; see 1.12—13.
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cate meaning to beings and is unpleasant, such as the sound of an
avalanche.

(c) Explaining taste

10c
And taste is sixfold,

And taste is sixfold: sweet, sour, bitter, pungent, salty, and astrin-
gent.

(d) Explaining scent

10c
scent is fourfold,

Scent is fourfold: sweet smelling, foul smelling, strong, and weak.

(e) Explaining touch

10d
Touch is elevenfold in nature.

For touch, the four sources of earth, water, fire, and air are causal
touch, and soft, rough, heavy, light, cold, hunger, and thirst com-
prise resultant touch. These eleven are in nature touch only.

(3) Explaining imperceptible form. This has two topics: (a) Actual
explanation, and (b) Its cause, the four sources.
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(a) Actual explanation

11.
Distracted, and mind-free as well,
Virtue or non, continuous,
And caused by the great sources: this
Is called the imperceptible.

The imperceptible form of a vow or so forth*! follows the being who
possesses it (i.e., the person who took the vow) even when he is dis-
tracted from the mind state that motivated him when he attained
the vow. It also follows the stream of a being who is in one of the
two mind-free absorptions. It follows the continuum of someone
whose mind is not distracted as well. Imperceptible form is defi-
nitely only virtue or nonvirtue, because neutral minds are weak
and so cannot motivate one to attain an imperceptible form. This
excludes the eyes, ears, and so forth, which are neutral.

Continuous means that the imperceptible form remains in one’s
continuum until that which forfeits it arises. Therefore, it is con-
tinuously present in times of distraction and so forth. This distin-
guishes it from mere perceptible forms or perceptible speech. The
continuum of the attainment® of a vow is also present both when
the mind is present and not, is either virtuous or nonvirtuous, and
is connected to a being’s stream of being, but it is not an imper-
ceptible form. Imperceptible form is distinguished from the mere

41. The Great Exposition school posits that vows and some other actions have
actual, substantial forms that cannot be perceived. These forms stay with the
being who took the vow until the vow is forfeited. The Sutra and Mind Only
schools do not accept such forms as real or substantial. These are discussed further

in area IV.

42.  See1l.36c ff.
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attainment of a vow because it is caused by the great sources, the
elements of earth and so forth. Imperceptible form is by nature
form and action, but whereas others can distinguish an individual’s
motivation when they perceive perceptible forms such as body and
speech, others cannot discern an individual’s motivation from im-
perceptible forms. This is what is called the imperceptible, to teach
the Master’s opinion.

The Master Sannghabhadra says there are some faults in this presen-
tation:

It is incomplete and contradicts the treatise.
It undermines, implies what is not must be,
And states an extra “as well.” It fails

To distinguish where it should distinguish.

These six faults and their refutation are thoroughly explained in the
Kartik, so refer there.

(b) Its cause, the four sources. This has four points.

(i) The sources’ classifications

12ab
The sources are the elements

Of earth and water, fire and air.

When it says above, “And caused by the great sources,” what are
these sources? you ask. The sources® are the elements of earth and

43.  Tib. byung ba, Skt. bhita. Although earth, water, fire, and air are commonly
called elements in English, the literal translation of sources is used to avoid ambi-
guity because of other uses of the word element, as in the eighteen elements. In
Tibetan, byung ba and khams (element) can both refer to earth and so forth, so
source is used when the Tibetan uses the word byung ba and element when the
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water, fire and air. From beginningless time they have never been
known not to arise and they are the source that makes the form of
the result arise, so they are called sources. They are the greatest of
the causes of the resulting forms and form the greater part of their
functions, so they are great. As they hold their own characteristics
and the form of the result, they are called dharu' or elements.

(ii) Their functions

12c¢

Their functions are to hold, et cetera.

The function of earth is to hold from falling down, et cetera: wa-
ter has the function of cohering without spreading; fire, ripening
without rotting or decaying; and air the function of making things
increase further and further.

(iii) Their characteristics

12d
They are hard, wet, and hot, and moving.

Earth is hard and solid. Water is wet and liquid. Fire is hot and
burning, or heat. Air is moving a continuum from one place to
another. Respectively, these are the characteristics of each of these

elements.

Tibetan word is khams.

44. The Sanskrit word dhatu derives from the verb that means “to hold.”
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(iv) Dispelling doubts

13.
According to the world’s conventions,
Color and form are considered earth,
Water, and fire. The atmosphere
Is the element itself, and like those, too.

Well then, what is the distinction between earth and the element
of earth? you ask. The elements of earth and so forth must fulfill
the above characteristics, but earth and so forth do not, because ac-
cording to the world’s conventions, color and form are considered
earth. For example, it is like saying earth is a yellow square. In the
same way water and fire are too: water is said to be a white circle
and fire a red triangle. The atmosphere is also in common parlance
the element of wind itself.

Alternatively, earth and the others are like those, so their color and
shape are called thus, too. It is said that the mandala of wind is a
blue arc, but this last is said to be inconsistent with the Zreatise.”®

iii. How the form aggregate is presented as elements and sense
bases

14ab
Only these faculties and objects
Are called ten bases and elements.

The Master is skilled in concise and simple words and composed
a text with few difficult words. He teaches that this very aggregate
of form itself is elements and sense bases. By saying the identifying

45. Jadnaprasthana by Katyaniputra.
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words, “Only these five faculties and five objects,” he teaches that
imperceptible forms are not included. When designating the five
faculties and five objects as sense bases, they are called the ten sense
bases that have form, and when designating them as elements, as
the ten elements that have form.

b. The aggregates, sense bases, and elements of feeling, con-
ception, and formation. This has four points.

i. Feeling

l4c

Feeling’s experience.

The essence of the aggregate of feeling is to clearly experience in
dependence by the manner of engaging help or harm. To classify
feeling, there are the six from feeling that arises from contact as-
sembled by eye up to feeling that arises from contact assembled
by mind. Alternatively, there are also pleasant, suffering, neutral,
mentally pleasant, and mental unhappiness.

ii. Conception

14cd
Conception
Is the perception of attributes.

The essence of the aggregate of conception is when one focuses on
one of the six objects, to say, “These aspects are blue, and these are
yellow,” discerning the individual fine distinctions. Thus in essence,
it is the perception of attributes. To classify, there are the six of
conception that arises from contact assembled by eye and so forth.
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iii. Formation

15a
Formation differs from four skandhas.

The essence of the aggregate of formation is composites that dif-
fer from the four skandhas or aggregates: the previous three and
consciousness that will be explained. Here, nonconcurrent forma-
tions*®are proposed to be substantial. By saying “composites,” non-
composites are excluded.

If you classify formations concisely, there are two types: mental
factors and nonconcurrent formations. If you classify them exten-
sively, there are 73 mental factors and 14 actual nonconcurrent
formations and their compatibles. The Zeaching the Ten Areas” also
presents seven hundred classifications.

iv. Teaching these as the sense base and element of dharmas

15b—d
These three and imperceptibles
And noncomposites are called the
Sense base and element of dharmas.

These three—feeling, conception, and formation—and impercep-
tible forms and the three noncomposites, when presented as sense
bases, are called the sense base of dharmas, and when presented as
elements, the element of dharmas.

c. The aggregate, elements, and sense base of consciousness.

46. Formations that are not concurrent or associated with mind, such as attain-

ment, etc. See I1.35b fF.
47. 'Tib.: gnas beu bstan pa.
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This has four topics: i. The essence of consciousness, ii. Presenting
it as a sense base, iii. Presenting it as elements, and iv. A specific
explanation of the element of mind.

i. The essence of consciousness

16a

Consciousness is distinctly knowing.

The essence of aggregate of consciousness is distinctly, or by its own
power, knowing the focus, object, and aspects, the bare meaning.
By saying “its own power,” mental factors are excluded, because
they do not know by their own power, and by saying “knowing,”
the other three bases of the knowable® are excluded, because they
are not cognition. Several methods of classifying consciousness are
proposed, such the Great Vehicle’s and so forth, but in this tradi-
tion only the six from the eye formation to the mind consciousness

are proposed.

ii. Presenting consciousness as a sense base

16b

The sense base of mind is also that,

When presenting it as a sense base, the sense base of mind is also
that, these six very collections of consciousness.

48.  Form, nonconcurrence, and noncomposites. The Kashmiri Great Exposi-
tion posits five bases of the knowable—form, mind, mental factors, nonconcurrent

formations, and noncomposites—which have substantial existence.
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iii. Presenting consciousness as elements

16cd
And also seven elements—

Six consciousnesses and the mind.

Consciousness itself is not just presented as the sense base of mind,
it is also seven elements, because it is proposed as the six con-
sciousnesses from the eye consciousness to the mind consciousness

and the element of mind.

iv. The specific explanation of the element of mind. This has two

points.

(1) Identifying the character base

17ab
Six consciousnesses that have just

Immediately past are mind.

What is this mind element that is different from the six collections
of consciousness? you ask. Of course, there really is not any such
thing. However, the six collections of consciousness that have just
immediately past, without any other cognition occurring in be-
tween, provide the support for the next mind consciousness, so
they are called the sense base of mind or the element of mind. Say-
ing “six” indicates that it is in all six consciousness. Saying “past”
makes the distinction with present consciousness: the present is
taught as consciousness and the past as the faculty of mind or the
element of mind. Saying “immediately past” indicates that it is the
mind that has recently passed.

The explanation here of the mind element as immediately past is

163



in relation just to the mind consciousness that it supports. It is not
pervasively in the actual past, because it is said in the autocommen-
tary that each of the eighteen elements has three times.” From the

autocommentary:

If that were not so, the element of mind would be past only
and would not be either future or present, but all eighteen

elements are also proposed to have three times.
(2) The proof

17cd
To establish the support of the sixth,

We posit eighteen elements.

Well then, the six elements of consciousness and the element of
mind can each be included within the other, so in substance there
are only seventeen or twelve, you say. In substance, it is so. Howev-
er, in terms of characteristics, they are not the same. Just as the five
sense consciousnesses each have a dominant condition as support,*
the mind consciousness also needs a supporting dominant condi-
tion. The sixth mind consciousness has no other support, so in
order to fully establish the supporting dominant condition of the
sixth consciousness, the six consciousnesses are divided into past
and present parts, and the past part is presented as the so-called
mind element. Thus we posit eighteen elements: the six faculties as
support, the six consciousnesses that are supported, and the focus

of six objects.

49. That is to say, a future mind consciousness is supported by the cognition

that immediately precedes it, which is also in the future (in most instances).

so. The eye consciousness has the dominant condition of the eye, the ear con-

sciousness the dominant condition of the ear, etc.
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2. Teaching them in consolidation. This has two points.

a. The actual consolidation

18ab
One aggregate, one sense base, and
One element include them all.

[s there also a consolidated presentation of the aggregates, elements,
and sense bases? you wonder. There is. The one aggregate of form
includes the ten sense bases that have form, the ten elements that
have form, and imperceptible form. The one sense base of mind
includes the aggregate of consciousness and the seven elements of
cognition. The one element of dharma includes the aggregates of
feeling, conception, and formation and the sense base of dharma.
It also includes imperceptible form. Thus three categories include

them, all dharmas.

b. The manner of consolidation

18cd
It’s by their nature—they do not

Possess another’s entity.

Is this consolidation a characteristic consolidation where what is
included is the same as what includes, like made and impermanent,
or is it a nominal consolidation like the four means of magnetiz-
ing’! or the fourfold assembly,” where what is included is different
from what includes?

5. The four ways bodhisattvas magnetize or attract beings: generosity, pleasant

speech, meaningful conduct, and agreement in purpose.

52.  Bhikshus, bhikshunis, and male and female householders who hold the five
lay precepts.
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It is not a nominal, but a characteristic consolidation where what
is included is the same as what includes, because it is by their own
nature that what is included is contained within that which in-
cludes. This is because that which is included possesses the specif-
ic characteristics of that which includes. They do not possess the
characteristics of other dharmas’ entities. Being included by some-
thing different is only an occasional or temporary inclusion, so that
is only nominally an inclusion.”

3. Dispelling doubts

19.
Of course there are two eyes, et cetera,
But since their type, sphere, consciousness
Are similar, they’re just one element.

To beautify, they come in pairs.

Well then, there are two eyes, two ears, and two nostrils, so should
there not be twenty-one elements? you ask. Of course there are two
eyes, et cetera, but since their type, being merely eyes and so forth,
and sphere, or the type of object they perceive such as form and so
forth, are similar; and because they produce and support the same
type of eye consciousness and so forth, they are similar, so there-
fore they are proven to be just one element. The phrase “et cetera”
means that the ears and nose should be known to be the same.

Well then, it is therefore unnecessary for two to arise, you say. Here
in order to beautify the body support, they come in pairs. Well
then, why is it that owls and so forth have two eyes but are not

53. In other words, the ten sense bases that have form are by their nature the
aggregate of form and possess the characteristics of form. They do not possess the
characteristics of feeling, etc. It is not a nominal inclusion where what is included

and what includes have different characteristics.
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beautiful? you say. This is because they are by nature not beautiful;
it is not that having two eyes makes them not beautiful. If they only
had one eye, they would be even uglier, so for that reason two only
is beautiful.

B. The reason they are given the names aggregate, sense base,
and element

20a-c
The meaning of aggregate is heaped,
Sense base means the gate for arising,

And element means family.

From a sutra:

Any form at all, whether past or future or present, internal or
external, coarse or subtle, base or sublime, that is far away or
near, these are all included in one: they are counted within the
form aggregate...

The sutra continues in the same way up to the aggregate of con-
sciousness. As is said, the meaning of the term aggregate is many
things of the same type such as form and so forth heaped together;
sense base means the gate for the arising and expansion of mind
and mental factors; and element means the origin of later things of
the same family.>

Well then, noncomposites would therefore not be an element be-

cause they are permanent and produce no future noncomposites,

54. The Sanskrit and Tibetan words actually mean “caste,” which has a sense
of potential or cause, hence the explanation of the term as “origin.” Because the
word caste has negative connotations in English, it is commonly translated as
« . »

family.
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you say. Noncomposites have no similar class, but because they are
the source for mind and mental factors by way of being their focus,
they are designated as an element.

C. The reason for teaching three dharmas. This has three points.

1. Actual

20d-f
Delusions, faculties, and interests
Are threefold, so the three are taught:
The aggregates, et cetera.

Why did the Lord Buddha teach the three dharmas of aggregates,
sense bases, and elements? you ask. The delusions of holding men-
tal factors, form, and both form and mind to be a whole self, and
the distinctions of the three sharp, middle, and dull faculties, and
the three types of interest that seek concise, medium, and extensive
explanations are all threefold, so the three are taught: the aggre-
gates, et cetera, including sense bases and elements.

2. The reason for teaching feeling and conception as separate
aggregates

21.
Because they are the root of quarrels,
And cause samsara and the order
Feeling and conception are taught
As different aggregates than factors.

Why are both feeling and conception presented as separate aggre-
gates from the other mental factors? you ask. Because they are the
root of the quarrels among both householders and monastics, they
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are presented separately. Householders dispute water, fields, and so
forth, and the root of these disputes is feelings: they want pleasure
for themselves and suffering for others, so they quarrel. Monas-
tics conceive of their own and others’ views as good or bad and
then prove and refute them. Because the root of these disputes is
erroneous conceptions, the aggregate of conception is presented
separately.

Alternatively, as they are the principal cause of samsara, they are
presented separately. By clinging to feelings, out of mistaken con-
ceptions one views egolessness as the self, and the four erroneous
conceptions’ become the support for many afflictions, so the wheel
of samsara turns. This means that these aggregates are the root of all
faults and problems, and therefore should be abandoned.

Alternatively, they are the cause of the order in which the five ag-
gregates are taught, which will be explained below.”® Feeling and
conception are taught as different aggregates than the mental fac-
tors.

3. The reason for not teaching noncomposites as an aggregate

22ab
Since noncomposites do not suit

Aggregate’s meaning, they are not taught.

Why are noncomposites presented as elements and sense bases but
not as aggregates? you ask. There is a reason that noncomposites
are not presented as an aggregate: since noncomposites cannot be
destroyed, demolished, or so forth, they do not suit aggregate’s

55.  'The four erroneous conceptions are of the permanent, self, clean, and bliss-

ful. See V.9.
56. l.22cd.
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meaning. A separate so-called “aggregate of noncomposites” is in-
appropriate: because they are not many things aggregated, they are
not taught as aggregates.

This fault does not apply to presenting atomic substances as aggre-
gates. From the autocommentary:

In that case, if the meaning of aggregating were the meaning
of aggregate, the aggregates would have nominal existence,”’
because they are many substances gathered together, like ag-
gregating or an individual, you say. It is not so, because even
a single atom of substance is an aggregate. In that way, as a
single unit has no aggregating itself, do not say that the mean-
ing of aggregating is the meaning of aggregate.

As this explains, the aggregates are not pervasively many things
aggregated, but the aggregates are appropriate to be many things
aggregated.

D. The orders of the three dharmas. This has three points.

1. The order of the five aggregates

22cd
The order is by coarse, all-afflicted,
The pot and so forth, the realms’ meanings.

The order of the five aggregates is presented by the order of coarse-
ness, the order in which the all-afflicted arise, the order of the pot
and so forth, and the order of the three realms’ meanings.

Because form is obstructive, it is the coarsest of all, so it is taught

57.  As opposed to substantial existence. In other words, they would merely be

labels applied by the mind to a collection of other things.

170



first. Next, feeling is coarse because it is variable. Next, conception
is also coarser than the final two: it delineates attributes and so is
easy to know. Next, formation is by nature to clearly formulate, “I
must make myself happy; I must not make myself unhappy.” As
consciousness is merely focusing, it is the subtlest of all. This teach-
es the order from coarse to subtle.

Also the order can be taught through the order in which all-afflicted
dharmas such as greed and so forth arise. First, males and females
have lust for each others’ bodily forms, and that creates desire for
pleasant feelings. From that come mistaken conceptions, and from
those, formation comes under the power of the all-afflicted. That
makes consciousness afflicted as well.

Alternatively, they are comparable to the pot and so forth—food,
flavorings, cook, and eater. Form is comparable to a pot, feelings
to food, conceptions to flavorings, formation to the cook, and con-
sciousness is comparable to the eater. Alternatively, it is also taught
by comparing it to the order of the Desire, Form, and Formless
realms, and the Peak of Existence,’® or the three realms. Desire is
differentiated by form, the Form realm by feeling, the first three
Formless realms by conception, and the Peak of Existence by for-
mation. Consciousness is present in all, so it is taught last. This is
like the order of a field, seeds, shoots, and so forth.

58.  The fourth Formless level of Neither Conception nor Non-Conception.
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2. The order of the six faculties

23.
The object is present, so first five.
The object is source-derived, so four.
Since at great distance or since quickly,

Or else in order of location.

They are easy to realize as the object they perceive is in the pres-
ent—the objects of form and so forth—so first the five that have
form—the eye and so forth—are taught. Mind is the subject that
perceives objects of the three times and noncomposites that are not
included in the times, so it is difficult to realize, like for example re-
alizing that all dharmas are egoless. For that reason, it is taught last.

Among the five, the four from eye up to tongue are subjects that
perceive only the object, forms of source-derived that are results of
the four sources,” so those four are taught first. Body is not neces-
sarily like that because it is a subject that perceives both the sources
and the source-derived.

Among these four, there is a reason that eye and ear are explained
first, before the nose and tongue. Since the eye and ear perceive
form and sound without contacting the object, they can engage an
object at a great distance. Of these two, eye can engage an object at
a much greater distance, so it is mentioned first. For instance, you
can see a river from far off but not hear its sound. The nose and
tongue both engage what is near, but since the nose engages the
object more quickly than the tongue, it is explained first. It is like
when the tongue does not yet taste the food, but the nose smells

its aroma.

59. Seel.3s.
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Or else the faculties are taught in the order of the height of their
location or position. Mind is supported by them and does not stay
in a location, so it is taught last.

Establishing the order of the six faculties also establishes the order
of the objects and the consciousnesses. For example, it is just as
when the ranks of six kings are established, the ranks of the queens
and princes are also established.

3. An aside to dispel a doubt

24.
One is specific and the main,
And one has many dharmas, the highest,
So one is called sense base of form,

And one is called sense base of dharma.

If the first ten sense bases are all form, why is only the object of eye
the sense base of form? And if all twelve sense bases are dharmas by
nature, why is only the object of mental cognition the sense base of
dharma? you ask.

The reason for the first is the one object of eye has no other name,
so it is designated by applying the general name “form” to the
specific sense base. One says, “This is it,” to indicate something,
and in common usage that is known as form. And others say that
the sense base of form is the main or principal form for three rea-
sons: 1) because form is coarse as it has twenty types; 2) because it
is the sphere of the fleshly eye, the divine eye, and the eye of nobles’
full knowing; and 3) because it is obstructive and showable.

The reason for the second is that the one object of mind has or
includes many dharmas—the three middle aggregates, impercep-
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tibles, and noncomposites—and that the sense base of dharma in-
cludes the highest of dharmas, the analytical cessation of nirvana.
So in order, the one object of eye alone is called the sense base of
form, and the one object of mind alone is called the sense base of

dharma.

lll. Teaching how everything is included in three dharmas. This
has three topics: A. How the aggregates of Dharma are included,
B. Including other dharmas in the aggregates, elements, and sense
bases, and C. Additionally teaching the essence of two elements.

A. How the aggregates of Dharma are included. This has two top-
ics: 1. Actual, and 2. The size of the aggregates of the Dharma.

1. Actual,

25.
The eighty thousand aggregates
Of Dharma the Sage taught are all
Words or are names, and thus they are

Included in form or in formation.

In the sutras where it says, “The eighty thousand aggregates of
Dharma,” how are these included within the five aggregates? you
ask. The eighty thousand aggregates of Dharma that the Sage, the
Buddha, taught are all, according to the Sutra school, words or
sound, or according to the Great Exposition, they are names that
are the object of mind by nature. Thus they are included in the
aggregate of form or in the aggregate of formation respectively, it

is proposed.

2. The size of the aggregates of the Dharma. This has two points.
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a. Refuting other positions

26ab
Some say their length equals the treatise,
Or depends on aggregates, et cetera.

What is the size of each of the aggregates of Dharma? you ask.
Some schools say that their length equals the length of treatise
composed by Shariputra, which has six thousand stanzas. Other
schools propose that the size of each aggregate of Dharma depends
on how long it takes to teach the aggregates, faculties, sense bases,
et cetera completely, but there is not a fixed number of verses.

b. Presenting the Master’s own position

26¢cd
But aggregates of Dharma taught
Correspond to antidotes for conduct.

But in the Master’s own position, the size of the aggregates of
Dharma taught, such as meditation on repulsiveness and so forth,
correspond to the number of afflictions. They are taught as anti-
dotes for sentient beings’ conduct motivated by the three poisons
and the eighty thousand afflictions of pride and so forth. The word
“but” is explained as indicating that this is the Master’s own po-
sition: there are twenty-one thousand as antidotes for each of the
three poisons and twenty-one thousand as antidotes for conducted
motivated by the three poisons mixed in equal parts for a total of
eighty-four thousand. This is explained in the Retention of the Jewel
Tala® and other texts, it is said.

6o.  dkon mchog ta la’i gzungs.
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B. Including other dharmas in the aggregates, elements, and
sense bases

27.
Likewise the other aggregates,
Sense bases or else elements:
Examine their own characters;

Include them in what has been explained.

Just as the eighty thousand aggregates of Dharma are included in
the five aggregates, likewise the various other dharmas named ag-
gregates, sense bases, or else elements should be thoroughly exam-
ined on the basis of their own characteristics. Then include them
in what has been explained, the five aggregates, eighteen elements,
and twelve sense bases.

The five undefiled aggregates taught® are included in the five aggre-
gates taught here as follows: the aggregate of discipline is included
in form, and the last four are included in formation.

Among the ten all-encompassing sense bases,” the eight sense bases
of earth, water, fire, air, blue, yellow, white, and red are also collect-
ed in nongreed, so they are included in the sense base of dharma.
Including all that is associated with them, they are the five aggre-
gates, and they are included in the sense bases of mind and dharma.
The eight overpowering sense bases® are, as the above, included in
the sense bases of mind and dharma. All-encompassing sky and

61. 'The aggregates of discipline, samadhi, full knowing, liberation, and the

wisdom that sees liberation.
62. See VIIIL.36—7.
63. See VIII.35.
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consciousness, and the four sense bases of the Formless® have four
aggregates, so they are included in the sense bases of mind and
dharma.

Also in the sutras there are said to be the six elements of earth,
water, fire, air, space, and consciousness. The first four are touch,
the fifth is form, and the sixth is included in the seven elements of
mind.

In brief, within the eighteen elements there are three groups of six,
one group of four, six groups of three, and two groups of two: they
are grouped in forty-four. The Grear Tika® explains this expanded
manner of grouping them, so refer there.

C. Additionally teaching the essence of two elements. This has
two points.

1. The element of space

28ab
Openings are the element
Of space—they’re light and dark, it’s claimed.

The characteristics of earth and the other three have been explained,
and the characteristics of space and consciousness have also been
explained. But the characteristics of the elements of the latter two
have not been explained. Are thus space and consciousness them-
selves those two elements? you ask.

They are not. They say that the openings in doorframes, smoke
holes, mouths, and noses are the element of space. The Great Ex-

64. A synonym for the four Formless absorptions.

65. 'The Eighth Karmapa’s commentary.
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position school posits that this is because in the daytime they are
mostly light and at nighttime they are mostly dark. “It is claimed”
is a skeptical word from the Sutra school. The Sutra school posits
that space itself is the element of space.

2. Consciousness

28cd
The element of consciousness

Is defiled consciousness, arising’s basis.

The element of consciousness is defiled consciousness because
those six elements themselves provide the basis of arising from re-
birth-linking (the moment of conception) to death and because
undefiled consciousness is unsuitable for that.

Therefore earth and the other three are included in the element of
touch. The element of space is included in the aggregate of form.
The element of consciousness is included in the seven elements of
consciousness.

IV. The complete classification of the aspects of elements. This
has seven topics: A. Classifying in two categories, B. Classifying in
three categories, C. Differentiating them by what they possess, D.
Classification of those with form, E. Three modes of production, E

Distinctions of attainment, and G. Classifying as external, internal,
and so forth.

A. Classifying in two categories. This has two points.

1. Showable and unshowable

29a
The showable here is form alone.
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Well then, among these eighteen elements, how many can be
shown and how many cannot? you ask. The showable here in this
discussion of the eighteen elements is the element of form alone,
because phrases such as “It is here” or “Someone has it” indicate it
to another. The remaining seventeen are not showable.

2. Obstructive and unobstructive

29b

The obstructive is the ten with form.

How many of the eighteen elements are obstructive, and how many
are unobstructive? you ask. The obstructive are those that block:
only the ten with form are appropriate for form and are obscuring
and obstructive.

There are three types of obstructiveness: resistance, contact of ob-
ject, and contact of focus. In the first, when there is one obstructive
thing in a particular location, that thing blocks the arising of an-
other obstructive thing in that same location. For example, if there
is a hand somewhere, another hand cannot arise there, or where
there already is a stone, another stone cannot arise.

Contact of object is when the subject, the eye and so forth, contacts
its object of form and so forth. 7he Treatise on Designation gives
four possibilities of eyes that contact their object when in the water
but not when out, and four possibilities of those that contact their
object at night but not day.

Contact of focus is when the concurrent dharmas® contact their
focus.

66. Mind and mental factors.
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B. Classifying in three categories. This has two points.

1. Categories of virtue and so forth

29cd
Eight neutral are just those except
For form and sound. The others are threefold.

Well then, of the eighteen elements, how many are virtuous, non-
virtuous, and neutral? you ask. Of the eighteen elements eight are
solely neutral. They are just those that have been explained as ob-
structive except for form and sound. They are neutral by their very
nature. The ten that are other than those eight are threefold—
virtuous, nonvirtuous, and neutral. Form and sound can become
virtuous or nonvirtuous by the power of virtuous or nonvirtuous
motivation. The eight unobstructive elements—the seven of con-
sciousness and the element of dharma—can be virtue, nonvirtue,
or neutral.

2. Categories of the three realms

30.
They all are in the Desire realm.
The Form realm has fourteen: except
The elements of scent and taste,
And the nose and tongue consciousnesses.

31ab
The Formless realm has elements
Of mind, dharma, mind consciousness.

Well then, how many of the eighteen elements are in the realms of
Desire, Form, and Formless? you ask. They, the eighteen, are all in

180



the Desire realm, because in the Desire realm one is not detached
from their nature and craves them, making them one’s own.

The Form realm has fourteen. Which ones? you ask. All those ex-
cept the element of scent, and the element of taste, and the ele-
ment of the nose consciousness and the element of tongue con-
sciousness. In the Form realm, there is no scent or taste because
scent and taste are food and only those who are free of desire for
food are born there. Therefore, there are neither nose nor tongue
consciousness because their objects, scent and taste, do not exist.

Well then, there should not be an element of touch because there
is no food, you say. There is no touch that is food, but the element
of touch is presented because those in the Form realm wear clothes
and so forth. Well then, there should not be faculties of nose or
tongue either, you say. These two are presented because they beau-

tify the bodily support.

The Formless realm has the three elements of mind, dharma, and
mind consciousness. The remaining are not there, because one is
free from craving for form, so the ten that have form do not exist
there, and therefore the first five consciousnesses that arise from
them do not exist either.

C. Differentiating them by what they possess. This has three

points.

1. Whether or not they have defilements

31cd
Those three are defiled or undefiled.

And those remaining are defiled.
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Well then, of these eighteen elements, how many are defiled and
how are many undefiled? you ask. Those last three elements of
mind, dharma, and mind consciousness have both defiled or un-
defiled aspects. The defiled aspect is that which is included in the
first two truths. The undefiled aspect is that which is included in
the truth of path and noncomposites. Those fifteen remaining are
solely defiled. The ten with form are the truth of suffering, and the
cognitions of the five sense gates look outward, so they are not on
the level of equipoise and are thus discards of meditation. Also,
“defilements can / Develop in relation to them.”®

2. Whether or not they have consideration and examination

32.
Those which consider and examine:
Five elements of consciousness.
The final three are of three types.
Those which remain are free of both.

33.
'The nonconceptual have no thoughts
That recognize or that remember.
These two distract the mind’s full knowing
Or are all memory in mind.

Well then, of the eighteen elements, how many have both consid-
eration and examination? How many have examination but not
consideration? How many have neither consideration nor exam-
ination? you ask.

Of the eighteen elements, those which consider and examine are

67. Seel.gcd.
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the first five elements of consciousness, because they are coarse as
they look outward and because they are on levels that are connect-
ed with consideration and examination.

The final three elements of mind and so forth are of three types:
they can have both consideration and examination, or no consider-
ation and just examination, or neither consideration nor examina-
tion. The first type is the mental factors of the last three elements
that are included in Desire and the mere first dhyana’s actual prac-
tice except for consideration and examination themselves, because
they are on levels that are not detached from consideration and
examination. The second type is the mental factors of the last three
elements that are in the special dhyana except for examination, be-
cause these have abandoned consideration and are on a level that
is concurrent only with examination. The third type is the non-
concurrent of those three elements in Desire and the first dhyana,
and the last three elements of the second dhyana and higher. In the
second dhyana and higher, they may be concurrent, but they are
on levels where consideration and examination have been aban-
doned. Examination in Desire and the actual practice of the first
dhyana does not fall within any of these three categories because it
is concurrent with consideration but not with examination. That is
because examination has no second examination.

Those elements which remain, the ten with form, are free of both

consideration and examination, because they are not concurrent.

Well then, if the five collections of consciousness have consider-
ation and examination, that contradicts the sutras’ explanation of
them as nonconceptual, you say. According to the Great Exposi-
tion school, there are three types of thoughts: essential thoughts,
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thoughts that recognize, and thoughts that remember.®® The eye
consciousness and other four do have essential thoughts, but they
are nonconceptual because they have no thoughts that recognize
or thoughts that remember. For example, it is like saying a horse
with only one foot is a horse with no feet. Essential thoughts will be
explained below. These two, thoughts that recognize and thoughts
that remember, by their nature respectively 1) distract the mind’s
full knowing when the mind is not in equipoise, and 2) are all
memory in association with mind, whether the mind is in equi-
poise or not.

3. Whether or not they have a focus

34ab
The seven elements of mind
And half of dharma, too, have focus.

Well then, how many of these eighteen elements have a focus, and
how many do not? you ask. Of these eighteen elements, the seven
elements of mind always have focus. And not only those but the
mental factors that are half of dharma, too, have a focus. The re-
maining ten elements with form and the portion of the element of
dharma that is nonconcurrent have no focus.

D. Classification of those with form. This has five points.

1. Classification of appropriated and nonappropriated

34cd

The nine are not appropriated:
Those eight and sound. Nine others: twofold.

68. Tib. ngo bo nyid kyi rtog pa, nges par rtog pa, and rjes su dran pa’i rrog pa.
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Well then, of these eighteen elements, how many are appropriated
and how many are not? you ask. The meaning of appropriated is
that which is suitable to be the support for the arising of pleasure
or pain when helped or harmed by contact with something with
form. The opposite is nonappropriated. In this context, of the eigh-
teen elements, nine are solely not appropriated. They are those
eight explained as having focus, with the second half of the element
of dharma also added to make the whole element of dharma. These
eight are not in the collection of faculties, so they cannot be either
helped or harmed. And sound can be connected with the one’s
stream of being, but it is not in the collection of faculties, so it can-
not be helped or harmed. Therefore it is not appropriated either.

The five of eye and so forth and the four of form and so forth—the
nine other elements are different from those that are not appropri-
ated. They are twofold because they can be either appropriated or
nonappropriated. The five faculties of the present are appropriated.
Form, scent, taste, and touch that are of the present and not sep-
arate from the faculties are appropriated. Those external elements
that are separate from the faculties and not included in the stream
of one’s being—including hair, body hair, teeth, and nails with the
exception of their roots—are not appropriated. All that is past or
future is solely not appropriated.

2. Classification of source and source-derived

35a—c
Touch has two types. The other nine
With form and part of the element
Of dharmas, too, are source-derived.

Well then, of the eighteen elements, how many are sources? How
many are source-derived? you ask. The element of touch has two
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types of source and source-derived. Earth, water, fire, and air are
the sources. Soft, rough, heavy, light, cold, hunger, and thirst are
source-derived. The other nine with form—the eye and so forth—
are source-derived, and likewise part of the element of dharmas,
too—imperceptible form—is solely source-derived. These are
source-derived because they are derived from the cause of the four
sources, which act to produce them. The remaining that do not
have form are proven to be neither sources nor source-derived.

3. Classification of conglomerated and nonconglomerated

35d

The ten with form, conglomerates.

Well then, how many of the elements are accumulated, and how
many are not? you ask. Of the eighteen elements, the ten elements
with form are conglomerates, because they are solely collections
or conglomerations of atoms. The definite article “the” is for em-
phasis: the elements that are unobstructive are proven not to be
conglomerated.

4. Classification of cutter and that which is cut

36ab
The cutter and that which is cut
Are four external elements,

How many of the elements can cut and how many can be cut?
you ask. Of the eighteen elements, the cutter, such as an axe, and
that which is cut, such as wood and so forth, are the four external
elements of form, smell, taste, and touch. Thus it is determined
that these four elements can be both cutter and cut; the others are
proven to be neither.
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5. Classifications of burning and weighing

36cd
As are the burnt and that which weighs.
The burner and weighed are disputed.

Well, how many of the elements can be burned? How many are
measurers? you ask. Just as the cutter and cut are the four elements,
the wood and so forth which is burnt and that which weighs,
scales and so forth, are also the four external elements. The facul-
ties are neither because they are lucid, like light rays. Because it has
no continuum, sound is also not that which is burnt, that which
burns, that which is weighed, nor that which weighs. The burner
and that which is weighed are disputed by earlier masters. Some
say the four external elements only are that which burns and that
which is weighed. Some say that which burns is the element of fire
alone, and that which is weighed is heaviness alone.

E. Three modes of production. This has two points.

1. General

37.
The five internal are produced
By ripening and development.
Sound is not ripened. The compatible
And ripening produce eight unobstructive.

38a
Others are threefold.

Well, how many are produced by full ripening, development, and
compatible cause? you ask. Of the eighteen elements, only the five
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internal faculties of the eye and so forth are produced by full rip-
ening and produced by development. They can be produced by
full ripening because the faculties of the lower realms are produced
by the full ripening of nonvirtue and those of the higher realms are
produced by the full ripening of virtue. They can also be produced
by development through the four causes of food, sleep, fine con-
duct, and samadhi.

Sound can be either produced by development or produced by
compatible cause but is not produced by full ripening, because it is
the manifestation of one’s desires. Well then, it says in the Zreatise
on Designation:*

Now listen well to how a Tathagata
Attains his qualities of voice and speech:
Fully abandoning harsh words and chatter
Will bring the marks of a Tathagata.

Is this not contradictory, you say? It is not contradictory. The mean-
ing of this passage is that abandoning harsh words and chatter pro-
duces the fully ripened result of a fine throat. The throat produces
the melody of Brahma,”®but that melody is not itself a fully ripened
result.

Those elements that the compatible cause and full ripening pro-
duce are the eight unobstructive elements. Of those eight, those
that are produced by a cause of same status or universal cause are
produced by compatible cause. Those that have are produced by a

69. mdo sde gdags pa

70. A reference to the Buddha’s voice as he is sometimes called Brahma. See

VI.s4.
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cause of full ripening are produced by full ripening.” They cannot
be produced by development. By essence they are not aggregations
of particles and they are unobstructive, so they cannot be devel-

oped.

The others, the four that remain—form, scent, taste, and touch—
are threefold: they have all three modes of production.

2. Particulars

38ab
One has substance.
The last three are a moment.

Of the eighteen elements, noncomposite dharma alone has perma-

nent, stable substance.

The last of the eighteen elements, the three undefiled elements of
mind, dharma, and mind consciousness when assembled on the
first moment of forbearance of knowing dharmas of suffering’”are
a moment that is not produced by compatible cause, because prior
to that there is no undefiled path compatible with them.

This teaches particular points of the lines, “The compatible / And
ripening produce eight unobstructive.” The mind and so forth of
the first undefiled moment and the noncomposite portion of the
element of dharma are not produced by any of these three modes

of production.

The mind concurrent with dharma forbearance of suffering is the

71 Cause of same status, universal cause, and cause of full ripening are discussed in
I1.49fF.

72.  The first moment of the path of seeing. See V1.28.

189



element of mind and the element of mind consciousness. This pres-
ents it from the point of view of its function. All that is concurrent
with this; its attainment; its arising, abiding, and perishing; and the
undefiled vows attained at that moment are the element of dharma.

F. Distinctions of attainment

38b—d
The eye
And element of consciousness:

Gained singly or together, too.

Does someone who newly attains the eye element also newly attain
the eye consciousness? you ask. To distinguish how the eye and
the element of consciousness can be gained singly, there are four
alternatives. The four are 1) newly attaining the eye but not newly
attaining the eye consciousness, 2) newly attaining the latter but
not the former, 3) or attaining both together or simultaneously,
and 4) not newly attaining either. The first is like dying in the
Formless realm and taking birth in any one of the second, third, or
fourth dhyanas.

The second is like taking rebirth in Desire from the second dhya-
na. The third is like taking birth in Desire from the Formless. The
fourth is taking birth in the Formless from the Formless. The word
“too” additionally includes these following:

The ear

And element of consciousness:

Gained singly or together, too.

The others are similar.
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G. Classifying as external, internal, and so forth. This has seven
topics: 1. Internal and external, 2. Active and inactive, 3. Discard
of seeing and so forth, 4. Whether or not it is view, 5. Which ele-
ment is the object of which consciousness, 6. Permanent/imperma-
nent, and 7. Whether or not they are faculties.

1. Internal and external

39ab
Twelve are internal, except form

And so forth.

Well then, of the eighteen elements, how many internal and exter-
nal elements are there? you ask. Of the eighteen elements, twelve
are internal: all except the external elements of form and so forth.

2. Active and inactive. This has two points.

a. Actual

39bc
Dharma must be active.

The remaining are inactive, too—

Of these, how many are active and how many are inactive? you ask.
Of the eighteen elements, the element of dharma must be solely
active, because the object of the action of the mind consciousness
of either nobles or ordinary individuals is definitely pervasively ac-
tive.”? This tradition, which does not assert a self-aware cognition,
proposes that this is because the cognition that thinks, “All dhar-

mas are egoless,” has everything as its object except for itself and the

73.  In this context, active means that the element of dharma always supports

the consciousness that perceives it.
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assembly of mental factors that is coemergent with it. If one posits
self-awareness, then the cognition itself also becomes its own ob-
ject, but not positing that is a tenet of the Great Exposition school.

The remaining seventeen elements are inactive. The word “too”
indicates that they can also be active.

b. The meaning of inactive

39d

That which does not perform its function.

What is the distinction between active and inactive? you ask. Any
element which does not perform its own function is inactive, and
the opposite of that is active. The eye is active when it looked,
looks, or will look at form. It is the same for the other faculties up
to the body. The eye is said to be inactive in four instances: when
it does not see form and has ceased, is ceasing, will cease, or is a
nonarising dharma base. So say the Kashmiris, but the Westerners
say that some nonarising dharma bases possess consciousness and
some do not, so there should be five. The five external elements of
form and so forth are also the same. The seven mind-elements can
be either active or inactive.

The six elements from the eye up to the mind are specific to one
individual—it is impossible that two individuals could look with
the same eye and so forth. Therefore, whichever of those is active
or inactive for one individual is active or inactive for all. The five
elements from form to touch are common to multiple individu-
als. Furthermore, it is possible that one individual might watch a
dance, for example, whereas another individual might not watch
that dance. Therefore these five elements are active in relation to
those who are watching or so forth, and inactive in relation to those
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who are not watching or so forth. Therefore, since the eye and so
forth are specific to one being, they are presented as either active
or inactive in relation to one being. Since form and the other four
are common to many individuals, they are presented in relation to
many beings.

The action of the six internal elements is to provide the subject of
the object and the support for consciousness. The action of the
six elements that are objects is to be the object of the faculties and
the focused object of the consciousnesses. The action of the six el-
ements of consciousness is to be supported by the faculties and to
provide the subject for the objects. Therefore when these perform
these functions, they are active, and when they do not, they are in-
active. When these are nonarising dharma bases, they are inactive,
and when they have arisen or will arise, they are active.

In the abhidharma tradition of the Great Vehicle, only the five fac-
ulties are divided into active and inactive; the others are not.

3. Discard of seeing and so forth. This has two points.

a. Actual

40ab
Ten are discards of meditation.

Five also. The last three, three types.

Well then, how many of these are discarded by seeing? How many
by meditation? How many are not discarded? you ask. The ten with
form are solely discards of meditation, and the first five conscious-
nesses are also discarded by meditation. These fifteen are discards
because they are defiled, but they are not discarded by seeing be-
cause the former ten have form, and the latter five look outward.
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The last three elements are all three types, because the eightyeight
afflicted kernels, what is concurrent with them, and their attain-
ment are discarded by seeing; everything else that is defiled is dis-
carded by meditation; and the undefiled parts are not discarded.

b. Refuting the Vatsiputriya’s position

40cd
Seeing does not discard the unafflicted,

Nor form, nor what is not born from the sixth.

According to the Vatsiputriyas,” ordinary individuals and the body
and speech karma of the lower realms are discards of seeing, because
when the path of seeing is attained, they are blocked, they say.

The path of seeing does not discard ordinary individuals, because
they are unafflicted, unobscured neutral. Ordinary individuals are
proven to be unafflicted neutral because they are neither virtuous
nor afflicted. If they were virtuous, then there could be no non-
virtuous ordinary individuals and the roots of virtue could not be
severed.” If ordinary individuals were afflicted, then someone who
had become detached through a worldly path would not be an
ordinary individual. Since neither of these are the case, ordinary
individuals are proven to be unobscured neutral. Something that
is unobscured neutral is pervasively not a discard of seeing, like a
vase, for example. Discards of seeing are definitely afflicted.

Nor does the path of seeing discard the body and speech of those in

the lower realms, because they have form.

74. A school of Buddhism noted for its unorthodox positions, notably that

there is an inexpressible self of the individual.

75.  Severing the three roots of virtue—nongreed, nonhatred, and nondelu-

sion—is ceasing to have them. See IV.79-80.
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Here there are four alternatives of being free of something and dis-
carding it. The first, being free without discarding, is like the status
of an ordinary individual when the path of seeing is attained. The
second is like the arhat’s faculties that have form—the arhat has
abandoned them but is not free of them. The third is like discards
of seeing when the path of seeing has been attained. Fourth is all
the undefiled paths not included above and noncomposites.

Nor does seeing discard the consciousnesses of the five gates and
their associations, because they are on a level that is not born from
the sense base of mind, and because they look outward. They are
not the sixth mental consciousness.

4. Whether or not it is view. This has a. Actual and b. Elaboration.

a. Actual

41ab
The eye and part of the element
Of dharma are views: they are eightfold.

Well then, how many of the elements are views? How many are
not? you ask. The active part of the eye and part of the element
of dharma—the five afflicted views, the correct worldly view, the
learner’s view, and the nonlearner’s view—are views: they are
eightfold types of view. The other sixteen elements, the inactive
eye, and the remaining portions of the element of dharma are not
views. The five afflicted views will be explained below.”® The correct
worldly view is presented as a virtuous, defiled full knowing that is
concurrent with mental consciousness. The latter two are set forth
as the undefiled views of learners and nonlearners.

76.  See V.7.
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b. Elaboration. This has six topics: i. Refuting the full knowing of
faculties as view, ii. Proving that the eye is view, iii. Distinctions of
the faculty perceiving the object, iv. Ascertaining the time of the
support, v. The reason for supporter and supported, and vi. Ascer-
taining the levels of faculty, object, consciousness, and support.

i. Refuting the full knowing of faculties as view

41cd
Five minds concurrent with five consciousnesses,

Not thoughts that recognize, are not view.

Why is it that only the full knowing concurrent with mental con-
sciousness can be view? you ask. The five virtuous minds or full
knowings that arise in concurrence with five consciousnesses of
the sense gates, since they are not thoughts that have the volition
to recognize the object, are not view.

ii. Proving that the eye is view. This has two topics.

(1) Actual

42a

The eye sees form

Well then, since the eye is also nonconceptual, it should not be a
view, you say. Because the active eye sees form, it is view.

(2) Dispelling doubts. This has (a) Examining whether all eyes see,
(b) Examining whether it is eye or eye consciousness that sees, and
(c) Examining whether both eyes see.
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(a) Examining whether all eyes see

422

when it is active.

Well then, do all eyes see? you ask. When it is active, the eye sees,
but the inactive eye does not.

(b) Examining whether it is eye or eye consciousness that sees

42b—d
Supported consciousness does not,
Because a form that is obstructed

Cannot be seen, or so they claim.

Well then, it is not the eye that sees, it is the eye consciousness it
supports that sees, you say. That which sees is the eye. The sup-
ported consciousness that the eye supports does not. Why is this
so? Because that consciousness is unobstructive. If it were to see, it
would have to see a form that is obstructed by walls and so forth,

and those cannot be seen.

“Or so they claim” is the Master’s skeptical word for the Great
Exposition school: Later Great Expositionists thought that the eye
consciousness sees and that the faculties do not see. They spoke of
many faults in the faculty of eye seeing and so forth.

The Sutra school explains that on the basis of eye and form, the eye
cognition arises. There is a conventional label of “seeing form,” and
following this convention, one says, “The eye sees, the conscious-
ness knows,” as a manner of designation, but one should not be
attached to this label, they explain.

197



(c) Examining whether both eyes see

43ab
Both of the eyes can see, as well,

Because they both can clearly see.

Does one eye see, or do both see? you ask. Both of the eyes see, as
well, because if one eye sees, it sees unclearly, but if one opens both
eyes, they both can see more clearly than before. The phrase “as
well” means that either one of them is capable of seeing.

iii. Distinctions of the faculty perceiving the object. This has two

points.

(1) Meeting or not meeting

43cd
The eye, ear, and mind do not meet

Their objects. Three perceive elsewise.

Well then, do the six faculties perceive their objects by meeting
them or not? you ask. Three—the eye, ear, and mind—do not
meet their objects when they perceive them. This is because both
the eye and ear see or hear forms or sounds that are far off, and as
the mind has no form, it is impossible for it to meet anything. The
three—nose, tongue, and body—perceive elsewise from not meet-
ing: they perceive by meeting their object, because without inhal-
ing, scent is not perceived, and it is proven that far-away tastes and
touches are not perceived. The meaning of meeting and not meeting
is proposed as particles striking and joining or not.
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(2) Equal or unequal

44ab
The nose and other two perceive

An object that in size is equal.

Do the eye and so forth perceive objects that are equal or unequal to
themselves in size? you ask. As the nose and other two, the tongue
and body, perceive an object that they meet, it is proposed all three
perceive an object that in size is equal. They perceive just as much
of the object as meets the faculty. The eye, ear, and mind, however,
do not necessarily perceive things that are their own size. The eye
perceives things that are larger, equal to, and smaller than itself; the
ear hears sounds that are large, medium, and small; and the mind

is not corporeal, so there is no determination of its size.

iv. Ascertaining the time of the support

44cd

The last’s support is past.
The five Arise together with them, too.

The object of the eye consciousness and so forth is always present,
but the object of the mind consciousness can be in any of the three
times. Are their supports the same? you ask. They are not. The sup-
port of the last of the six elements of consciousness, the mind con-
sciousness, is the immediately past mind only; it is not the present
or future mind. The supports of the first five elements of conscious-
ness, the eye and so forth, are present because they arise together
with them, the five consciousnesses. The word “too” means, “The
immediately past mind supports them, too.”

v. The reason for supporter and supported. This has two points.
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(1) The reason for designating just the faculty as support

45ab
Because when those change, they change, too,
The eye and so on are the supports.

If the consciousnesses arise from both the faculties and the objects,
why is it that only the faculty is designated as support? you ask. The
reason for that is because when those, the eye and other faculties,
change, they, the consciousnesses, change, too. Benefit or harm
to the faculties, such as pain and so forth, can help or harm the
consciousnesses, or create pain or pleasure in them, or make them
clear or unclear. If form and so forth is changed, however, it is not
definite that such a change will arise in the consciousness. There-
fore, the eye and so on are the supports for mind consciousness.

(2) The reason the supports distinguish the consciousnesses

45cd
Because of that and being specific,
Those indicate the consciousnesses.

Well, if both the faculty and object produce consciousnesses, why
do we say “eye consciousness” but not “form consciousness”? you
ask. They are called the eye consciousness and so forth because of
that reason given above that faculties alone are the supports of the
eye consciousness and so forth, like saying, “The King’s men.”

In addition, within a single individual’s continuum, form is a cause
common to both the eye and mental consciousnesses, but the eye
is the specific cause of the eye consciousness only. Form can also be
the cause of eye consciousness in other individuals’ streams of be-
ing, but the eye is the cause of consciousness for only one individ-
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ual. Therefore, because they are specific, those faculties form the
basis on which we indicate the eye and so forth consciousnesses. It
is like saying “a shoot of rice” or “the sound of a drum.”

vi. Ascertaining the levels of faculty, object, consciousness, and
support. This has four topics: (1) The levels of the eye, form, eye
consciousness, and support, (2) Teaching that the ear is comparable
to that, (3) Ascertaining the nose, tongue, and body, and (4) Teach-
ing the mind as uncertain.

(1) The levels of the eye, form, eye consciousness, and support

46.
The body cannot have a lower eye.
The eye cannot see forms of higher.
Neither the consciousness. Their forms,

And two of body, too, on any.

Well, what body supports the consciousness? When the eye sees
form, are the body, eye, form, and consciousness on the same level
only or can they also be on different levels? you ask. When someone
in the Desire realm looks with his own eye at a form of the Desire
realm, all four are on the same level. When that same Desire-realm
individual looks at form of the Desire realm with the eye of the first
dhyana, the body and form are both on the level of Desire, but the
consciousness and eye are on the level of the first dhyana. When he
looks at forms of the first dhyana, the form is also on the level of
the first dhyana.

When the Desire-realm individual looks at his own level’s forms
with the eye of the second dhyana, both the body and form are on
the Desire-realm individual’s own level, but the eye is on the level
of the second dhyana, and the eye consciousness is on the level of
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the first dhyana, because there is no eye consciousness above the
first dhyana.” When he looks at the form of the first dhyana, the
eye consciousness and form are on the level of the first dhyana, the
body is of the Desire realm and the eye is on the level of the second
dhyana. In the same way, the others can be extensively known.

This is determined as follows: The body of a higher level cannot
have or support a lower level’s eye, because one has the superior eye
of their own level, so there is no need to manifest the inferior eye of
a lower level. The eye of a lower level cannot have the power to see
the forms of higher levels, because the eye of the lower is coarse and
the forms of the higher are subtle. Neither is the higher level’s eye
consciousness supported by a lower level’s eye, because the superior
consciousness of the higher is not supported by the inferior eye of
the lower, just as a clay jug does not hold lion’s milk.” Their—the
higher, lower, and own levels—forms of all types are visible to the
eye consciousness of the first dhyana as its object. It is possible for
the two, the form and eye consciousness, of the body, too, to be
on any the levels—one’s own level, the higher levels, and the lower
levels.

(2) Teaching that the ear is comparable to that

47a

The ear is similar, as well.

As has been explained for the eye, the ear is similar, as well. The
verse could be modified:

77. 'This is because there is no consideration or examination on those levels. See

VIIL13.

78.  Lion’s milk is said to be so potent that it will shatter a vessel made of any-

thing other than gold.
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The body cannot have a lower ear.

The ear cannot hear sounds of higher.
Neither the consciousness. Their sounds,
And two of body, too, on any.

(3) Ascertaining the nose, tongue, and body. This has two points.

(a) General

47b

The three are all of their own level.

The object, body, and support of the three—the nose, tongue, and
body consciousness—are all of their own level.

(b) Specifics

47cd
The consciousness of body is lower,

Own level.

Are these three always like that? you ask. That is in general. In spe-
cific, when perceiving the touch of the second dhyana and above,
the consciousness of body is that of the lower first dhyana. When
someone in either Desire or the first dhyana feels a touch, they per-

ceive it with the consciousness of their own level.

(4) Teaching the mind as uncertain

47d
Mind is indefinite.

The mind’s object, body, and consciousness are indefinite, because

sometimes they are all on a comparable level and sometimes they
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are on lower or higher levels. This will be explained extensively in
the “Teachings on Absorption,” so refer there.

5. Which element is the object of which consciousness

48a

Two consciousnesses, ﬁve external.

Which of the six consciousnesses knows which of the eighteen el-
ements? you ask. The two consciousnesses of faculty and mind
take the five external elements from form to touch as their ob-
jects—form is the object of both the eye and mind consciousness-
es, sound of both ear and mind consciousnesses, and so on. The
internal twelve elements and dharmas are the objects of the mind
consciousness only.

6. Classifying as permanent or impermanent

48b

Noncompound dharmas are permanent.

Of the elements, how many are permanent? How many imperma-
nent? you ask. Of the eighteen elements, there is none that is whol-
ly permanent. However, a portion of the element of dharmas is
permanent: noncompound dharmas are permanent. The remain-
ing seventeen and a half elements have arising and disintegration,
so they are proven to be impermanent.

7. Classifying by whether or not they are faculties

48cd
One part of dharmas and those taught
As the internal twelve are faculties.
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Of these, how many are faculties? How many are not faculties? you
ask. Of the eighteen elements, one part of the element of dhar-
ma—life force, the five feelings, faith and the other four, and the
three undefiled faculties, making fourteen—and those of elements
taught as the internal twelve—the eye and so forth—are facul-
ties. The remainder are not faculties. One portion of the body is
the male and female faculties. Those that remain, the five external
elements of form and so forth, and the remainder of the dharma

element, are proven not to be faculties.

The presentation of the area’s name

This completes the first area called “Teachings on the
Elements” from the Verses of the Treasury of

Abhidharma.

This completes the explanation of the first area called “Teachings
on the Elements” from 7he Explanation of the Verses of the Trea-
sury of Abhidharma called 7he Essence of the Ocean of Abhidhar-
ma, The Words of Those who Know and Love, Explaining the Youthful
Play, Opening the Eyes of Dharma, the Chariot of Easy Practice.

A few words here:

Through the analysis that knows all knowables,

The dharma nature will be known just as it is.

Since they are the base for both attachment and
detachment,

I have explained the presentation

Of aggregates, sense bases, and the elements.
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SECOND AREA
TEACHINGS ON THE FACULTIES

You make the lotus of your students’ intellect blossom
And expel the darkness of the night of ignorance.

To the great Master praised as the regent,

The friend, the sun, I prostrate, then

In this, rather than imposing my own concepts,

But by penetrating the depths of unchanging intelligence
Of the entire progression of schools of sutra and tantra,

I will release the mass of deep scriptural meaning.

The second area, the “Teaching on the Faculties,” has an explana-
tion of the text of the area and a presentation of the area’s name.
The explanation of the text of the area has three topics: I. The na-
ture of the faculties, II. The manner in which composites arise, and
III. The explanation of causes, conditions, and results.

I. The nature of the faculties. This has two topics: A. Identifying
each faculty, and B. Understanding the aspects of the faculties’ na-
tures.

A. Identifying each faculty. This has three topics: 1. Explaining the
names of each faculty, 2. Establishing the number of faculties, and
3. The individual characteristics of the faculties.

1. Explaining the names of each faculty. This has two points.
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a. According to the Great Exposition tradition

Five exercise their power over
Four meanings. Four over two, it’s claimed.

The five and eight, over all-afflicted
And over the utterly pure.

In the first chapter, where it says “The internal twelve are facul-
ties,””” what are the faculties? Where it says, “Composite dharmas
are the five...”® what is the manner in which these composites
arise? you ask. In order to explain the answers to these questions in
depth, this second area is presented.

The meaning of the word faculty is as explained in the autocom-
mentary:

What is the meaning of faculty (indriya)? you ask. The root
idi signifies supreme controlling power. Exercising power over
that, they are faculties. For that reason, exercising power is the
meaning of faculty.

There are twenty-two faculties: the five sense faculties of eye, ear,
nose, tongue, and body; the mind faculty; the faculty of life force;
the male and female faculties; the five feelings of pleasure, suffer-
ing, mental pleasure, mental unhappiness, and neutral; the five of
faith, diligence, mindfulness, samadhi, and full knowing; and the
three undefiled of producing all-knowing, all-knowing, and having
all-knowing.

79.  See 1.48d.
8o. Seel.7a.
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Of these twenty-two faculties, which faculty exercises power over
what? you ask. Except for the inactive faculties, the five faculties
of eye and so forth exercise their power over four meanings each:
beautifying the support, protecting the body, producing the con-
sciousnesses and their concurrences, and exercising exclusive power

over the perception of their own object.

The four faculties of male, female, life force, and mind each exer-
cise power over two purposes. The first two differentiate sentient
beings and differentiate their specifics, such as shape, whether they
have large or small breasts, and whether they have high or low voic-
es. The faculty of life force exercises power over rebirth-linking in
a likeness®and correctly maintaining the likeness’ continuum. The
faculty of mind exercises power over rebirth-linking in the next
existence and harmonizing the other faculties with the mind.* The
meaning of life force exercising power over rebirth-linking is as
said:

If at that time, a scent-eater®* has either of two minds—a mind
associated with affection or a mind associated with anger—be-

come manifest...

81.  Faculties that are not performing their function. See I.40.

82. A likeness is the continuum of similarity throughout a being’s lifetime. The
Tibetan word ris mthun pa refers both to the continuum of a being in a similar
body during the course of one lifetime and to discards that are of similar types.
In this translation, when it refers to the continuum of a being, the term likeness is

used, as the Tibetan ris can also mean an image or likeness of something.

83. 'That is, if the mind is virtuous, then the actions and so forth that arise from

its power will also be virtuous.

84. Beings in the between state, so called because they cannot eat solid food but

subsist on scent instead.
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The meaning of the mind exercising power over rebirth-linking is
extensively explained in the sutra that says, “This world is led by the

»

mind... ” “It’s claimed” is a skeptical word from the Sutra school

for the Great Exposition.

The five defiled feelings and the eight faculties of faith, diligence,
mindfulness, samadhi, full knowing, producing all-knowing,
all-knowing, and having all-knowing exercise respectively power
over the all-afflicted and over the utterly pure. The five feelings
produce greed, hatred, and delusion. During the paths of accumu-
lation and joining, the five from faith to full knowing are the cause
of the utterly pure, and in the paths of seeing, meditation, and
nonlearning, the eight are utterly pure in essence.

b. According to the Sutra school tradition

2.
For power to focus on their own
Or all objects, six faculties.
For power over femaleness and maleness:

The body’s female and male faculties.

For power to maintain one’s likeness,
The all-afflicted, and the pure;

Life, feelings, and five faculties

Of faith and so forth are proposed.

To attain high, higher, and nirvana,
Et cetera, there are faculties of
Producing all-knowing, all-knowing,
And having all-knowing as well.
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By saying, “It is claimed,” the Sutra school said the Great Expo-
sition tradition was illogical. Now to present their own tradition:
There are six faculties from eye to mind. Of these, the five internal
elements wield the power to focus on their own objects, and the
mind wields power over focus on all six objects of form and so
forth. For that reason, there are six distinct faculties.

For exercising power over that which defines femaleness, the fe-
male faculty is presented, and for power over that which defines
maleness, the male faculty is presented. The body’s female and
male faculties are presented as a part of the body faculty, from
which they are not separate.

For exercising power to maintain one’s own likeness, over the
all-afflicted, and over the utterly pure, respectively the faculty of
life force, the faculties of the feelings, and the five faculties of faith
and so forth are proposed.

This defines the faculties of producing all-knowing, all-knowing,
and having all-knowing as faculties. To exercise the power to attain
the high (allknowing), the higher (having all-knowing), and nirva-
na without remainder, et cetera, in order there are the three facul-
ties of producing all-knowing, allknowing, and having all-know-
ing, which are presented. The words, “as well” mean that just as
the eye and so forth are faculties, these three are also faculties. The
words “et cetera’ indicate that these three faculties also exercise
power respectively to abandon the discards of seeing, to abandon
the discards of meditation, and to reside blissfully in the visible—
that is, in this lifetime.

2. Establishing the number of faculties. This has two points.

210



a. The Great Exposition tradition

There are as many faculties as

The mind’s supports, distinctions, and
That which maintains, those which afflict,
Gatherers, and the utterly pure.

If exercising power is a faculty, there are many powers such as creat-
ing karmic formations out of ignorance, speaking with the mouth,
and so on, so fixing the number of faculties at twenty-two is illog-
ical, you say. This is not a fault. Those exercise some small bit of
power but do not exercise exclusive power, so they are not present-
ed as faculties.

Therefore to provide the mind’s support, there are the six faculties
from eye to mind. To create distinctions in the bodily support,
there are the female and male faculties. To maintain one’s likeness
in a similar body, there is the life force faculty. To make the con-
sciousnesses all-afflicted, there are the feelings. Because they are the
basis for gathering the utterly pure accumulations, there are the
five of faith and so forth. And for power over the essence of the ut-
terly pure, the last three faculties are presented. There are this many
dharmas to exercise power over, and there are as many faculties as
that, so their number is determined.

b. The Sutra school tradition

Or as supports for entry, birth,
Remaining, and enjoying there are
Fourteen, and likewise for the reverse
There are the other faculties.
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Or else one can alternatively establish the number of faculties as
follows: as they provide support for entry into samsara, there are
the six from the eye to the mind. As they are the cause for birth
in samsara, there are the male and female faculties. As it leads to
remaining there, there is the life-force faculty. And as they are the
cause of enjoying or making use of samsara, there are the feelings.
Thus there are the fourteen faculties for the purpose of entering

samsara.

And just as the entry into samsara has faculties for its support, birth,
remaining, and enjoyment, likewise for the reverse of samsara as
well, there are the faculties that exercise power over the support,
birth, remaining, and enjoyment of the utterly pure. The support
for the birth of the utterly pure is the five of faith and so forth. For
power over the initial birth of the utterly pure, there is the faculty
of producing all-knowing. For power over remaining in the utterly
pure, there is the faculty of all-knowing, and for power over en-
joying the utterly pure, there is the faculty of having all-knowing.
These faculties are other than those that enter samsara; they are
faculties that reverse samsara.

3. The individual characteristics of the faculties. This has two
topics: a. The characteristics of the five faculties of feeling, and b.
The characteristics of the three stainless faculties.

a. The characteristics of the five faculties of feeling. This has
three topics:

i. Bodily feelings of pleasure and suffering, ii. Mental feelings of
pleasure and suffering, and iii. Neutral feelings.

i. Bodily feelings of pleasure and suffering. This has two points.
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(1) Suffering

7ab
The faculty of suffering
Is any unpleasant bodily feeling.

Among the twenty-two faculties, the seven faculties that have form
and the faculty of mind have been explained. Life force and the five
of faith and so forth will be explained below. Here the five faculties
of feeling and the three undefiled faculties will be explained.

In this section, bodly is proposed to mean any of the faculties that
have form. The faculty of suffering is any unpleasant bodily feel-
ing associated with the five sense faculties, whatever it might be.

(2) Pleasure

7cd
Pleasant is pleasure. On third dhyana
The mind’s is the faculty of pleasure.

Any pleasant feeling associated with the sense faculties is the fac-
ulty of pleasure. Not only that, any pleasant feeling that arises in
association with the mind on the third dhyana is the faculty of
cognitive pleasure. This is because the five sense-gate conscious-
nesses are not present on that level, so there is no bodily feeling.
The joy of the first two dhyanas is mental pleasure, but on the
third level one is free of attachment to joy, so the pleasure felt on
the third level is also not mental pleasure. Therefore, the faculty of
pleasure combines the bodily pleasure of the sense faculties and the
cognitive pleasure of the third dhyana.

ii. Mental feelings of pleasure and suffering. This has two points.
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(1) Mental happiness

8a

On others, it is mental pleasure.

On levels that are other than the third dhyana—Desire and the
first two dhyanas—any pleasant feeling that is associated with the
mental consciousness, whatever it might be, is the faculty of men-
tal pleasure, because on those levels one is not free of attachment to
joy. The distinction between cognitive pleasure and mental pleasure
is that mental joy of the levels from Desire to the second dhyana is
merely produced by thought and is unstable. That is mental plea-
sure. On the third dhyana, the pleasant feeling in the mind that
remains stably is cognitive pleasure.

(2) Unhappiness

8bc
Unpleasant feelings in the mind

Are unhappiness,

Any unpleasant feelings that arise in association with the mind
consciousness are the faculty of mental unhappiness.

iii. Neutral feelings. This has two points.

(1) Characteristics

8cd
and neutral feelings
Are middling

And the faculty of neutral feeling is a middling experience that is
neither pleasant nor unpleasant.
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(2) The reason neutral is not divided into bodily and of mental

8d

since both are thought-free

Is this neutral feeling of body or of mind? you ask. Neutral is both
bodily and mental since the middling neutral feelings of both body
and mind are thought-free and born from within. The feelings of
pleasure and suffering of both body and mind are not like that, so
they are explained separately.

b. The characteristics of the three stainless faculties

9ab
On the paths of seeing, meditation,
And of nonlearning, nine are three.

On the paths of seeing, meditation, and of nonlearning, the nine
faculties of mind, pleasure, mental pleasure, neutral feelings, and
the five including faith and so forth are called the three stainless
faculties. This is because on the path of seeing these nine are the
faculty of producing all-knowing; on the path of meditation they
are the faculty of all-knowing, and on the path of no learning they
are the faculty of having all-knowing.

B. Understanding the aspects of the faculties’ natures. This has
four topics: 1. Teaching the full classification of their aspects, 2.
How they are acquired, 3. The number of faculties present when
attaining a result, and 4. How the faculties are possessed.

1. Teaching the full classification of their aspects. This has six
points: a. Whether they are defiled and undefiled, b. Whether they
are fully ripened or not, c. Whether they produce fully ripened re-
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sults, d. Aspects of virtuous, nonvirtuous, and neutral, e. Aspects of
which realm they are in, and f. Whether they are discarded.

a. Whether they are defiled and undefiled

9cd
Three stainless. Those with form, life force,

And suffering are defiled. Nine twofold.

How many of the faculties are defiled and how many are undefiled?
you ask. The three faculties that were just explained are stainless or
undefiled only. Those seven faculties with form, the faculty of life
force, and the faculty of suffering are solely defiled, because they
are discarded by meditation. The nine faculties including mind,
pleasure, mental pleasure, neutral, and the five of faith and so forth
are twofold—either defiled or undefiled—because when they are
associated with the paths of seeing, learning, and no learning, they
are undefiled, but otherwise they are defiled.

b. Whether they are fully ripened or not

10a—c
Life force is fully ripened.
Twelve Are twofold, except the last eight
And mental unhappiness.

Well then, how many of these are fully ripened results, you ask.
The faculty of life force is fully ripened only, because in the higher
realms it is propelled by defiled virtue, and in the lower realms it is
propelled by nonvirtue.

In the great 7ika there is an extensive discussion of whether life
force is fully ripened or not, the distinction between life force and
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life, proposals by Venerable Ghosaka and others, the necessity for
the Teacher to prolong or forsake his life, and so forth. The Master’s
explanation is in agreement with Venerable Ghosaka. From the au-

tocommentary:

Therefore, that life force [of an individual who has extended
his life through the power of meditation] is not fully ripened,
but other than that, it [life force] is fully ripened.

The necessity for an arhat to prolong or forsake his life is as said:

When one has acted well with Brahmic conduct
And meditated fully on the path,

There will be joy at extinguishing one’s life,

As if it were like being free of sickness.

Twelve faculties can be either of the two—either fully ripened or
not. The twelve are the faculties except for the last eight and mental
unhappiness: the seven that have form plus mind and four of the
feelings. The seven that have form—eye, and so forth—are not ful-
ly ripened when produced by development, but are when produced
by full ripening. Mental feelings that are virtuous or afflicted, that
are associated with the paths of activity such as crafts, or that are
associated with emanated minds, are not fully ripened. Those other
than that are fully ripened.

The last eight of faith and so forth are only virtuous. Mental un-
happiness is always either virtuous or nonvirtuous. For these rea-
sons, these nine are proven not to be fully ripened.®

8s.  Fully ripened results are always unobscured neutral. See 57d.
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c. Whether they produce fully ripened results

10cd
That one
Must have full ripening. Ten twofold:

11a
Mind, other feelings, faith, so forth.

How many of these have full ripening? How many do not? you
ask. That one faculty of mental unhappiness alone must always
have full ripening, because it is always either nonvirtue or defiled
virtue. Ten faculties are twofold as they can either have full ripen-
ing or not. These ten are the mind faculty, the other four feelings
excluding mental unhappiness, and the five of faith and so forth.
The nonvirtue of mind and the four feelings as well as the defiled
virtue of all ten have full ripening; the neutral and undefiled of all
ten have no full ripening. The seven that have form and life force
are neutral, and the last three are undefiled, so they are proven not
to have full ripening.

d. Aspects of virtuous, nonvirtuous, and neutral

11b—d
Eight virtuous. Unhappiness
Is twofold. Mind and other feelings
Are threefold, and the rest are onefold.

How many of these are virtuous, nonvirtuous, and neutral? you
ask. The last eight are always virtuous. Mental unhappiness is two-
fold: either virtue or nonvirtue. Mind and the other four feelings

are threefold, because they can be concurrent with all three, and
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the rest, the seven that have form plus life force, are onefold—neu-

tral only.

e. Aspects of which realm they are in

12.
Except the stainless, in Desire.
Except male, female faculties,
And sufferings: in Form. In Formless

There are none with form, nor any pleasures.

Among the faculties, how many are in the Desire, Form and Form-
less realms? you ask. Except the three stainless faculties, nineteen
of the faculties are found in the Desire realm. Except the male and
female faculties, and the mental and bodily sufferings, fifteen of
the faculties are also found in the Form realm. Those four faculties
are not found there for the following reasons: Because those in the
higher realms are free of desire for sex, there are no male or female
faculties. Because the body is extremely pure and the cause of bodi-
ly suffering, nonvirtue, is not present, there is no bodily suffering.
Because one’s continuum is moistened by tranquility meditation,
and the nine causes of mental unhappiness®® have been discarded,

there is no mental unhappiness.

Of those fifteen faculties, in the Formless realm there are none of
the five with form, nor are there any bodily and mental pleasures,
so there are the eight faculties of life force, mind, neutrality, and
the five of faith and so forth. The five with form are not in Formless

86. The nine causes of mental unhappiness are: thinking they have hurt me,
they are hurting me, or they will hurt me; thinking they have hurt, are hurting, or
will hurt my friend or relative; and thinking they have helped, are helping, or will
help my enemy.
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because there is no form there. There is neither pleasure nor mental
happiness there because one is detached from both of those.

It should be known that the three stainless faculties are in all in-
stances outside of the realms.

f. Whether they are discarded

13.
Mind and three feelings are threefold.
The two discard unhappiness.
By meditation, nine. Five not
Discarded, also. Three are not.

How many of them are discarded by seeing? How many by medi-
tation? How many are not discarded? The mind and the three feel-
ings of pleasure, mental pleasure, and neutral feeling are threefold:
one part is discarded by seeing, one part by meditation, and the
third part is not discarded. Those that are concurrent with discards
of seeing are discarded by seeing. Those that are defiled virtue are
discards of meditation. Those that are undefiled are not discarded.
The two paths of meditation and seeing discard mental unhappi-
ness. The faculties discarded by meditation only are the nine—the
seven with form, life force, and suffering because they are defiled
dharmas which are not discarded by seeing. The undefiled por-
tion of the five faculties of faith and so forth are not discarded.
The word “also” indicates that their defiled portion is discarded
by meditation. The last three are not discarded because they are

undefiled.

2. How the faculties are acquired. This has two topics: a. The ac-
tual way they are acquired, and b. Additionally, the way they cease.

a. The actual way they are acquired. This has three topics: i. Ob-
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taining them in the Desire realm, ii. In the Form realm, and iii. In
the Formless realm.

i. Obtaining them in the Desire realm. This has two points.

(1) General

14ab

In Desire, at first one gains the two
Full ripened.

In each realm, how many fully ripened faculties are acquired at
first? you ask. In Desire, in the first three of the four modes of
birth—birth from egg, warmth and moisture, and the womb—at
first one gains the two faculties that are fully ripened by nature
because the two faculties of body and life force are acquired.

Well then, is not the mind faculty also acquired? you ask. Of course
it is acquired, but it is afflicted, as explained in the verse, “The state
of rebirth is afflicted.”®” For that reason, it is not fully ripened.**

(2) Specific
14bc

Not miraculous birth—
With that, six, seven, or else eight.

Not just two fully ripened faculties are attained in miraculous birth.
With that, miraculous birth, in the case of a miraculous birth of

87.  SeeIll.38a.

88. A fully ripened result must be unafflicted neutral, so the afflicted mind

consciousness at birth cannot be a fully ripened result.
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a being with no sexual organs, such as humans in the first acon,*
that being attains six fully ripened faculties: the first sense faculties
of eye and so forth, and life force. Or if the being has one sexual
organ, they also attain either one of the sexual faculties for a total of
seven. Or if the being has two sexual organs, they attain both for a
total of eight fully ripened faculties acquired. In the higher realms,
there is no miraculous birth with two sexual organs, but there is in
the lower realms.

ii. Obtaining them in the Form realm

14d

There are six in Form

There are six faculties acquired in Form, because the five sense fac-
ulties and life force are acquired.

iii. Obtaining them in the Formless realm

14d

and one above.

And only the one faculty of life force is newly acquired above that
in the Formless realm, because there are no other fully ripened fac-
ulties in that realm.

b. Additionally the way the faculties cease. This has two topics:
i. General, and ii. The particulars of when a virtuous mind is pos-
sessed.

i. General. This has three topics: (1) The manner of cessation in

89. SeelIll.g8.

222



Formless, (2) The manner of cessation in Form, and (3) The man-
ner of cessation in Desire.

(1) The manner of cessation in Formless

15ab
When dying in Formless, just life force
And mind and neutral feeling cease.

When dying in the three realms, which of the faculties cease simul-
taneously? you ask. When dying in the Formless realms, just the
three of life force, and mind, and neutral feeling cease simultane-

ously.

(2) The manner of cessation in Form

15¢

In Form, eight cease.

In Form, those three and the five sense organs, for a total of eight
faculties, cease simultaneously.

(3) The manner of cessation in Desire. This has two points.

(a) The manner of cessation for miraculous birth

15cd
With miraculous
Birth in Desire, ten, nine, or eight.

For beings born by miraculous birth in Desire who have two sexual
organs, ten faculties stop simultaneously: the eight just mentioned
plus the two sexual organs. For those with one organ, nine, or for
those with no organs, eight.
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(b) For birth from womb

16a
In gradual deaths, the four will cease.

In gradual deaths, the four faculties of life force, mind, neutral

feeling, and body will cease simultaneously.

ii. The particulars of when a virtuous mind is possessed

16b

In virtuous, add five to all.

When dying in a virtuous mind-state, add the five faculties of faith
and so forth to all, the faculties that cease in each of the six differ-
ent types of death in the Three Realms discussed above. Therefore
in the Formless realm, eight faculties stop simultaneously; in the
Form realm, thirteen; and in the Desire realm fifteen or so forth
stop simultaneously.

There is no gradual death in the two higher realms because one is
born there by miraculous birth.” The undefiled faculties do not

cease at death.

3. Number of faculties present when attaining a result. This has

three points.

a. How many are present when the last two results are attained

16¢

‘Two outer results are gained with nine.

90. Beings born in a single instant by miraculous birth likewise die in a single

instant without a gradual process of death.
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When counting either from the top or the bottom, the two outer
results of arhat and stream-enterer are both gained with nine facul-
ties each. The result of stream-enterer is attained with the six com-
mon faculties—mind and the five of faith and so forth—plus the
faculties of neutral feeling, producing all-knowing, and all-know-
ing for a total of nine. Arhatship is attained by the same six com-
mon faculties; any one of the feelings of pleasure, mental pleasure,
or neutral; and the faculties of all-knowing and having all-knowing
for a total of nine.

b. Second, when the middle two results are attained

16d

The two with seven, eight, or nine.

The two results of once-returner and nonreturner are attained with
seven, eight, or nine faculties. If they are attained by successive
results and the worldly path, then they are attained by the five of
faith and so forth, mind, and neutral feeling. If it is a transworldly
path, in addition to those there is the faculty of all-knowing for a
total of eight. When attained by skipping results, they are attained
by nine. The result of once-returner is attained by the same facul-
ties as lead to stream-enterer, and nonreturner is attained by nine:
the six common faculties, any one of the three feelings, producing

allknowing, and all-knowing.

c. Third, refuting a challenge

17ab
Because it’s possible to attain

Arhat with eleven, it is taught.
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If it is possible to attain the state of arhat with nine faculties, then
that is contradictory of the treatise J7dnaprasthana where it states
that arhat is attained with eleven faculties, you say. That explana-
tion of attaining the state of arhat with eleven faculties and this
explanation of attaining it with nine are not contradictory. This
is because it is possible that some might attain the state of arhat,
regress from the result over and over again,”’ and then re-attain it
with eleven faculties, so it is taught there as eleven. Here it is taught
as nine faculties in terms of attaining arhat a single time.

The manner in which it is possible to attain arhat by eleven is as fol-
lows: First one attains the state of arhat with the faculty of pleasure.
Then one regresses from the result, and restores the result with the
faculty of mental pleasure. Then one regresses again and restores
again with the faculty of neutral feeling.

4. How the faculties are possessed. This has three topics: a. Must-
haves, b. Minimum possessed, and c¢. Maximum possessed.

a. Must-haves. This has seven points: i. Three must-haves, ii. Four
must-haves, iii. Five must-haves, iv. Seven must-haves, v. Eight
must-haves, vi. Eleven must-haves, and vii. Thirteen must-haves.

i. Three must-haves

17cd
One who possesses neutral feeling,
Life force, or mind must have the three.

If someone has any particular faculty, then how many faculties
must they necessarily possess? One who possesses any one of the

91. The Great Exposition asserts that some arhats temporarily regress or fall

from the state of arhatship when subtle afflictions arise in their beings. See V1.22.
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faculties of neutral feeling, life force, or mind must have all three
of them. This pervades, because the three are must-haves.

Well then, when absorbed in the two mind-free states, because
there is neither mind nor neutral feeling, therefore one must not
have life force either, you say. Mind and neutral feeling are not
manifestly present, but because they have been attained, it is logical
that they are possessed.

ii. Four must-haves

18a
Those who have pleasure or body, four,

Those who have either the faculty of pleasure or the body faculty,
they must have four faculties, because that one is added to the three
must-haves for a total of four which must necessarily be had.

iii. Five must-haves

18bc

And five have those who've eyes, et cetera,

Or mental pleasure.

Those who have any one of the faculties of eye, et cetera—ear,
nose, and tongue—then they must have five, because in addition
to that, they have the three must-haves and the body faculty. Or if
they have mind pleasure, they must have five, because one has the
three must-haves, pleasure, and mental pleasure.

Does someone who has been born in the second dhyana and who
has not attained the third dhyana possess a faculty of pleasure? you
ask. They possess the afflicted pleasure of the third dhyana.
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iv. Seven must-haves

18cd
Those who have

Suffering, seven,

Those who have the faculty of suffering must have seven, because
they must have body, life force, mind, and the four feelings exclud-
ing mental unhappiness.

v. Eight must-haves

18d

and the female

19a
Faculty and so forth have eight.

Those who possess either the female faculty and so forth, the male
faculty, must have eight faculties, because they have that one in
addition to the seven mentioned above. Not only that, one who
possesses mental unhappiness must also have eight because they
have mental unhappiness in addition to those seven. Those who
possess the five faculties of faith and so forth must have the three
must-haves in addition to those five for a total of eight.

vi. Eleven must-haves

19bc
Those with the faculty of having

All-knowing have eleven.

Those with either of the faculties of all-knowing or having
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all-knowing must have eleven faculties because in addition to ei-
ther of those, they must have the three must-haves, pleasure, men-
tal pleasure, and the five of faith, and so forth.

vii. Thirteen must-haves

19cd
With

Producing all-knowing, thirteen.

With the faculty of producing all-knowing, one must have thirteen
faculties, because one must have mind, life force, body, the feelings
with the exception of mental unhappiness, the five of faith, and so
forth, and producing all-knowing. As this is the path of seeing, they
must have either the male or the female faculty, but since it is not
definite which of the two is possessed, neither is mentioned here.

b. Minimum possessed. This has two points.

i. The minimum possessed by those with no virtue

20ab
Those without virtue who've the fewest

Have eight: life, body, feelings, mind.

What is the minimum number of faculties that one can have? you
ask. In Desire, those who are at the moment of death and are with-
out virtue from severing its roots are the ones who have the fewest
faculties. They have the eight faculties of life force, body, five feel-
ings, and mind.
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ii. The minimum possessed by the childish in the Formless
realm

20cd
The childish of the Formless likewise

Have neutral, life force, mind, and virtues.

The childish’* beings of the Formless realm likewise have eight be-
cause they have the faculties of neutral feeling, life force, mind,
and the five virtues of faith and so forth.

c. Maximum possessed. This has two points.

i. Ordinary individuals

21ab
The most that one could have is nineteen

Except the stainless, with two organs.

What is the maximum number of faculties that one can possess?
you ask. The most faculties that one individual could possibly have
is nineteen, as one can have all of them except the three stainless
faculties. Who could possess all these? you ask. Some individuals
with two sexual organs could possess them.

ii. Nobles

21cd
And nobles who are attached could have
All but one organ and two stainless.

92. Childish beings are ordinary beings who have not yet matured into nobles

by directly seeing the four noble truchs.
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And nobles who are stream-enterers or once-returners and who are
attached” could also have nineteen faculties. As it is impossible for
nobles to have two sexual organs, they can possess all the faculties
but one organ and either the first and last or the last two stainless
faculties. If they are detached from the Desire realm, they do not
have mental unhappiness, so it specifies that they are attached.

Il. The manner in which composites arise. This has two topics: A.
Those with form, and B. Those without form.

A. Those with form. This has three points.

1. Those that arise with eight substances

22ab
In Desire, atoms without sound
Or faculties: eight substances.

In the Realm of Desire, atoms, the smallest agglomerated masses
that appear to the mind to have parts but are without either sound
or faculties of body and so forth, definitely arise simultaneously
with the eight substances, because they arise simultaneously with
the substances of the four sources and the four source-derived.”

2. Those that arise with nine substances

22¢
With body faculty, nine substances.

Those smallest masses with the body faculty have nine substances,

93. Artached means still attached to the Desire realm—that is, not having aban-
doned the afflictions that lead to rebirth in Desire.

94. That is, they are made out of the four sources and four source-derived.
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because they have that faculty in addition to the previous eight, for
a total of nine.

3. Those that arise with ten substances

22d
Another faculty, ten substances.

If in addition they have another faculty, they have ten substances,
because in addition to the previous nine they have any one of the
eye and so forth.

Saying “agglomerated” above eliminates single partless particles
that do not arise in a collection.

B. Those without form. This has two topics: 1. Overview, and 2.
Explanation.

1. Overview

23a——c
'The mind and factors must arise together.
All with the characteristics of composites.

Attainment, sometimes.

The primary mind and its associated mental factors must arise to-
gether at the same time because they cannot mutually cannot arise
without each other. As is said in a sutra:

Without the mental factors,
The mind cannot arise at all,
Just like the sun and the sun’s rays,

It is always simultaneous with them.
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All composites must arise simultaneously with the characteristics
of composites: arising, staying, aging, and disintegrating. The at-
tainment that is included within their stream of being arises at
the same time as the dharma that is attained, like a body and its
shadow. This is in terms of attainment that arises at the same time;

attainment that arises earlier or later is not so.

The word “sometimes” is a word of inquiry. Its purpose is to in-
form that the attainment of the two cessations arises, but the cessa-

tions that are attained do not arise.

2. Explanation. This has two topics: a. An extensive explanation of
those that are concurrent with mind, and b. An extensive explana-

tion of nonconcurrent formations.

a. The extensive explanation of those that are concurrent with
mind. This has two topics: i. Brief overview, and ii. Extensive ex-

planation.

i. Brief overview

23cd
Factors are fivefold,
Since there are different major grounds and so forth.

Mental factors are fivefold groups, since there are the different ma-

jor grounds and so forth.

ii. Extensive explanation. This has four topics: (1) The classifica-
tion of the major grounds, (2) Which mental factors arise in asso-
ciation with which cognition, (3) Drawing distinctions between

similar factors, and (4) Teaching synonyms.

(1) The classification of the major grounds. This has five topics:
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(a) The major ground of cognition, (b) The virtuous major ground,
(c) The afflicted major ground, (d) The nonvirtuous major ground,
and (e) The major ground of minor near afflictions.

(a) The major ground of cognition

24.
Feeling, volition, and conception,
Intention, contact, intelligence,
And mindfulness, attention, interest,

Samadhi are with all cognitions.

Feeling, which in essence is experience; volition, which makes the
mind move to the object; and conception of attributes; intention
which wishes to attain its aim; contact which, after the object, fac-
ulty and consciousness combine, determines whether an object is
pleasant, unpleasant, or neutral; intelligence or full knowing which
distinguishes defiled and undefiled dharmas; and mindfulness,
which can hold the mind on its focus without forgetting it; atten-
tion, which aims the minds toward and engages the focus; interest,
which is desire which perceives qualities in the focus; and samadhi,
which makes the mind one-pointed, are the ten factors called the
major ground of cognitions. They are called so because they arise in

association with all cognitions.

(b) The virtuous major ground

25.
Faith, carefulness, and pliancy,
Equanimity, shame, modesty,
Two roots, and nonhostility,
And diligence are with all virtue.
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Faith is the sincere purity of a mind that is free of the dirt of the
afflictions and near afflictions. Carefulness is to value virtuous
dharmas such as faith and to protect the mind from the defiled.
And pliancy is workability of the mind that can withstand aiming
toward its focus. Between immeasurable equanimity and the for-
mation equanimity, equanimity here is the latter: it is the mind
that spontaneously engages without dullness or agitation. Shame
and modesty are both presented from the aspect of abstaining from
the inherently un wholesome. They will be explained below.”” The
two virtuous roots of nondesire and nonhatred are the antidotes
for greed and hatred. Nondelusion is designated as an aspect of full
knowing, so it is included within the major ground of cognition
and not mentioned here. Nonhostility is a loving heart, and dili-
gence is a mind that is excited about virtuous actions. These ten are
called the virtuous major ground because they are associated with

all virtuous cognitions.

(c) The afflicted major ground

26a—
Delusion, carelessness, and laziness,
Nonfaith, and torpor, agitation:
With all afflicted.

Delusion is not knowing about karma, cause and effect, and so
forth. Delusion and ignorance are equivalent. Carelessness is the
opposite of carefulness: it is a mind not habituated to virtue. And
laziness is the opposite of diligence: it is not being excited about
virtue. Nonfaith is the opposite of faith: it is impurity in the mind.
And torpor makes the mind unworkable and hazy. Agitation is

95.  See verse 32b.
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disturbance in the mind. These six are the greater afflicted major
ground because they arise with all afflicted cognitions.

(d) The nonvirtuous major ground

26cd
With nonvirtue,

Immodesty and shamelessness.

In association with all nonvirtuous cognitions, immodesty and
shamelessness must always arise.

(e) The major ground of minor near afflictions

27.
Aggression, grudge, deceit, and envy,
Contentiousness, hypocrisy,
Stinginess, pretense, arrogance, and

Hostility: grounds of minor afHlictions.

Aggression is to get angry with beings who might cause harm and
fight with them. Grudges or resentment is to hold a grudge after
getting angry. Deceit is a mind that does not accept faults to be
faults and has the aspect of fooling, and envy or jealousy is not
being able to bear it when someone else has something desirable.
Contentiousness is to embrace misdeeds as truly fine. As it is ex-
plained, “Contentiousness is attachment to misdeeds.” Hypocrisy
is to hide one’s faults and keep them secret. Stinginess is not giving
dharma or material things to others out of greed for them. Pretense
is to contrive that one has qualities that one really does not out of
greed for goods, fame, or so forth. Arrogance will be taught be-
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low,”*and hostility is to wish suffering upon sentient beings. These
ten are called the grounds of the minor near afflictions because the
only root affliction they are concurrent with is ignorance, because
they are discarded only by meditation, and because they only arise
in association with cognitions in the mental consciousness that are
discarded by meditation. Thus the companions they are concurrent
with, their class of discards, and the support they arise from are all

minor.

Within these five groups there are thirty-eight mental factors. These
do not include the indefinite factors, which Vasumitra and Pirna-
vardhana list in their commentaries:

Considering, examining,

Regret, and sleep, and anger, greed,

And pride, and doubt, so called: these eight
Are taught to be indefinite.

These eight are called indefinite because unlike the major grounds,
they do not definitely arise with any particular cognition.

Including these eight indefinite, there are forty-six mental factors.
Why are they not all mentioned here? you ask. Although they are
not explained, they can be understood from the meaning. The defi-
nite ones are explicitly taught, and the indefinite are implicitly un-
derstood.

In the Great Vehicle abhidharma there are said to be fifty-one men-
tal factors. Why are they condensed into forty-six here? you ask. As
five of the Great Vehicle’s factors have only nominal existence, they
are not included in this enumeration of those with substantial exis-
tence. The virtuous factor of nondelusion, the root affliction view,

96.  See I11.33—34.
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and the near affliction of nonawareness are designations given to
different aspects of full knowing. The near affliction of distraction
is a designation given to one aspect of samadhi. Forgetfulness is a
designation for one part of mindfulness.”

(2) Which mental factors arise in association with which cogni-
tion. This has two topics: (a) Which mental factors arise in asso-
ciation with cognitions in Desire, and (b) Which factors arise in
association with cognitions in the upper realms.

(a) Which mental factors arise in association with the cognitions
in Desire. This has four topics: (i) What is associated with virtuous
cognitions, (ii) Nonvirtuous cognitions, (iii) Neutral cognitions,
and (iv) Sleep added as a clarification.

(i) What is associated with virtuous cognitions. This has two
points.

A. General

28a—c
Minds in Desire, when virtuous, have
Considering and examining,
So they have twenty-two mental factors,

Minds in Desire, when virtuous, have or are accompanied by the
associated mental factors of the first two major grounds, consid-
ering, and examining, so therefore they have twenty-two mental
factors that arise.

97. Nonawareness is a weak aspect of full knowing, distraction is weak samadhi,

and forgetfulness is weak mindfulness.
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B. Specific

28d
Some are augmented by regret.

Some virtuous cognitions of Desire have twenty-three associated
mental factors because it is possible that regret might arise in asso-
ciation with them, so the number of mental factors is augmented
by one. Regret must be either virtuous or nonvirtuous.

(ii)) What is associated with nonvirtuous cognitions

29.
With unmixed minds that are nonvirtuous
And have view, too, the twenty arise.
If the four afflictions; or aggression,

Et cetera; or regret, twenty-one.

In association with unmixed minds, concurrent with unmixed ig-
norance, that are nonvirtuous and have the last three views,” too,
the twenty mental factors arise. This is because the major ground
of cognition, the afflicted major ground, the nonvirtuous major
ground, consideration, and examination arise with these cogni-
tions. If the cognition is associated with one of the four indefinite
afflictions of greed, hatred, pride, or doubt; or one of the near
afflictions such as aggression, et cetera; or regret, then there are
twenty-one, because that affliction of greed or so forth is added to
the previous twenty.

(iii) What is associated with neutral cognitions. This has two

points.

98. The last three views are wrong view, over-esteeming views, and over-esteem-

ing discipline and austerity. See V.7.
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A. Obscured neutral cognitions

30a
In the obscured, eighteen.

In the obscured neutral cognitions that have personality and ex-
treme views,” eighteen mental factors arise. The major ground of
cognition, the afflicted major ground, consideration, and examina-
tion all arise. The distinction between obscured and unobscured is
that although both are basically neutral, obscured neutral obscures
or hinders liberation, but unobscured does not.

B. Unobscured neutral cognitions

30ab
It’s said
With other neutrals, there are twelve.

It is said that with the other neutrals, the unobscured neutral cog-
nitions, there are twelve mental factors that arise, because in addi-
tion to the major ground of cognition, consideration and examina-
tion also arise.

(iv) Sleep added as a clarification

30cd
Since sleep does not preclude any other,
Whenever it occurs, it’s added.

99. DPersonality view is viewing the aggregates as me or mine, and extreme view

is holding the self to be permanent or to have a definite end. See V.7.

Many translations from the Tibetan translate personality view rather literally as
“view of the transitory collection”. Here the example of translators from the Ther-

avada tradition who say personality view is followed for ease of comprehension.
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Since sleep does not preclude any other, in that it can arise with all
cognitions, whether virtuous, nonvirtuous, or neutral, whenever
it occurs, associated with a principal cognition, it is added. If you
added it to the verses, they would read as follows:

Minds in Desire, when sleepy and virtue,
Have considering and examining,
So there are twenty-three mental factors,

Some are augmented by regret.

With sleepy, unmixed, nonvirtuous minds
That have view, too, twenty-one arise.

If the four afflictions or aggression,

Et cetera, or regret, twenty-two.

In the obscured, nineteen. It’s said
With other neutrals, there are thirteen.

(b) Which factors arise in association with cognitions in the up-
per realms. This has two topics: (i) Which are on the first dhyana,
and (ii) Which are on the second dhyana and above.

(i) Which are on the first dhyana. This has two points.

A. Which are on the mere actual practice

31ab
Of these, regret, sleep, and nonvirtues
Are not on the first dhyana’s levels.

Of these concurrent factors that have been proposed, regret, sleep,
and the nonvirtuous cognitions—anger, shamelessness, immodes-
ty, and the seven near afflictions other than deceit, pretense, and ar-
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rogance—are not on the first dhyana’s levels. This is because regret
and sleep are incompatible with samadhi, and one’s continuum has
been moistened by tranquility, so there is no nonvirtue.

B. On the special actual practice

31c

In special, no considering;

In the special first dhyana not only are those factors absent, there is
no considering because it has been abandoned.

(i) Which are on the second dhyana and above

31d

Above that, no examining, either.

Above that special dhyana on the levels from the second dhyana to
the Peak of Existence there is no examining, because those levels
transcend it. The word “either” teaches that deceit and pretense are
also absent. In the first dhyana there is pretense and deceit, as will
be explained below:

Deceit and pretense are in Desire
And on first dhyan, as Brahma deludes.'*

(3) Drawing distinctions between similar factors. This has four
topics: (a) The distinction between shamelessness and immodesty,
(b) The distinction between affection and respect, (c) The distinc-
tion between consideration and examination, and (d) The distinc-
tion between pride and arrogance.

100. See V.53ab.
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(a) The distinction between shamelessness and immodesty

32ab
Shameless is disrespect; immodesty is

To view the unwholesome without fear.

Well then, what is the distinction between shamelessness and im-
modesty? you ask. Shamelessness is disrespect for qualities and
those who have qualities such as one’s abbot, masters, and so forth.
Immodesty is to view the unwholesome, such as killing and so
forth, without fear.'"!

(b) The distinction between affection and respect. This has two

points.

(i) Actual

32c¢
Affection’s faith; respect is shame.

Affection is faith in qualities and those who have qualities, and
respect is shame that honors qualities and those who have quali-
ties. Faith and respect in either qualities or individuals can also be
presented as having four possibilities.

(i) What realms these are in

32d

These two are in Desire and Form.

Those two, affection and respect toward individuals, are found in

1o1.  In other texts, the distinction between shamelessness and immodesty is said

to be whether one disregards oneself or another when committing misdeeds.
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the Desire and the Form realms, but they are not found in the
Formless because in that realm individuals are not within each oth-
er’s sphere of perception.

(c) The distinction between consideration and examination

33ab
Considering and examining

Are coarse and fine.

There is a distinction between considering and examining;: they
are respectively the coarse and fine mental factors that engage the
aspects of the object’s essence and particulars.

Well then, it is illogical that these both could arise simultaneously
around a single cognition, you say. It is logical because by their
combined power, the cognition becomes neither too coarse nor too
fine. For example, if you were to put butter in cold water and then
place it in the sun, by the power of both the water and the sun the
butter would get neither too hot nor too cold. Some say that the
explanation of both considering and examining arising in associa-
tion with a single cognition is in terms of a continuum, but they
are not simultaneous.

(d) The distinction between pride and arrogance

33b—d
Pride is self-inflation.
Arrogance is clinging to one’s features

Which then consumes the mind completely.

Pride and arrogance are separate because pride is the self-inflation
of thinking that one is superior to others in terms social standing
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and qualities, while arrogance is clinging to one’s own features,
such as social standing or body, which then consumes or uses up
the mind completely.

(4) Teaching synonyms. This has two points.

(a) Synonyms of cognition

34ab
Cognition, mind, and consciousness

Are equivalent.

In the sutras where it says, “Cognition, mind, and consciousness,”
what is the distinction between these three? There are many asser-
tions of distinctions between these three in the Great Exposition,
Sutra, and Yogic Conduct schools, but in our own tradition, the
element of cognition, the sense base of mind, and the aggregate of
consciousness are equivalent.

The Great Exposition school proposes that as they distinguish be-
tween virtue, nonvirtue, and so forth, they are presented as cogni-
tions. As they know form and so forth, they are mind. As they know

distinctions in the object, they are presented as consciousness.

(b) Parallels with mental factors

34b—d
The mind and factors
Have a support, a focus, aspects,
Concurrence also that is fivefold.

The mind or mental factors are equivalent in having the eye and so
forth as support, having a focus on form and so forth, and having
an aspect such as thinking, “Blue!”
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The concurrence also between mind and mental factors is fivefold:

there is concurrence of support, focus, aspect, time, and substance.

b. The extensive explanation of nonconcurrent formations. This
has three topics: i. Overview, ii. Explanation, and iii. Teaching oth-
er distinctions between dharmas as a summary.

i. Overview

35.
Formations that are nonconcurrent
Include attainment, nonattainment,
Same class, Conception Free, absorptions,

And life force and the characteristics,

36a

Collections of names and so forth, too.

The fourteen formations that are nonconcurrent include 1) attain-
ment, 2) nonattainment, 3) same class, 4) beings in the Concep-
tion Free abode, and the two absorptions of 5) the conception-free
and 6) cessation, 7) and life force and 8-11) the four characteristics
of composites, and collections of 12) names and so forth including
13) words, and 14) letters. The word “too” includes schism in the
Sangha and the substance that is not wasted.

These are called nonconcurrent formations because they are in the
aggregate of formations and not concurrent with mind.

ii. The explanation. This has seven topics: (1) The explanation of
attainment and nonattainment, (2) Of same status, (3) Of noncon-
ception, (4) Of the two absorptions, (5) Of life force, (6) Of the

characteristics, and (7) Of names, words, and letters.
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(1) The explanation of attainment and nonattainment. This has
three topics: (a) Identifying their essence, (b) What they are of, and
(c) Distinctions.

(a) Identifying their essence

36b

Attainment is to get or have.

To classify attainment, there is the attainment of getting or acquir-
ing and the attainment of having or possessing. The first has two:
getting something anew, such as the first undefiled moment, and
getting after regressing, such as getting what one had previously
regressed from when attaining the actual practice of the dhyanas
and formless absorptions. The attainment of having also has two:
possessing the continuum, such as the second moment of the vows
of individual liberation where one possesses the continuum of the
first moment, and possession from the beginning, such as ordinary
individuals who possess the afflictions of existence from the very
beginning.

(b) What they are of. This has two points.

(i) General

36cd
Attainment, nonattainment are of

What is in one’s stream

Attainment and nonattainment are of composites that are includ-
ed in one’s own stream of being, not of what is included in another
being’s continuum or not included in anyone’s continuum.
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(ii) Specifics

36d

Or two cessations.

The two noncomposite cessations are not connected with anyone’s
continuum, but since that which they negate can be connected to
beings’ continuums, there is attainment and nonattainment of the
two cessations. Nonanalytic cessation is possessed by all sentient
beings because it is said in the abhidharma:

Who possesses undefiled dharmas? you ask. Answer.
All sentient beings.

Analytic cessation is possessed by all nobles except those in the
first moment who still have all the bonds.*? It is also possessed by
certain ordinary individuals. There is no possession of space, so
therefore there is no attainment of it either. If something cannot
be attained, there is no nonattainment of it either, it is said in this

school.

The Great Exposition says that there are many scriptural and logi-
cal proofs that attainment and nonattainment are substantial. The
Master makes many criticisms of this. From the commentary:

Therefore this possession and nonpossession are in all aspects
nominal dharmas, and they are not substantial dharmas.

102.  Since aflictions are only abandoned starting from the second moment of
the path of seeing, nobles on the first moment of the path of seeing who have not
previously attained the dhyanas have not yet abandoned any afflictions and thus
have not been freed from any of their bonds. Once they attain the second mo-
ment, they possess the analytic cessation of the afflictions that focus on suffering

in Desire. See IV. 61 and V1.28.
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Some Great Expositionists reply, “You make many harmful logical
criticisms, but we will not give up the position that possession,
nonpossession, attainment, and nonattainment are substantial be-
cause it is the position of our school.” So they say, but such is the
speech of someone who cannot distinguish whether he is querying
or replying. In this land of Tibet, too, such fools who cannot bear
losing a debate say, “Whether or not this position of mine is com-
patible with the sutras and tantras, it holds.” Many such people
turn their backs and listen to the echoes of their own voices.

The characteristic of attainment is a nonconcurrent formation that
is the substance that makes one possess the dharma that is attained.

(c) Distinctions. This has two topics: (i) Distinctions of attainment,
and (ii) Distinctions of nonattainment.

(i) Distinctions of attainment. This has six topics: A. Distinctions
of time, B. Distinctions of essence, C. Distinctions of realm, D.
Distinctions of learner and nonlearner, E. Distinctions of whether
or not it is discarded, and F The particulars of the distinction of

time.

A. Distinctions of time

37a

Attainment of three times is threefold;

The attainment of that which is attained, dharmas of the three
times, is threefold: there are past, future, and present attainments.
The attainments are like the supreme bull or garuda in the fore, like

the body and its shadow, or like a calf pulled behind.
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B. Distinctions of essence

37b

Of virtue so forth, virtue so forth;

The attainments of virtue and so forth—neutral and nonvirtue—
are themselves also those three, virtue and so forth.

C. Distinctions of realm

37cd
Of any realm is in that realm;

Of what’s not in a realm is fourfold;

The attainment of dharmas of any of the three realms is included
in that realm. The attainment of a Desire-realm dharmas is itself
included in the Desire realm. It is the same in the other realms.

The attainment of what is not in a realm—the two cessations and
the truth of the path—is fourfold. It can be included in Desire,
Form, Formless, and not included in any of the three realms. The
attainment of nonanalytic cessation can be in any of three realms.
The attainment of analytic cessation of Form or Formless attained
by a worldly path is of either Form or Formless. The attainment of
analytic cessation by a transworldly path and the attainment of the
truth of the path are not included in any of the three realms.

D. Distinctions of learner and nonlearner

38a

Of neither learner nor non, three;
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Learner means the undefiled paths of seeing and meditation, and
nonlearner means the undefiled path of no-learning. The attain-
ment of these two is, in order, learner and nonlearner. What is
neither learner nor nonlearner is either defiled or noncomposite.
There are three types of attainment of these two: the attainment
of defiled dharmas or nonanalytic cessation and the attainment of
analytic cessation by the worldly path are neither learner nor non-
learner. The attainment of these through the path of the learner is
learner, and their attainment through the path of the nonlearner is
nonlearner. Although it is on the path of learning, the path of no
obstacles of the vajra-like samadhi forms the support for the attain-
ment of removal that is the nonlearner path of liberation, so it is
designated as nonlearner’s attainment.

E. Distinctions of whether or not it is discarded

38b
Of what is not abandoned, twofold.

The attainment of the discards of seeing and meditation are in or-
der discards of seeing and meditation. The attainment of what is
not abandoned by cither seeing or meditation is proposed to be
twofold: it is either a discard of meditation or it is not a discard.
The attainment of nonanalytic cessation and the attainment of an-
alytic cessation through worldly paths are abandoned by medita-
tion. The attainment of analytic cessation through noble paths and
the attainment of the truth of the path are not discarded.

F. The particulars of the distinction of time. This has three points.
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1. The particulars of unobscured neutral

38cd
Neutral attainment: at same time,

Except clairvoyance, emanations.

The particulars of “Attainment of three times is threefold” are as fol-
lows: Well then, must attainment definitely arise in all three times
or not? you ask. Not necessarily. Unobscured neutral attainment
arises at the same time as the attained dharma. It does not arise
earlier or later because it does not have manifest action and is weak.

However, not all attainments of unobscured neutral are simultane-
ous with the arising of the dharma. Excepted are the attainments
of the two clairvoyances of divine eye and ear, and the neutral em-
anated mind. The attainment of these three arises in all three times
because they are accomplished by specific training and therefore
are strong.

2. The particulars of obscured neutral

39a
Of form of the obscured, as well.

The attainment of the form of the obscured neutral, as well, such
as the perceptible form of Great Brahma’s lips moving when he de-
ceives his entourage, does not arise earlier or later but arises simul-

taneously because the motivation is weak and the form is material.

3. The particulars of virtuous and nonvirtuous

39b

In Desire, of forms does not precede.
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In Desire, the attainment of the perceptible forms of virtuous and
nonvirtuous conduct and of the imperceptible forms of vows and
wrong vows'* does not arise preceding the dharma that is attained
but does arise at the same time as or later than it.

However, the attainment of the forms of the dhyana vows and the
undefiled vows made manifest in the Desire realm is strong and
follows the mind, so it is in all three times.

(ii) Distinctions of nonattainment. This has five points.

A. Distinctions of essence

39¢

Nonattainment is unobscured neutral;

Nonattainment is unobscured neutral only because those who
have abandoned afflictions and those who have severed the roots
of virtue both possess them, so they can be neither afflicted nor
virtuous. Its characteristics are a nonconcurrent formation that is
exclusive of attainment and unobscured neutral.

B. Distinctions of time

39d
Of past and unborn, it is threefold.

The nonattainment of past and unborn future dharmas, it is three-
fold as it has aspects of all three times. Present dharmas have no
present nonattainment, because it is impossible for the attainment
and nonattainment of a particular dharma to coexist simultaneous-

ly.

103. Wrong vows are commitments to perform misdeeds. See [V.13.
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C. Distinctions of realm

40a

Of Desire, et cetera, and the stainless, too.

The nonattainment of dharmas of Desire, et cetera, the three
realms, are included in those same realms. And the nonattain-
ment of the stainless, undefiled dharmas can be in any of the three
realms, too, because it is included within the continuum of the
beings of those realms.

D. No undefiled nonattainment

40bc
Path’s nonattainment is asserted as
An ordinary being.

The undefiled path’s nonattainment is nonattainment, and those
who have it in their beings are asserted as an ordinary being. The
reason is explained in the Treatise:'"

What is the ordinary individual itself? The nonattainment of
the nobles’ dharmas.

Another reason is because there is no undefiled nonattainment.
Well then, is this nonattainment of the nobles’ dharmas set forth as
the nonattainment of nobles’ dharmas in general or nonattainment
of individual dharmas? you ask. It is set forth as nonattainment in
general.

Here there are distinctions and disagreements between the Great
Exposition and Sutra schools, and the Master’s explanation is in

104. Jadnaprasthina.
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accord with the tradition of the Sutra school. According to him,
a stream of being in which noble dharmas have not arisen is an
ordinary individual. A stream of being in which they have arisen
is a noble individual. He does not present ordinary individual as a
dharma distinct from individual.

E. Distinctions of the way they regress

40cd
It’s forfeited
When one attains that or shifts level.

It, that nonattainment, is forfeited when one attains that, a noble
dharma, or shifts level from lower to higher, such as from Desire
to Form.

Well then, is there the nonattainment of nonattainment and the
attainment of attainment and so forth? you ask. Those do exist, but
according to the Great Exposition tradition there is not an endless
cycle of attainments of attainments of attainments, and so forth.
From the autocommentary:

Do the attainment and nonattainment of attainment and nonat-
tainment exist? Reply. Both of both exist. Therefore, does it not
follow that attainments become infinite? Because they possess each
other mutually, they do not consequently become infinite. Includ-
ed in the nature of dharmas, three arise: the dharma, its attainment,
and the attainment of the attainment. Thus when the attainment
arises, one possesses the attainment of the attainment, and when
the attainment of attainment arises, only attainment is possessed,
so for that reason it is not infinite.

Alas, says the Master, in this tradition of infinite attainments, the
attainments are having a grand feast. Fortunately, they are unob-
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structive so there is room to move, but were it otherwise there
would not be room for a second living being in all of space. So it
is explained.

Nonattainment is finite.

(2) Same status

41a

Same status: sentient beings’ resemblance.

Same status is what makes sentient beings be comparable to or
resemble one another in conduct, nature, thought, and so forth.
Its characteristic is a nonconcurrent formation that is the substance
that makes sentient beings resemble one another. To classify it,
there are two: not separate and separate. The first is like all sentient
beings, who merely by being sentient beings are the same class.
The second is like gods and humans, bhikshus and novices, and so
forth, where the substances that create the similarity among them
are separate from the beings themselves.

(3) The explanation of nonconception. This has three points.

(a) Identifying the character base

41bc
Conception-free stops mind and factors

Of beings in Conception Free.

Conception-free is the substance that stops the mind and mental
factors of beings in Conception Free, gods who take birth there for
five hundred great aeons.
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(b) Which of the four results it is

41d
Full ripening.

It is the fully ripened result of the conception-free absorption be-
cause it has no compatible cause with separate substance, and be-
cause it is not produced by development as they have no form.

(c) What level it is on

41d
They're in Great Result.

They, these gods, live in one part of Great Result, the highest level
of dhyana attainable by ordinary beings—their abode is not a dif-
ferent sort of place from Great Result. This is similar, for example,
to the levels of Great Brahma and Brahma’s Ministers, which are
not different realms.

The characteristic of a being in Conception Free is the result of the
conception-free absorption that is the substance of cessation in the
continuum of the long-lived gods.

Do such gods have no consciousness at all? you ask. They do have
some consciousnesses because consciousness arises at birth and
death. The Master explains that because concurrences of body and
mind have ceased, these are nominal, but they are not substantial.

(4) The explanation of the two absorptions. This has two top-
ics: (a) Explaining their individual essences, and (b) Teaching their
supports together.

(a) Explaining their individual essences. This has two topics: (i)
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The essence of conception-free absorption, and (ii) The essence of
the conception-free absorption.

(i) The essence of the conception-free absorption

42.

Likewise conception-free absorption.
Last dhyan. From wishing for release.
It’s virtue. Experienced on birth only.

Not nobles. Gained in one time only.

Just as beings in Conception Free stop mind and mental factors,
likewise the conception-free absorption also stops mental factors,
because it is the cause of beings in Conception Free—it has such
beings as its results.

Its level is the last, fourth dhyana, because its fully ripened result
ripens in Great Result. It is the contemplation of entering absorp-
tion from wishing for the definite release of liberation—the indi-
vidual who enters it conceives of the being in Conception Free as
liberated and the absorption that achieves that as the path. That
individual strives for pure conduct through the wrong path. It, the
absorption, is virtuous in motivation. That virtue is experienced
on birth only'” because it causes one to take the existence of Con-
ception Free in the next birth. The only ones who enter it are ordi-
nary individuals; it is not entered by noble individuals, who see it
as an abyss. It is never attained in the past or the future; it is gained
in the one time of the present only, like the vows of individual
liberation.

Its characteristic is an absorption that stops mind and mental fac-
tors and that is included in the level of the fourth dhyana.

105. That is, experienced in one’s next rebirth. See IV.50bd.
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(ii) The essence of the absorption of cessation. This has three
points.

A. Actual

43,
Cessation’s like that, too. Its purpose
[s staying. Born on Peak, it’s virtue.
Experienced in two or indefinite,
The nobles attain it by training.

The absorption of cessation is the cessation of mind and mental
factors, just like that, the conception-free absorption, too. This
absorption does not place attention on emancipation, but rather
one enters it for the purpose of staying within the pacification of
conceptions and feelings. The mental support it is born on is the
Peak of Existence, because it is easiest to stop the mind and concur-
rent mental factors right after that subtlest of subtle minds. What
motivates it is virtue. Its karmic ripening is experienced either on
rebirth or in other lifetimes because it can be experienced in two
instances: in the next life one is either reborn on the Peak of Exis-
tence or in the Form realm and then in the lifetime after that on
the Peak. Or it can be experienced indefinitely because one could
attain nirvana on the same support as one attained the absorption.
Its characteristic is an absorption that stops the concurrences and
that is included in the level of the Peak of Existence. Only noble
individuals can support it; the childish cannot. Even the nobles
do not attain it merely by becoming detached; they attain it by
training, which includes efforts that produce mental strength. Like
the vows of individual liberation, it is only attained in the present;
there is no past or future attainment of it.
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B.The specifics of how it is attained

44a
The Sage by awakening.

The Sage’s absorption of cessation does not depend upon training;
it is something that is attained by acquiring awakening or the en-
lightenment that is the knowing of extinction and nonarising. It
does not depend upon training, because as is said in a sutra:

You who are ultimate virtue

Have nothing at all come from training.
Whatever you wish for is certain:

Just by the mere wish it’s obtained.

C. The elaboration

44ab
Not first,

Since it was gained by thirty-four moments.

Some Kashmiris in the Western school say that the Buddha sat
under the Bodhi tree and produced the path of seeing. Then he
arose from that absorption and entered the absorptions of the Peak
of Existence and lower levels. Others respond that the Bodhisattva
did not make those manifest at first, before he attained the knowl-
edge of extinction. This is since he produced the sixteen moments
of clear realization of truth, the nine paths of no-obstacles of the
path of meditation that are the antidotes for the Peak and the nine
paths of liberation without interruption. After that it, enlighten-
ment, was gained by these thirty-four moments. Earlier when he
was an ordinary individual studying with Arida and Udraka, the
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Bodhisattva had become detached from and abandoned all the dis-
cards of meditation of lower levels from Desire to Nothingness.
In actuality, he did not need to abandon the lower level’s afflicted
discards of seeing,.

In the tradition of the Foundation Vehicle, ordinary individuals
cannot produce the absorption of cessation. However, the Karzik
explains that according to the Highest Mantra ordinary individuals
can have the samadhi of listeners’ cessation of absorption.

(b) Teaching their supports together

44cd
Both have support of Desire and Form.

Cessation is first among humans.

Both of these absorptions have as bodily support the realms of
Desire and Form, but they do not have the Formless as their sup-
port. This is because beings in Conception Free are the result of
the fourth dhyana, and because the absorption of cessation is made
manifest by the body, but there is no body in the Formless realm.

In general both of these absorptions have the two realms as support,
but there is a distinction: when cessation has not previously arisen,
it must be produced first among humans, because the concurrences
there are coarse, so one grows weary with them. In the Form realm,
the concurrences are pacified, so there is no weariness, and for that
reason one does not meditate on it there first. If one has previously
attained cessation but regressed from it, it is produced in the Form
realm by the power of previous habituation. The conception-free
absorption does not come from such weariness; rather one enters it
by the wrong view that conceives of it as liberation.
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Well then, if there is no mind while one is in these absorptions,
where does the mind that arises from them come from? you ask.
The Great Exposition proposes that the past mind also has sub-
stantial existence, so it arises from that. The Sutra school proposes
that mind and body contain each others’” seeds, so the body that
has faculties also has the seeds of the mind, from which the mind
arises. The Mind Only school proposes that when one is in either
of these absorptions, the all-ground exists unceasingly, so the mind
of arising is born from that.

(5) The explanation of life force

45ab
Life force is life. It is that which

Supports one’s warmth and consciousness.

The faculty of life force is the life of beings in the three realms. It,
life, is that which supports or causes one’s warmth and conscious-
ness to remain continually. In the lower two realms, it provides the
support for both of those, and in the Formless for consciousness
only. Its characteristic is a nonconcurrent formation that is life.

(6) The explanation of the characteristics. This has two topics: (a)
Classifications, and (b) Dispelling doubts

(a) Classifications

45cd
The characteristics are birth,

And aging, staying, impermanence.

The characteristics of composites are birth that produces dhar-
mas, and aging that makes things old, staying that makes things
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remain, and impermanence that makes things disintegrate—the
suffix -nence means the condition of things.

Well then, it says in the sutras, “The characteristics of composites
are threefold.” Is this not contradictory? you say. There, in order to
produce weariness among disciples, staying is taught only implicit-
ly, which makes that teaching provisional. The abhidharma teaches
four, so it is a characteristic, not a provisional, teaching.

(b) Dispelling doubts. This has three points.

(i) Teaching that the characteristics have characteristics

46a
They've birth of birth, et cetera, and

Well then is there the birth of birth, the aging of aging, and so
forth? you ask. They, birth and so forth, have the birth of birth, et

cetera, including the aging of aging and so forth.

(ii) Refuting that it is endless

46b

Engage eight dharmas or else one.

Well then, it becomes endless, you say. It does not become endless.
This is because they engage eight dharmas or else one dharma:
birth, for example, engages in the production of the three of aging,
staying, and impermanence, the four of birth of birth and so forth,
and one character base such as a vase, for a total of eight. The birth
of birth engages in the production of the dharma of birth only.
Aging and so forth are known to be the same.
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The characteristics of the four are as follows. A nonconcurrent for-
mation that is the substance which makes the composite that is
its character base possess arising is the characteristic of birth. A
nonconcurrent formation that is the substance which makes the
composite that is its character base grow old is the characteristic
of aging. A nonconcurrent formation that is the substance which
makes the composite that is its character base remain is the charac-
teristic of staying. A nonconcurrent formation that is the substance
which makes the composite that is its character base disintegrate is
the characteristic of impermanence.

(iii) Refuting the logical absurdity

46cd
Without the causes or conditions,
Birth can’t produce what is produced.

If future birth produces composites, then why do not the future
composites arise all at once? you ask. According to this presenta-
tion, future composites will not arise at once, because without the
assembly of cause and the conditions, birth alone cannot produce

that which is produced.

(7) The explanation of names, words, and letters. This has two
topics: (a) Essence, and (b) Particulars.

(a) Essence

47ab
Collections of names and so forth are
Collections of names, speech, and letters.

The “Collections of names and so forth, too... ” mentioned earlier
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are the collection of names,'

speech, and letters. The character-
istic of a name is a nonconcurrent formation that tells merely the
essence of the meaning. Its character base is like saying, “Vase,” for

example.

Speech and word are equivalent, because it is said in the Commen-
tary, “Speech is words...” The characteristic of either speech or
word is a nonconcurrent formation that indicates the combination
of the essence and particulars of the meaning. Its character base is
like saying, “Impermanent composite,” for example.

The characteristic of letters is a noncomposite formation that is the
basis for designating names and words. Its character base is like, for
example the Sanskrit vowel A4 or consonant Kz.'"”

(b) Particulars. This has four points.

(i) Distinctions of level

47¢

Desire and Form.

These three collections are included only in Desire and Form, be-
cause they arise in dependence upon speech. Some say that there
are words in Formless, but the Great Exposition says that is illog-
ical. If you examine it further, however, the three collections of
names, words, and letters that are formations, both that with which
the mind speaks and that which the mind says, are in the Form-

106. The Sanskrit root text assembled by V.V. Gokhale here reads samjiai or

conception, not name. This translation follows the Tibetan.

107. Note that in Sanskrit and Tibetan, the letter is considered the phoneme or
sound, not the sign on the page.
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less, because as is said, “The melodious banner is heard in all three
worlds.” So is it explained in the Kartik.

(ii) Distinctions of whether they indicate beings

47c

Indicate beings.

They arise from beings’ efforts and are in the collection of aggre-
gates included within a stream of being, so they indicate beings;
that is, they are included in a being’s continuum.

(iii) Distinctions of sources

47d
Compatible

As they are produced by a cause of same status,'* they are causally
compatible only. This is because they arise as all that is desired, so
they are not produced by full ripening, and because they do not
have form, so they are not produced by development.

(iv) Distinctions of virtue, nonvirtue, and neutral.

47d

and neutral.

They are solely unobscured neutral because those who have severed
the virtuous roots or gained detachment also possess them, so they
are neither virtue nor nonvirtue in their essence. The Commentary
explains it thus, but the Prince explains that these three have both
virtuous and neutral aspects. From the Prince:

108.  See Il.52a.
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Is this said because the Buddha’s speech is virtuous, or is this
said because the Buddha’s speech is neutral? you ask. It is
virtuous, and it is also neutral. Which is the virtuous? you
ask. The perceptible speech of the Tathagata uttered with a
virtuous mind. Which is the neutral? you ask. The perceptible
speech of the Tathagata uttered with a neutral mind. Also,
following this, “This which is called the Buddha’s speech, what
kind of dharma is it?” you ask. It is that which arranges the
collection of names, the collection of words, and the collec-
tion of letters in order, and places them in order, and correctly
joins them in order.

iii. Teaching other distinctions between dharmas as a summary

47d

Likewise

48.
Same status. Fully ripened, too.
Three realms, and its attainment is twofold.
Characteristics, too. Absorptions,
Not having are compatible.

Just as names and so forth indicate beings, are produced by com-
patible cause, and are unobscured neutral, likewise same status is
like that also. The part of that which is like full ripening is pro-
duced by full ripening, too. It is of the three realms: it is included
in all three, and its attainment is twofold: produced by compatible
cause and by full ripening. The characteristics, birth and so forth,
too, are like attainment. The two absorptions and not having or
nonattainment are produced by the causally compatible.
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lll. The explanation of causes, conditions, and results. This has
four topics: A. The explanation of causes, B. The explanation of
results, C. The explanation of dharmas common to causes and re-
sults, and D. The explanation of conditions.

A. The explanation of causes. This has three topics: 1. Classifying
as an overview, 2. Explaining the nature of each cause, and 3. Iden-
tifying their times as a summary.

1. Classifying as an overview

49,
Enabling cause, the coemergent,
Cause of same status, the concurrent,
The universal, and full ripening

Are the six causes, it’s proposed.

Above where it says, “Without the causes or conditions,”'* what
are the causes and conditions? you ask. That which abides in the es-
sence that does not block the production of a result is the enabling
cause. That which aids a result that is simultaneous with itself is
the coemergent cause. That which aids results that are of similar
realm or class is the cause of same status. That which aids the result
that is concurrent through the five concurrences is the concurrent
cause. That which aids the afflicted result is the universal cause.
And that which aids the fully ripened result is the cause of full
ripening. Thus these are the six causes, it is proposed by the Great
Exposition school.

Well then, since the abhidharma is an explanation of the sutras,
what sutra teaches the six causes? you ask. The Great Exposition
says that the sutras that teach the six causes have mostly disap-

109. SeeIl.46¢.
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peared. However, they are explained in the treatise entrusted to

Katyayana by the gods, they say.

2. Explaining the nature of each cause. This has six topics: a. En-
abling cause, b. Coemergent cause, c. Same status cause, d. Con-
current cause, e. Universal cause, and f. Cause of full ripening.

a. Enabling cause

50a
The enabling cause is other than self.

The enabling cause of a composite is all the dharmas that are other
in meaning than the composite itself, because they do not prevent
the composite from arising from the collection of its causes. The
potent enabling cause, such as the eye producing the eye conscious-
ness or a seed producing a stalk, is characteristic. The impotent is
like noncomposite as the cause of a stalk, or hell as the cause of the
Formless. The impotent enabling cause is a mere designation of
that which does not block the arising of a result as a cause. It is, for
example, as when a king does not oppress his subjects and they say,

“This king makes us happy.”

b. Coemergent cause. This has three topics: i. Identifying the es-
sence, ii. Examples of character bases, and iii. Elaboration.

i. Identifying the essence

50b

The coemergent: mutual result,

The coemergent cause is those dharmas that are a mutual result
with the cause—they are one another’s results.
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ii. Examples of character bases

50cd
Such as sources; mind and its followers;

Characteristics and their base.

Examples of coemergent causes are such as the mutual relation-
ships between the sources; between mind and its followers; or be-
tween the characteristics of composites, which are the character-
ized base’s coemergent cause, and their characterized base, which is
the coemergent cause of the characteristics.

iii. Elaboration. This has two points.

(1) Identifying the mind’s followers

51ab
They’re mental factors, two vows, and

The mind’s and their characteristics.

They, the dharmas that follow primary mind, are the mental fac-
tors; the two vows of dhyana and undefiled vows; and the mind’s
and their—mind’s followers including mental factors—character-
istics of birth and so forth. These are presented as coemergent cause
and result in terms of their mere isolate,'"” and will be discussed
thoroughly, below.

11o.  The isolate is what we perceive when we think of an object. Here the mere

isolate refers to the thing itself.
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(2) The manner in which they follow mind

51cd
They follow mind in terms of time,

Results, et cetera, virtue, et cetera.

The manner in which they follow the mind is in terms of being
at the same time as mind, having the same results, et cetera, and
being the same in virtue, et cetera. In detail, there are ten ways in
which they follow mind: 1) time in general; in particular, 2) aris-
ing, 3) staying, and 4) disintegrating; 5) the dominant, personal, or
removal result; 6) causally compatible result, and 7) fully ripened
result; 8) virtue, 9) nonvirtue, and 10) neutral. In these ten ways,
they mutually follow each other and arise, making cause and result,
it is said.

The word same does not mean they are the same substance: if the
principal mind is virtuous, then because the mental factors are sim-
ilarly virtuous and comparable, they are said to be the same. Saying
here that they follow by ten causes is not in terms of substance, but
in terms of type. This is because virtue, nonvirtue, and neutral do
not follow the same mind because it is impossible for neutral and
undefiled minds to either have a fully ripened result or be the same,
and because it is impossible for birth, staying, and disintegrating
to be the same.

There are many ways to count four possibilities or so forth of cause
and caused, but I shall not say them.

A few words here:
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Renowned as good, they cling to bad traditions of scholasti-
cism;

Pretending to be learned, they are shrouded in dark ignorance.

While they've been sleeping in the darkness of a lesser mind,

They who presumed to be delighting in the heavens of the
scriptures

Have now become old men, while those with young intelli-
gence

Teach themselves their own wonders. Don’t they shine?

c. Same status cause. This has two topics: i. Overview, and ii.
Explanation.

i. Overview

52a

Same status cause is similar,

The character base for the same status cause of is all past and pres-
ent composites with the exception of the last aggregates of an ar-
hat,'" because earlier ones produce and make possible later, similar
ones. The virtuous five aggregates arise from a virtuous cause of
same status, but within virtuous dharmas, defiled virtue and un-
defiled virtue are separate classes. They are similar to virtues with-
in their own class, but merely being virtues does not make them
similar. Otherwise it would follow that the first undefiled moment

would arise from a cause of same status.

Afflicted dharmas are similar to nonvirtue. The obscured neutral
are similar to the afflicted. The obscured neutral and nonvirtue are

mutually similar. The neutral is also similar to neutral.

1. The last aggregates of an arhat passing into nirvana without remainder do

not produce any subsequent aggregates, so they are not same status causes.
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ii. The explanation. This has four points.

(1) Similarities of the defiled

52b

Own class and level,

The five classes of discards—four classes of discards of seeing, and
one of discards of meditation—and the nine levels of the three
realms produce results of their own class and own, same level.
These are same status, but when the class and level are different,

they are not, because their status is unequal.

(2) Distinction of time

52b

born before.

Composites that are born before—the past and the present com-
posites—are causes of same status of what has not been born, but
the future composites are not, because there is no future cause of

same status.

(3) Particular explanation of the undefiled

52cd
Nine levels’ paths are mutual,
Of equal or superior.

Well then, must the cause of same status definitely be of the same
level and class only? you ask. For the defiled, it definitely must be
so, but the nine levels’ undefiled paths the may be mutual causes
of same status even if not comparable in level. This is because the
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paths happen to be on those levels only circumstantially and so do
not crave the levels and make them their own. Therefore they are
not included in the realms. However, they are not the same status
cause of lower levels but of the equal or superior levels. Dharma
forbearance of suffering is the same status cause for equal, later
dharmas of its own class, the superior dharma knowing of suffer-
ing, and the paths of seeing, meditation, and no learning.

Similarly, the five faculties of faith and so forth, in terms of gradual
purification, are the cause of same status for the six individuals:
the pair of followers of faith and dharma, the pair of conviction
through faith and attainment through seeing, and the pair of occa-
sional and nonoccasional arhats.

Alternatively, they are the causes of followers of dharma, attain-
ment through seeing, and nonoccasional arhats.'"

(4) Teaching how the worldly produced by training is compara-
ble

53ab
Produced by training is just those two.
From listening, reflecting, so forth.

Not only the undefiled, but worldly virtue produced by training is
the same status cause of just those two, the equal and superior. For
example, this is like qualities produced by training such as those
arisen from listening and reflecting and so forth, those produced
by meditation.

The characteristic of the cause of same status is a cause that produc-
es a result of a similar class as itself.

2. These six types of individuals will be explained in V1.29, 31 & 56.

274



d. Concurrent cause

53cd
Concurrent cause is mind and factors

With a support that is concurrent.

The concurrent cause is mind and the mental factors with concur-
rence only: they have a support, focus, aspect, time, and substance
that are concurrent. Its characteristic is a cause that is included
within either mind or mental factors.

e. Universal cause

54ab
The universal, of afflicted.
Own level. Universal. Five.

The universal cause is the common cause of its afflicted results. It
produces results on its own level. The universal cause arises prior
to its result. Its characteristic is a discard of seeing that which is the
specific cause of its afflicted results. The character base is the thir-
ty-three universal kernels'” of the three realms and that which is
associated with them except for their attainment. It is the common

cause of the five classes of afflictions.!"*

3. Universal kernels are kernels that focus on all levels and classes of discards.

See V.12-13.

114. This last sentence does not appear in Wangchuk Dorje’s commentary but
was filled in from Miky6 Dorje’s Springtime Cow so that all the words of the root
text would be explained.
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f. Cause of full ripening

S4cd
Full-ripening cause can only be
Nonvirtue or a defiled virtue.

The cause of full ripening has a strong essence and the moisture
of craving. Neutral dharmas have the moisture of craving, but are
weak, like a rotten seed. Undefiled dharmas have strength but no
moisture, without which they are like dried-